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Abstract 

This thesis on the role of Jesus in the Sabbath narrative (Mk 2:23 – 3:6) investigates how 

Jesus reads his subtext (selection of O.T. reference) and how his argument on the Sabbath 

constructs the concept of the “implied reader” with whom we (the real readers) can have 

a relationship. This approach is supported by a reader-centred methodology. Since the 

concept of the “implied reader” has been used in various ways by different scholars, this 

research has limited its use to the role of Jesus. In particular, the Sabbath narrative (Mk 

2:23 – 3:6) will be analysed within two fields – rhetoric and imagery. This analysis will 

demonstrate that: 1) Jesus as the implied reader not only invites us (the real readers) into 

the text, but also helps us apply his frame to our real life situation; 2) this relational 

dynamic sees the Sabbath not as the rule, but as an opportunity to experience God’s care; 

3) Jesus’ subtext for the understanding of Sabbath reflects his flexible, fluid, and wider 

meaning of it, while his perspective creates a conflict with his opponents. As this thesis 

develops the awareness of Jesus’ role as the implied reader, the benefit of the research is 

to find a position such that reading is about establishing a relationship with “Jesus as a 

reader” in the text, and experiencing the deeper sense of his frame behind the surface of 

the text. This way of reading can benefit the field of biblical scholarship in that the 

ongoing relationship with Jesus as the implied reader may provide a more relevant and 

reliable commentary when we read the Bible. 
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Part I:  Methodology 

 

1. Introduction  

 

This thesis investigates how the text is read by a reader who engages in a relationship 

with the implied reader in the text in order to be guided shaping meaning of text.1 This 

method can be categorized as the reader-oriented critical methodology, since the reader 

has the power to shape meaning of the text. The reader-oriented critical approach has 

rooted in a wide range of literary theories, so that it is necessary to delineate the premises 

for using the reader-oriented literary method. This presupposition may reduce 

unnecessary confusion resulting from the wide variety of literary theories. The selected 

narrative in Mark’s gospel (Mk 2:23 – 3:6) for this thesis will be examined with Jesus in 

the role of the implied reader. As this method is regarded as a subjective approach towards 

the text, setting up the range of this methodology as it is used within this thesis is 

necessary to avoid unnecessary complexity. The following are the premises that inform 

this thesis project.  

 

First, the narrative/text is not regarded as the finished product which was written by the 

real author, but rather it is the result of an ongoing process in which the reader engages 

and participates.2 The meaning of the text is revealed by the reader’s point of view rather 

than the author’s, and it is also confined within the reader’s context. Thus, the selected 

Sabbath narrative is not considered as the complete story from which the reader can 

                                            
1 My point starts from the premise of reader response criticism that the reader basically constructs the text 

in his/her own mind. See J. Tompkins, (ed.) Reader-Response Criticism: From Formalism to Post-

Structuralism (Baltimore: The Johns Hopkins University, 1981). But I do not suggest that the reader’s 

perception of the text can be directly analyzed because it is too subjective to theorize about it. Thus the 

relationship with the implied reader is a critical point for this thesis because the idea of “relationship” 

deals with the outcome of the reader’s perception rather than their perception itself. 
2 S. Fish, Is There a Text in The class?: The Authority of Interpretative Communities (Cambridge, 

London: Harvard University Press, 1980), 3-4.  
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extract a particular meaning but as the process into which the reader can put a specific 

understanding. In this sense, the Sabbath narrative is a kind of space to which the reader 

can relate his/her own context. As a consequence, the meaning that the reader has shaped 

is not fixed, but fluid. At the same time, its meaning is more related to the reader’s 

situation than the historical information.   

 

Second, since the meaning derived from the text is not considered as the literal or 

historical meaning, the role (or function) of the reader is important because the meaning 

process is carried out by the reader. 3  This means that the meaning of the text is 

conditioned and implied by the reader’s perspective. The important aspect of this point is 

that the reader engages in the text and responds to certain literary devices in the text. As 

Iser argues, the author brings the words to the text, whereas the reader brings the 

meaning.4 This is the framework of the meaning process in which the reader makes sense 

of the text (and context as well) by filling in the gaps in the text. As an illustration, the 

real reader (you and me/us) in this thesis is not just reading the text, but participating in 

the text through a relationship with the implied reader in the text.5 This means that the 

real reader is not excluded from the textual world, but can participate in the text through 

the implied reader.6 The real reader is willingly led by the implied reader, who is in the 

textual world, to reach into the potential meaning from the text. In this literary frame, 

                                            
3 L. Tyson, Critical Theory Today: A User-Friendly Guide (New York: Routledge, 2015). Author is not 

considered to be “a meaningful object of analysis” (7). 
4 W. Iser, The Art of Reading: A Theory of Aesthetic Response (Baltimore: Johns Hopkins University 

Press, 1978), 27.  
5 Doddington gives us a very insightful thought in explaining the role of the implied reader in the text (for 

his term, character in the children’s context). He said that the total process of reading (bodily expressions 

as well) of the implied reader (for him, character) “helps to form what we think and what we are, not just 

our spoken words” (54). C. Doddington, “From Minnie the Minx to Little Lord Fauntleroy: 

Understanding Character in Fiction”, in Teaching Through Texts: Promoting Literacy Through Popular 

and Literary Texts in the Primary Classroom, Anderson, H., & Styles, M., (eds.) (London, New York: 

Routledge, 2000), 43-57. 
6 A. Van Wieringen, The Implied Reader in Isaiah 6-12 (Leiden, Boston, Koln: Brill, 1998). Van 

Wieringen says, “the reader is not a person, but a construction which serves for a real reader to observe 

and understand the text” (23).  
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Jesus in the Sabbath narrative is viewed as the implied reader who sets up a solid argument 

based on a particular sense of the tradition behind the text, and brings a particular reading 

frame to the real reader. As the implied reader grants a particular reading frame to the real 

reader, the latter is allowed to apply it to his/her own life situation. In this process, the 

real reader is exposed to the way that the implied reader understands and shapes meaning.7 

As long as the real reader accepts and adopts the role of the implied reader, and has a 

relationship with him in the text, the logic and image that the implied reader constructs 

help the real reader shape a particular understanding (here, Jesus’ views about the Sabbath 

over his opponents’). At the same time, the relationship between the two readers (the real 

and implied) within this literary focus does not offer an objective view of the text because 

what the real reader knows is dependent upon Jesus’ vantage point.8 In the reader-oriented 

approach it is not through the action of reading that a reader receives certain information 

from the text, but through engaging in the dialogue throughout the text from the implied 

reader’s point of view. In this sense, this thesis understands that the reader’s response is 

an engagement with the implied reader in the text through a relationship with him in order 

to relate his/her own life situation with the textual world.9   

 

Third, since this method stresses our reception of the text, reading depends on the 

relationship between the real (us) and the implied reader in the text. The understanding 

of reading in this thesis indicates that the real reader (us) is allowed to make sense of the 

text through the frame that Jesus (the implied reader) shapes from his subtext (his 

selection of O.T. reference). Saussure highlights the relationships of all the parts of a 

                                            
7 Doddington, “From Minnie the Minx”, 43-57. 
8 J. Darr, On Character building: The Reader and the Rhetoric of Characterization in Luke-Acts 

(Louisville: Westminster/John Knox Press, 1992), 16. Darr says, “the reader builds characters” which 

means the reader gains the perspective of character, not the information of the text. 
9 N. Karolides, “Theory and Practice: An Interview With Louise Rosenblatt” Language Arts 77, no. 2 

(1999): 158-170. He points out that there is no single “correct interpretation of any text for all 

circumstances” (163). This aspect emphasizes that reading is not about rightness or wrongness of the 

textual understanding. Rather reading is the reader’s engagement into the text.  
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language within the structure of parole and langue; thus the real reader makes sense of 

the text (parole) within the understanding of underlying frame (langue) in the text.10 This 

underlying frame means that the implied reader (Jesus) uses and employs a particular 

logic and image from his subtext. In this light, the way that the real reader engages in 

(responds to) the text is based on the role of the implied reader (Jesus) and his focused 

subtext (the selected O.T. reference for his argument). The real reader’s relationship with 

the implied reader (Jesus) is an important aspect of the real reader’s engagement with the 

text, because the relationship makes it possible to fill in gaps between the real reader and 

the text. This idea does not imply that the real reader’s response to the text is impossible 

without the role of the implied reader.11 Rather it indicates that the real reader’s deep 

response to the text is possible when he/she has a particular relationship with the implied 

reader in the text. For the sake of this thesis, the distinction between the implied reader 

and his subtext will be formulated and the relationship between the real and the implied 

reader in the text articulated.12  

 

Fourth, the suggestion of the role of the implied reader helps to explain a particular feature 

of the real reader. As a universal human being is vulnerable, the real reader is vulnerable 

in making sense out of the text.13 In a situation of reading the Bible, the real reader is 

                                            
10 F. Saussure, Course in General Linguistics. (London: McGraw-Hill, 1959) 7-17.  
11 Fish says that even a reader’s misreading (misunderstanding) is a “response” to the strategy of author 

(86). His comment seems to me that a reader always response to the text. S. Fish, “Literature in Reader: 

Affective Stylistics” in Reader-response Criticism: From Formalism to Post-Structuralism, Tomkins, J., 

(ed.) (Baltimore: Johns Hopkins University Press, 1980), 70-100. However, the real reader engages in the 

deep reading through a relationship with the implied reader who offers the frame behind the surface of the 

text. 
12 In this thesis, there is no difference between the narrative and the text. However, I will use the term 

“narrative” as a unit of the story which is written in Mark’s gospel, while I use the term “text” in a broad 

scope of the written narrative. 
13 According to vulnerability theory, the victims in many cases are categorized as a “political body” 

(rather than “suffering body”). It is because the social perception defines and judges a certain action 

within a social imagery – e.g. protest for freedom is viewed as “violence”. The reading the Bible may 

have a similar characteristic when the reader is confined within the imposed reading frame. See A. Moore, 

Vulnerability and Security in Human Rights Literature and Visual Culture (New York: Routledge, 2016) 

31.    
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forced to read the biblical text with a certain pre-understanding. It could be either a 

dogmatic reading or a reading that a particular group could accept. In this sense, the real 

reader is a kind of victim who is predetermined to say what others say. As Havea points 

out, the reader reads the text within the given “directions on what to do and how to be” 

unless “adjusting” takes place in the reading act.14 The role of the implied reader helps 

the real reader adjust his/her previous reading, overcome the status of victim, and resist 

the power of pre-understanding. In this sense, the role of the implied reader opens an 

ongoing relationship between the real (us) and the implied reader (Jesus) to deconstruct 

entrenched ways of reading, and to adjust or replace previous meanings of the text with 

something deeper and better. 

 

In order to take account of all these things as the premise of the thesis, Jesus is presented 

as the implied reader who brings a certain argument about the issue behind the surface of 

the text.   

 

1.1.Pendulum toward the reader’s response from the author’s intention  

 

The biblical text has predominantly been interpreted within the perspective of the 

historical-scientific method. This method is based on the idea that scientific analysis can 

offer objective and reliable knowledge for biblical studies.15 These historical-objective 

methodologies have become the norm in biblical scholarship, and reinforce the scientific 

analysis as the way of constructing the real world of the text. Such a rigid approach to the 

                                            
14 J. Havea, “Adjusting Jonah” International Review of Mission 102, no.1 (Apr. 2013)  
15 The idea of historicity of text has generally been associated with rigid investigation into the historical 

fact. The historical approaches have generally been confident that the sense of “history” is absolute and 

objective, feeling a fear on the relative way of historical approaches. But the nature of the past-ness is 

always isolated from the reader’s understanding, so that the reader’s role is to note his/her inaccessible 

limit in confronting the text. Nineham’s understanding refers to this idea. D. Nineham, “The Lesson of 

the Past for the Present”, in Church’s Use of the Bible: Past and Present, Nineham, D., (ed.) (London: 

SPCK, 1963),145-69.  
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text has not seriously considered the role of the reader because the comprehensiveness of 

the historical information has been taken to produce the meanings of the text for the reader. 

Consequently, its approach has eliminated any possibility that the reader can project 

his/her own experiences into the text. This rigid scheme can hardly offer room for the 

reader who attempts to relate his/her context in the biblical text, since the historical-

objective method affirms that the meaning of the text is designed and intended by the 

author. From the author’s point of view, the meaning of the text is not shaped by the 

reader, but is discovered from the author’s text. However, from the reader’s vantage point, 

its authorial meaning is often distant from the reader’s reading motivation and context, 

although this meaning may be regarded as a standard principle for understanding the text 

and the intention of the author.16 

 

Fowler has strongly argued that the historical-scientific approaches are based on the literal 

understanding of the text.17 His view is that its process is mimetic reflecting the surface 

of the text. His criticism on historical methodologies is clear. The meaning of the text 

does not belong to the author, but the reader.18 This is because the meaning comes into 

existence when the reader engages in the text. Otherwise the text is merely a physical 

form of a bunch of paper. This argument in general raises the issue that the text is more 

than the historical information. Its meaning needs be shaped rather than discovered. Thus 

the role of reader in understanding the text is more critical and crucial than that of the 

                                            
16 The concept of “intentional fallacy” as explained by Wimsatt and Beardsley is regarded as typically 

focusing on author or text. For them, meaning is not based on the author but on the text. This was a 

significant factor that saw the emergence of reader-centred criticism. In developing this point, reader-

centred critics’ view is that meaning is more dependent upon the role of a reader than the text. For a 

useful discussion of this, see P. Lamarque, “Intentional Fallacy”, in Literary Theory and Criticism: An 

Oxford Guide, Waugh, P., (ed.) (Oxford: Oxford University Press, 2006), 177-188.  
17 R. Fowler, Let the Reader Understand: Reader-Response Criticism and the Gospel of Mark 

(Harrisburg: Trinity Press, 1996).  
18 Ibid. esp. Part one. See also, Fowler, “Reader-Response Criticism” in Mark & Method: New 

Approaches in Biblical Studies, Anderson, J., & Moor, S., (eds.) (Minneapolis: Fortress Press, 2008), 59-

94. 
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author. His point is significant when we raise questions about the purpose of reading. 

How does the text relate to the reader? In what ways is the text relevant to the reader’s 

life and context? The potential answers can be distant from the historical and scientific 

information of the text. Although the informational content and grammatical meaning of 

the text can be helpful for the reader, there is no meaning until the reader responds to the 

text.  

 

The reader’s response is not entirely an individual matter, but his/her response is shared 

(and influenced) within a community of readers.19 The term “community” here indicates 

that readers’ various responses to the text have a common ground when an individual 

reader tries to shape a certain meaning out of the text. Within the community, a particular 

response to the text helps others (in that community) find out something about 

themselves.20 Although an individual reader can say anything, his/her process of reading 

within this community is dialectically negotiated and examined by other readers. In this 

sense, the reader in the community unconsciously seeks common ground with others in 

making a meaning.21  This thesis agrees with this factor and focuses on the reader’s 

common response; an individual reader shares his/her response to the text within the 

reading community. This factor also indicates that real readers’ various responses are 

related to significant features (e.g. narratee, character, or implied reader) in the text which 

lead the readers to a certain direction of reading.22 In the Christian text, Jesus is not only 

                                            
19 For example, Bleich who severely criticized the objective approaches to the text has dealt with the 

associative response (not individual) which can produce more genuine, relevant, and liberating meaning. 

D. Bleich, Readings and Feelings: An Introduction to Subjective Criticism (Urbana: National Council of 

Teachers of English, 1975). 
20 Bleich, Readings and feelings, 48. 
21 J. Brown, Introducing Biblical Hermeneutics: Scripture as Communication (Grand Rapids: Barker, 

2006). In a Christian context, reading the Bible is deeply related to this concept. As Brown focuses on the 

Bible as the communicative act, she points out that readers reach the richness of the Bible not on the 

individual level but at the level of discourses (188).  
22 In the boundary of narrative criticism, there is no clear distinction between the idea of the implied 

reader and the role of narratee. But in this thesis, the narratee as the one who listens to the voice of the 

narration is not considered because the relational aspect needs to be focused on in this research. See J. 
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recorded by the (historical) faith community, but also interpreted by the general faith 

community.23  The point is that ‘Jesus’ is not independent of the community. Jesus is 

understood by the community, whereas he shapes the community. In other words, the 

biblical readers respond to Jesus. At the same time, Jesus is considered to be an agent who 

can represent the reading community. From this point, this thesis proposes that Jesus is 

the implied reader who brings the value, image, logic and aesthetic effects to his general 

real readers (us).24   

 

When the real reader has a certain relationship with Jesus as the implied reader in the text, 

an individual response to the text is shaped within the role of Jesus. That is the way in 

which real readers share similar understanding with each other. Fish also observes that an 

individual response (within the community) to the text is controlled by characters in the 

text. For example, Fish argues that the reader who reads “Paradise Lost” experiences the 

sense of being lost which is paralleled with those of Adam and Eve in the book.25 When 

the real reader has a relationship with the implied reader in the text, the implied reader in 

the text functions as an anchor point to help an individual real reader shape a common 

                                            
Brown, The Disciples in Narrative Perspective: The Portrayal and Function of the Matthean Disciples 

(Leiden: Brill, 2002), 127. On the other hand, Iser views the implied reader as the structure which is 

realized in the reading process. This thesis can agree with Iser’s idea of the implied reader in 

understanding the “frame” that the implied reader shapes. But Iser’s implied reader doesn’t cover the 

whole concept of the implied reader dealt with in this thesis. It will be discussed later. See W. Iser, The 

Implied Reader (Baltimore: Johns Hopkins University Press, 1974), xii.  

Fowler emphasizes the textual nature that invites the real reader (us) to be (maybe) the implied reader. 

This definition is used in this thesis, since the idea of invitation is an important aspect as the implied 

reader. But this research sharply distinguishes the nature of the real reader from the role of the implied 

reader. See Fowler, “Who is the Reader in Reader’s Response Criticism? Semeia 31 (1985): 5-23. In 

short, the concept of the implied reader here is as an agent who represents the reading community, 

whereas the real reader as part of the reading community follows the frame which is raised by the implied 

reader. In this dynamic, Jesus is not just a kind of literary device, but a persona with whom the real reader 

has a deep relationship.     
23 For Fish, interpretation has a communal nature. Fish, Is there a Text in This Class?, 14. 
24 Bauckham has argued that the gospel texts were not written for a particular (historical) community but 

for all general Christians. Although his view is not directly related to the reader centred approach, his 

argument is powerful for modern readers who need to connect the biblical text through the role of Jesus. 

See R. Bauckham, “For Whom Were Gospels Written”, in The Gospels for All Christians: Rethinking the 

Gospel Audiences, Bauckham, R., (ed.) (Grand Rapids: Eerdmans Pub., 1998).   
25 S. Fish, Surprised by Sin: The Reader in Paradise Lost (Massachusetts: Harvard University Press, 

1967, 1997). 
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response to the text. The implied reader in the text persuades the real reader to understand 

his perspective upon the textual world, and provokes him/her to draw a certain image 

about the issue.26  In this sense, the meaning of the text depends on the relationship 

between the real and implied reader rather than an authorial intention in the text.27  

 

1.2. Definition of the implied reader in this thesis. 

 

As the reader response theory focuses on how the text interacts with the role of the reader, 

the text cannot exist without the reader. Thus, the reader is a key figure which determines 

the meaning of the text in the reader response theory. Basically, readers in a secular 

literature setting synchronically have a relationship with the text. The text and the readers 

share common cultural and historical groundings. The reader can communicate with the 

expectation of the text or an author when they share the same history, language and culture. 

However, the Christian reading context is different. As the real reader is distant from the 

textual culture and history, he/she attempts to overcome the fear of misunderstanding (or 

not-understanding) by identifying with a character in the gospel text. For the real reader, 

the linguistic, historic and cultural codes that the text uses can be unclear and unknown. 

The real contemporary reader is not the intended reader implied by the text. Instead, the 

real (Christian) reader presupposes the stance of the text as God’s wisdom, and seeks 

some thoughts from characters (e.g. Jesus) in the text. Reading the gospel text is somehow 

transformative through the ongoing process of the act of reading. Thus, the real reader 

represents the type of a reader whose capability of reading is limited within his/her own 

context. This aspect of the real reader urges us to approach the notion of the implied reader 

                                            
26 Bleich points out that the reader shares a response (of others) and develops his/her response for having 

a better understanding, the relationship between the real and implied reader refers to the ongoing reading. 

See D. Bleich, Subjective Criticism (Baltimore: Johns Hopkins University Press, 1978). 
27 See S. Fish, There Is No Such Thing as Free Speech and It’s a Good Thing Too (Oxford: Oxford 

University Press, 1994).  
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from the horizon between the text and the reader.28 The horizon between the text and the 

reader raises two important questions – 1) how is the gap between the text and the real 

reader bridged when the real reader reads the text? 2) By whom is the implied reader 

presupposed? In answer to these questions, this thesis proposes that 1) the real reader is a 

Christian reader. 2) And the real reader necessarily has a relationship with a character of 

Jesus in the text. 3) The character of Jesus as constructed in the text is implied by the real 

reader who needs to fill the gaps and blanks of the text. In this thesis, the role of Jesus is 

viewed as having been constructed for the implied reader based on the following grounds: 

 

1) In using the term “the implied reader”, biblical interpreters have attempted to denote 

either the reader that the text and its original author, had in mind, or how the text is 

read/understood by the readers intended (implied) by an author. 29  This approach 

presupposes that the implied reader (or the implied reader’s community) shares the 

common culture and history of the text.30 However, this notion of the implied reader as 

the historical reading community has unconsciously excluded the real reader who lives 

outside the historical context, and has regarded his/her reading act as producing 

eisegetical knowledge of the text. Without a shift of vantage point on this notion of “the 

implied reader”, the modern real reader cannot actively engage in the reading process as 

                                            
28 See H. Gadamer, Truth and Method (London: Continuum, 1975, reprinted 2006). His idea of horizon is 

a space where one can approach the other. And its starting point allows one to experience the other as the 

meaning. As Thiselton’s biblical hermeneutics has been built on Gadamer’s notion of horizon, his book is 

also helpful to understand this notion. See A. Thiselton, Tow Horizons: New Testament Hermeneutics and 

Philosophical Description (Grand Rapids: Wm B. Eerdmans Pub., 1980), 10-26.  
29 As the implied reader is implied by the text or an author, this type of reader is guided to read the 

“internal” text. This reader is supposed to know Hebrew/Aramaic/Greek words, names, idioms, and 

localities. In addition, this implied reader is acquainted with cultural and religious traditions. Kingsbury 

carries out his research to arrive at the typical understanding of the case which suggests that the (implied) 

reader is a Christian community living after the fall of Jerusalem. See J. Kingsbury, Matthew as Story 

(Philadelphia: Fortress, 1986). However, this does not mean that the implied reader is able to reveal the 

identity of the first century reader as each critic has a different picture of this historical community. 
30 For example, Moloney sees the nature of Gospel as a complex narrative which contains both history 

and story. So he thinks that the implied reader who is guided by an author is essential. See F. Moloney, 

“Who is "The Reader" in/of the Fourth Gospel?” in The Interpretation of John (Edinburgh: T&T Clark, 

1997), 219-233. 



 

 

12 

 

he/she is not implied by a real author or the text. This thesis suggests that the idea of the 

implied reader is not necessarily identified with the reader which is intended by the text 

or an author. Instead, the implied reader within this thesis is a character with whom the 

real reader can communicate. This implied reader also bridges the gaps for the real reader 

between the textual world and the real reader’s context. This character (“Jesus” in this 

setting) also brings a certain reading frame to the real reader who continuously needs to 

develop his/her own reading act. 31  The real reader in the Christian reading context 

considers the gospel-text as the wisdom of Jesus and the witness to what his people 

believe in, so that he/she seeks a kind of interpretive framework based on the way of Jesus’ 

reading.32 Here the reading of the real reader may perceive this role of Jesus, and then can 

respond to his invitation into the textual world. Whereas the general notion of the implied 

reader indicates that the real reader can identify with the implied reader through a deep 

reading of the text,33 my thesis argues that this notion is extremely hard for the modern 

Christian reader (especially, lay readers) who engage in the reading of the gospel-text 

because of their lack of historical, cultural, critical, and rhetorical competency. Thus, 

Identification of the real reader with the implied reader is not valid. For this reason, this 

thesis suggests that the separated entities of the real and the implied reader (Jesus) provide 

a better understanding of a reader-centred reading of the text, and that the relationship 

between the real and the implied readers explains how the modern real reader reads and 

                                            
31 R. Barthes, Criticism and Truth (Minneapolis, Minnesota University Press, 1987), 63-94. In the second 

part of his book, Barthes argues that reading is not an effort to get the objective meaning of the text but 

the sense of rigor to shape better meanings. So for him, reading is a consistent activity which is very 

symbolic rather than literal. In this sense, the meaning of the text is not a particular, but the plurality of its 

meanings. 
32 It is obvious that Jesus reads his own O.T references to argue against his opponents – the theme of 

God’s creation and the story of David in the Sabbath narrative. In this way, we appropriate a certain 

reading frame from Jesus. This aspect will be discussed in chapters 1.7 and part II. 
33 W. Iser, The Art of Reading: A Theory of Aesthetic Response (Baltimore: Johns Hopkins University 

Press, 1978). Iser says “the implied has his roots firmly planted in the structure of the text; he is a 

construct and no way to be identified with any real reader (34). Up to this point, this thesis agrees with 

what he says. But as he continues, he sees the real reader’s role as the implied reader by saying the 

meaning of the text is “ideated by the real reader” (38). His notion of the implied reader is thus involved 

in the reading action (or response) toward the text.    
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re-reads the textual world through the perspective of the implied reader.34 This distinction 

between the real and the implied reader answers the question of how the ordinary real 

reader can be not merely a reader but also the one who can be involved in the textual 

world through a relationship with the implied reader.35 This revised notion of the implied 

reader is obvious when we focus on the relationship between the real and the implied 

reader in the gospel text.  

 

2) Iser has attempted to view the notion of the implied reader as a way for the reader to 

become an active participation in the text. For him, the implied reader is produced through 

the reader’s effort to actualize “the potential through the reading process” over “the pre-

structuring of the potential meaning by the text”.36 Similarly, Eco points out that texts 

communicate with the intended reader who knows the frame of text.37 This concept of the 

implied reader may be useful when the reading act is viewed as the action of a reading 

community. However, one of the difficulties in adopting this notion is that the real 

(modern) reader cannot have direct access to the subtext in the text.38 The real reader does 

not experience the total and subtle complexities of the text. In addition, the ways that the 

real reader looks at the text are tied to his/her own context. Thus, the real reader needs a 

character in the text who can help him/her to experience the textual world. As the real 

reader reads the text, he/she perceives this dynamic. Then he/she seeks some thoughts 

from a character in the text. In this sense, this real reader willingly accepts a certain frame 

and guidelines from a character (who is called “the implied reader”) who reads the 

                                            
34 In this sense, the real reader not only reads the text, but also relates the text with his/her own context. 

This will be discussed in section 1.3 and 1.4.  
35 M. Buber, I and Thou (New York: T&T Clark, 2010 (New Edition)). He gives us an insightful thought 

about relationship between Jesus and the real reader. Through the relationship, the real reader is able to 

participate in the textual world. See section 1.5.   
36 W. Iser., The Implied Reader: Patterns of Communication in Prose Fiction from Bunyan to Beckett 

(Baltimore: Johns Hopkins University Press, 1974), xii.  
37 U. Eco, The Role of the Reader: Explorations in the Semiotics of Texts (London: Hutchinson & Co., 

1981), 7. 
38 This matter will be also discussed in the following chapters, especially sections 1.6 and 1.7. 
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(sub)text which brings an insight to the real reader. As modern Christian readers cannot 

fit into the language, culture and history of the gospel-text, the notion of the implied 

reader needs to be focused on a different persona in the text who is other than the real 

reader or a historical community.39 For the real reader, a way of reading the gospel text is 

to have a relationship with the implied reader when he/she reads, in his own way, a 

particular (sub)text (Jesus’ selection of the O.T.). Jesus’ reading frame contributes to the 

real reader’s understanding about what it means to be “reading,” and motivates him/her 

to connect its meaning with his/her own context. In this sense, the new notion of the 

implied reader affirms that the meaning of the text is not final, but progresses with the 

relationship.  

 

3) This innovative notion also indicates that Jesus as the implied reader functions in a role 

which can bridge the gaps between the text and the real reader. This is an important aspect 

of the notion of the implied reader. In Mark’s gospel, Jesus demonstrates his own way of 

understanding O.T. themes such as “Sabbath”, “purity law”, and “Corban” etc. Obviously, 

those themes are not directly relevant to the context of the real contemporary reader. 

However, Jesus’s invitation into the textual world helps the reader to make sense of what 

Jesus has argued, and gives him/her the sense of an answer to the context.40 In short, Jesus 

as the implied reader encourages the real reader to “read” and “understand” his/her own 

context with the perspective of Jesus on his (sub)text. In terms of Jesus’ role as the implied 

reader, the meaning comes from the relationship between the real and the implied reader. 

As postmodern criticism suggests, the meaning of the text exists in relation to other texts 

                                            
39 In my view, Iser’s concept is vague that the implied reader is considered as reading action of the real 

reader, while he defines that the real reader is not identified with the implied reader. In this sense, Fish’s 

notion is helpful, as he views the reader who can confidently read the text as an ideal reader. This ideal 

reader has literary and linguistic competence, like Jesus who displays his competency in reading his O.T. 

text. See Fish, Is There a Text in The class?: the Authority of Interpretative Communities (Cambridge, 

London: Harvard University Press, 1980), 48-49. And also see Chapter 1 in this thesis.  
40 See section 1.3 
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(that is the idea of intertextuality), and the real reader who does not belong to the historical 

time and location can have a sense of liberty in engaging in the text with Jesus.41 Although 

the gospel-text does not produce the same perceptions and cognitions for all real readers 

at the different times, he/she is guided by the perspective of Jesus in shaping the meaning 

of the text. In addition, as the relationship between the real and implied reader is 

emphasized, it is observed that the text is read and re-read through the relationship, and 

the meaning of the text is integrated with the implied reader (Jesus). This understanding 

of the implied reader is very practical for the real reader who ultimately encounters Jesus 

in the text. The reading act, in this sense, is never static. The real reader’s reading is an 

experience of a dynamic flow between the textual and the contextual world with the 

implied reader. In this situation, the role of the implied reader requires the motivation of 

the real reader to get into the text.  

 

4) The innovative notion of the implied reader in this thesis highlights how Jesus as the 

implied reader reads his own subtext, engaging in rhetorical, intelligent and religious 

argument against his opponents, and how the real reader responds to his argument when 

he/she reads the text. In this sense, the implied reader is a model for the reading act, and 

this model-reader is implied by the real reader. This aspect presupposes that Jesus as the 

implied reader guides a certain insight for shaping the meaning of the text. This meaning 

is not limited within the historical textual world. As a consequence, the real reader 

conceives of the gospel text as the set of Jesus’ arguments against rigid and legalistic 

views.42 From this different vantage point, Jesus is also viewed as one who cares for the 

real reader, as he/she is invited to participate in the textual world. In focusing on the nature 

                                            
41 J. Kristeva, Desire in Language: A Semiotic Approach to Literature and Art. (New York: Columbia 

University Press, 1980), 111-112.  
42 The role of Jesus as the implied reader makes it possible that the text is not distant to their real contexts, 

but considered to be the sense of space so that readers can interact with Jesus. see section 1.4 
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of Jesus as the carer, this thesis utilizes the idea of the implied reader to analyze how Jesus 

in the text has a relationship with the real reader and how Jesus helps the real reader to 

overcome the gaps between the (sub)text and the context of the real reader.  

  

1.3 Jesus as “the implied reader”  

As Paul de Man points out, the reader takes account of the possibilities and limits of the 

text.43 The reader’s response to the text is not just a passive acceptance of the meaning 

out of the text, but a forming and shaping of the meaning of the text.44 When the reader 

reads the text, he/she has access to some thoughts of someone in the text, but not to the 

surface of text because it does not have an exterior shape like a statue, and the reader has 

to enter into the text to read it.45 Some believe that the reader faces an author’s mind when 

he/she reads the text.46 This may be true. However, in the Christian context, the text we 

read functions as a living place for us to discover the sense of who we are. Thus, it is not 

just an author’s mind that we face in the text, but it also presents us with a kind of 

opportunity to dwell in the text.47  

 

The reader attempts to engage in a relationship with the voice in the text and to experience 

                                            
43 He attempts to find out the understanding of the text which is constructed by the possible and limited 

form of meaning (in his terms, figural and rhetorical), away from knowing the text with unmediated 

absolute truth. Paul. de Man, Blindness and Insight: Essays in the Rhetoric of Contemporary Criticism 

(London: Routledge, 1983). The introduction by Wlad Godzich is useful in an understanding of de Man 

(xv-xxx). 
44 This meaning may be called “oppositional discourse”, as Iser describes, which “subverts or disputes the 

standards of what they consider to be the hegemonic discourse” (4). W. Iser, The Range of Interpretation 

(NY: Columbia University Press, 2000). The real reader with the role of Jesus (the implied reader) 

actively rejects the widely accepted majority view on the Sabbath.  
45 According to Poulet, reading is engaging in a dialogue with someone in the text. G. Poulet, “Criticism 

and the Experience of Interiority” in The Structuralism Controversy, Macksey, R., & Donato, E., (eds.) 

(Baltimore: John’s Hopkins University Press, 1972), 56-72. 
46 For the recent interesting research, see P. Hogan, How the Author’s Mind Make Stories (Cambridge: 

Cambridge University, 2014).  
47 As Husserl maintains that the only thing I (a reader) can be sure of (in the reading context) is “my own 

consciousness” of the world (the text), the text appears to my mind as my own self. In other words, the 

text is not out there as “an object” outside of my mind. This empirical ground is deeply related to the 

reader-centred approach. See E. Husserl, Logical Investigations (London: Routledge, 1970), esp. 

Introduction by Dermot Moran (xxi-lxxii).    
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a persona which brings the voice to him/her. In this understanding, the reader’s reading 

is to merge his/her self into the text.48 In this case, the real reader respects a sense of value, 

meaning, image, and perspective that the text delivers. In the Sabbath narrative that this 

thesis analyses, the reader’s response is about the relationship with Jesus as an agent, 

which induces the real reader to shape the meaning of the text. The role of Jesus is 

conceptualized as the implied reader who helps the real reader be able to enter into the 

text.  

 

The Sabbath narrative is a typical example for this dynamic. The real reader in reading 

the narrative values Jesus who leads him/her into a certain understanding of the text. Jesus 

in the narrative chooses the reference of the Old Testament to challenge the widely 

accepted standard view striving for the potential meaning of the real reader. Jesus’ saying 

and argument in the Sabbath narrative is based on his own O.T. reference. When the real 

reader exposes him/herself to Jesus’ perspective on his O.T. reference, Jesus’ argument 

on the Sabbath issue in the narrative is deeply related to the real reader’s living, not just 

as a story, but also as a transforming experience.  

 

The Pharisees:  Ἴδε τί ποιοῦσιν τοῖς σάββασιν ὃ οὐκ ἔξεστιν; (v.24) 

(Behold, why do they do that which is not lawful on the Sabbath day?)  

Jesus:   Οὐδέποτε ἀνέγνωτε τί ἐποίησεν Δαυίδ; (v.25) 

     (Did you never read what David did?)   

 

Jesus challenges the majority view of the Sabbath as the “rule” by selecting a reference 

to the Old Testament. The role of Jesus is to shape new perspectives and to persuade his 

                                            
48 Poulet. “Criticism”, 56. He argues that the text is a thing until “someone (the reader) comes and begins 

to read it”. 
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real readers to follow his strategies to understand his point. Here the reader’s response is 

not just a case of how the real reader responds to this story, but how he/she experiences 

Jesus who helps him/her renew previous meanings. By his role, the real reader is invited 

to know Jesus’ argument on the issue, and guided to apply the new perspective to his/her 

living. Because Jesus in the text produces a potential meaning and offers some strategies 

to the real reader, Jesus plays the role of the implied reader. In the Sabbath narrative, as 

this thesis identifies, Jesus carries out the interpretive tasks on behalf of the real reader, 

and engages in rhetorical dialogue against his opponents to affirm the new understanding 

of the Sabbath apart from the accepted existing views. Jesus as the implied reader brings 

a particular meaning to the real reader, so that the real reader can underline an important 

rhetorical frame shaped by Jesus, and also can speculate on the complexity of the Sabbath 

narrative. 

 

Responding to Jesus (establishing a relationship with him), the real reader unavoidably 

begins to become engaged in the controversial debate against Jesus’ opponents. Historical 

and grammatical information is not the real issue. No matter what the reader knows about 

Jesus’ opponents in the Sabbath narrative, his/her gained knowledge is really aligned with 

the implied reader’s argument, not the historical Jewish understanding. The implied 

reader is obliged to account for the text, not for the historical debate; whereas the real 

reader is associated with the implied reader in reading the narrative.49 In other words, we 

participate in the text through the role of Jesus (the implied reader), and are persuaded by 

the rhetorical arguments that Jesus as the implied reader employs within the narrative. 

Jesus in the Sabbath narrative shapes the concept of the Sabbath, and delivers a new 

meaning to us, the real readers.  

                                            
49 For Iser, the implied reader is set up not only for “the prestructuring of the potential meaning” but also 

for a (real) reader’s actualization of this potential through the reading process. (xii). The Implied Reader 

(Baltimore: Johns Hopkins University Press, 1974).  
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Jesus in the Sabbath narrative is not viewed as an embodied author, although he delivers 

the meaning of the text. This thesis focuses on the role of Jesus which drives the vehicle 

of the reading process for the real reader. In the narrative, Jesus responds to his subtext 

(the O.T. reference) and makes a certain logical frame out of it. The nature of the Sabbath 

narrative guided by the role of Jesus is more dynamic, tensional, and interactive than the 

characteristics of an object and rigid authorial intention. Thus the text is neither in a sense 

of the written record, nor an intention of the author, but a reading situation in which the 

implied reader (Jesus) reads the (sub-) text (behind the text) for us (the real reader). In 

this view, the Sabbath narrative is a matter of living life which arouses many questions in 

the real reader because Jesus shifts life-gears from a past tense to the present. How does 

“Sabbath” within the perspective of Jesus become part of the meaning of life? What is the 

world like when we adopt the new meaning of Jesus’ Sabbath? How does the real reader 

work with the implied reader in order to get possible answers for his/her own life situation? 

All these questions reflect a sense of the reader’s response, and can be evoked by the role 

of Jesus.  

 

Although the reader’s response is regarded as subjective (a reader can say anything), the 

process of the reading act is not completely arbitrary because the reader responds to text 

within the particular frame of Jesus. Jesus in the text demonstrates a particular rhetorical 

aspect and uses a particular image to argue against his opponents. His persuasion and 

argument in the text guides the real reader to shape a shared set of meanings which 

displays the common ground among different real readers.50  As Jauss points out, the 

                                            
50 For example, Jauss argues that there is strong common ground among Shakespeare’s readers in a given 

period. He explained this in terms of Kuhn’s “paradigm”. He believes that the reader is governed by the 

set of frame, while he is against the text as a value-free object. See H. Jauss, Toward an Aesthetic of 

Reception (Minneapolis: Uni. of Minnesota Press, 1982), esp. Chapter1. 
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reader understands the text within their horizon of expectation is a type of social 

paradigm.51  This thesis suggests that the reader’s response is shaped by Jesus as the 

hidden model (the implied reader), produced by his choice of frame against his opponents. 

(This is akin to how, in feminism and structuralism, the gender and the structure are the 

frames.) Within the frame of Jesus, different real readers experience a common world 

view and imaginary form in which individual real readers share family-resemblance types 

of feelings and understanding with Jesus.52 The argument of this thesis is opposed to the 

assumption that the reader’s motivation, emotion, and response are individual subjective 

feelings which cannot be analyzed within a logical framework. Here, reading is carried 

out within a certain frame which is underlying the text. It is a typical case that the real 

reader who reads the sacred text may be determined to engage in a relationship with Jesus 

in the text.  

 

This thesis, as a matter of practicality, excludes the idea that Jesus is an (implied) author 

who delivers the objective meaning to the reader.53 Any form of “author” might function 

as an answer toward the reader. As a result, the reader would function as a standard 

problem which needs the author’s fixed and objective solution. In this sense, it is hard for 

the real reader to contextualize (or apply) the author’s certain solution in the text into 

his/her own situation. On the other hand, in terms of the reader-centred approach, Jesus 

is in a particular relationship with the real reader, and the real reader also communicates 

                                            
51 Ibid. 
52 Porter points out that Thiselton and Silva, important biblical scholars, endorse the view of Wittgenstein 

who describes the world through the concept of “family resemblance”, while they accept that the meaning 

is polysemic. See S. Porter, “Greek Linguistics and Lexicography”, in Understanding the Times: New 

Testament Studies in the 21st Century, Kostenberger, A., & Yarbrough, R., (eds.) (Wheaton: Crossway, 

2011), 28-30.   
53 Some believe that the idea of “implied author” is superfluous and vague. They argue that the idea 

creates a deceptive ideology of text. Although their criticism might extend to the term “implied reader”, 

this latter term is very useful to explain the relational aspect of the reading act, in order to develop a 

different aspect of the implied reader. For criticism of the idea of the “implied author,” see M. Bal, 

“Laughing Mice, or on Focalization” Poetic Today 2 (1981): 202-10.    
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with Jesus to share his logic and images dynamically. Here the idea of the text is a means 

of making sense of life, and a place of exploring meaning for the real reader. This focus 

urges us to take a different direction from the authorial meaning of the text to the meaning 

of the implied reader (Jesus) who, in the text, produces a certain rhetorical logic and 

imagery form, and establishes a relationship with the real reader in response to the implied 

reader. This focus also mitigates worry about the subjective reader’s nature, while the role 

of the implied reader is understood as a potential way of contributing to “how we can 

read the text” rather than the authoritative way of “what we should read”. In Part II, I will 

deal with these issues and elaborate more upon the Sabbath narrative.  

 

 

1.4. The role of the implied reader 

 

Without the implied reader, we as the real readers are alienated from the territory of the 

text, because we engage in a textual world from our own context and background.54 In 

other aspects, the biblical narrative is told by several core characters in the text – for 

example, Jesus, his disciples and his opponents. Those core characters bring their own 

‘first person perspective’ into the textual world. For the reader who has a limited 

understanding of the text, establishing a deep and intimate relationship with a character 

in the text  –  in the form of an I and thou relationship  –  is the best way to know the 

text.55 When the reader has a certain relationship with a character in the text (e.g. Jesus), 

that character functions as the implied reader who offers the real reader the best guidance 

                                            
54 Wolfgang Iser views this factor as an act of filling gaps in the text. In this way, the text is revealed to 

the reader. I believe that the meaning of the text is not filled by the reader’s situation, but because filling 

gaps is basically an ongoing process. See Iser, The Art of Reading.  
55 Although Martin Buber’s concept of “alterity” is not a topic that I deal with here, the idea is a very 

important vantage point in understanding the text. The implied reader as “you” in this relationship gives 

us the sense that the real reader as “I” is no longer the centre of the world. See Buber, I and Thou (New 

York: T&T Clark, 2010). 
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and care in shaping the meaning of the text.56 By reading the text, the real reader uses a 

character in the text to enter into the textual world. In a deeper sense, he/she needs to 

establish a relationship with the persona in the text to experience the textual world in a 

more reliable and dynamic way. From the real reader’s point of view, he/she selects a 

certain character and adopts a character’s perspective to overcome their limited 

knowledge in the text. It is as if the real reader meets and experiences “a person”. This is 

the idea of the implied reader. The implied reader here can not only provide a better 

interpretive frame to deepen the textual world, but can also invite the real reader into a 

relationship. This explanation indicates that Jesus is not just a character who is told by 

the text or the author, but is also “a reader” who responds to his own subtext in the text, 

and shares his view with other readers (us) who need guidance in reading the text.  

 

Jesus as the implied reader helps the real reader discover, organize and shape the textual 

world from the internal view within the text, rather than from the external view outside 

the text. It is as if we know more about things in a particular place when we know 

someone who is in that place. We as the real readers can not only read the text, but also 

re-read it through the insights of the implied reader, because the relationship is an ongoing 

process. Jesus as the implied reader also epitomises the “ideal” image of a reader, and 

offers us a certain set of reading frames to apply his reading frame into the real world.  

 

Whereas the sense of “author” for the text forces us to look towards the past, the idea of 

the implied reader takes the past story of the text into our everyday life which is happening 

right now. Here, Jesus as the implied reader prepares a space for the real reader who, as a 

result, can step into the textual world through the relationship between them, because 

                                            
56 Ibid. vi. In applying Buber’s thought to the idea of the implied reader one sees that when the real reader 

as “I” engages in a relationship with the implied reader “You”, the world of this relationship is not 

reduced to “I”’s world. 
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reading is an interaction with the implied reader rather than the construction of past 

history.   

       

Another important understanding of the role of Jesus as the implied reader is that he reads 

the subtext (which lies behind the text) with his own logic and imagery forms. In other 

words, the implied reader deals with what we cannot read – the subtext (Jesus’ selection 

of the O.T. reference). We as the real reader have no option but to choose this subtext. It 

is determined. This means that the reading act is subject to the role of the implied reader 

who reads his subtext into the text. Once the real reader has a relationship with the implied 

reader (Jesus), the reader’s reading act is no longer controlled by his/her own pre-

understanding. The reader cannot freely (or directly) interpret the text, mainly because of 

the subtext behind the text that the implied reader uses. Thus, the reader’s response to the 

text is not dependent on his/her own individual association with the text itself.  

 

The text is distant from the reader’s situation in time and space and vice versa. Not only 

that, but it is also unknown to the reader until a certain relationship with the text is 

established. As Umberto Eco points out, the nature of reading is relational and cooperative 

between the reader and the text in a larger picture. 57  Reading is about relationship. 

However, we are limited in the relationship we can have with a text, because the subtext 

of the implied reader lies behind the text. Thus reading the text establishes a relationship 

with the implied reader (who reads the subtext) rather than the text itself (which contains 

the subtexts). In the Sabbath narrative, Jesus’ argument against his opponents is crucially 

related to his understanding of the Sabbath that lies behind the text. It is obvious that the 

Sabbath narrative would be unable to provide any sense of meaning without the role of 

                                            
57 See U. Eco, “The Theory of Signs and the Role of the Reader”, The Bulletin of the Midwest Modern 

Language Association (Spring 1981): 35-45. Also, The Role of the Reader: Explorations in the Semiotics 

of Texts (London: Hutchinson & Co., 1981). 
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Jesus who initiates a particular perspective on the O.T. reference (subtext). If the subtext 

cannot be read by the real reader, the text has no meaning. (Logically speaking, if the real 

reader is not able to read the text because of the subtext, the text is just a book on a shelf). 

Thus the implied reader not only plays a significant role as a reader persona in the text, 

but also makes the reading process possible. This is a crucial presupposition for this thesis. 

 

Just like other textual materials (e.g. a novel, a movie), the Sabbath narrative is mediated 

by the voices of the characters (even by the tone of voice), the style of presentation, the 

angles, the visual and literary effects, the logic and the images. This means that the 

Sabbath narrative is revealed by the things which Jesus emphasizes.58 For example, Jesus 

in the Sabbath narrative can be regarded as a law-breaker from the viewpoint of his 

opponents. Jesus’ argument may cause us to feel anxiety and fear (rather than being a 

solution for protecting his disciples), if he is limited to the role of a character in the text. 

However, Jesus’ argument is not a part of the textual meaning that his character plays. 

His role here functions as a reader who deeply reads his text (subtext). Thus his focused 

argument is a frame that the real reader follows in reading the text. Through the 

relationship with Jesus, the real reader shapes and reshapes a better picture of the text. 

Here the text is not merely written content which is delivered from the author to the 

reader,59 but is also a place into which the implied reader invites us (the real reader) to 

share the important matters of our lives. From this understanding, the spectrum of the 

Sabbath narrative is more complicated than the storyline.  

 

Alan Palmer points out that the text is “a presentation” of the lives of the characters “who 

                                            
58 J. Culler, The Pursuit of Signs: Semiotics, Literature, Deconstruction (Ithaca: Cornell University Press, 

1981), 169-87. His point is that before the narrative is constructed, there is no narrative.  
59 This is a model typical of Jakobson: [addresser – message/code/contents – addressee]. See R. Jakobson, 

“Linguistics and Poetics”, in Style in Language, Sebeok, T., (ed.) (Cambridge: MIT Press, 1960), 350-

377. 
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inhabit the story world”.60 In a fictional narrative, Palmer posits that the reader enters the 

narrative world, not with his/her own individual feelings, but by using the interpretive 

processes in order to “follow the workings of character’s minds”.61 Significantly, we can 

see that, in the Sabbath narrative, the real reader engages in the narrative world through 

Jesus’ role. Interestingly Palmer concludes that the reader will lose the point of the 

narrative if he or she is not able to “follow the working of the character’s mind”.62 If his 

point is applied here, the text is mediated by the relationship between the real reader and 

the implied reader. Hence, radically speaking, the real reader is somehow controlled by 

Jesus (the implied reader). Jesus carries out the heuristic work for the real reader in the 

text, and the reader follows Jesus’ reading frame when he/she approaches the text.  

 

In following Jesus’ frame, the real reader is confronted by other characters (Jesus’ 

opponents) who use a different subtext from that of the implied reader (Jesus). This aspect 

leads the real reader into a complicated situation where he/she is exposed to the challenge 

of a widely accepted and recognized perspective which may cause conflict in the real 

reader. The issue is that the tradition (subtext) of Jesus’ opponents is based on a widely 

accepted practice of the Sabbath law which is believed to be about “right” rather than 

“wrong”. By this view, Jesus’ argument based on his subtext (O.T. reference) should be 

strong and powerful enough to compete against the rival view. This aspect highlights the 

complex layers of the text (e.g. the different O.T. traditions of Jesus and his opponents).  

 

As the new meaning of the Sabbath is offered, the real reader faces a conflict situation. 

Interestingly the real reader, who participates in the textual world through the role of the 

                                            
60 A. Palmer, “Universal Mind” Semiotica 165, no.1 (4. 2007): 205. 
61 Ibid. 212. 
62 Ibid, 213. He calls it a “continuing conscious frame”. In this frame, the reader expresses emotions to 

connect with the narrative world.  
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implied reader, has a chance to be liberated from the traditional view on the Sabbath. In 

other words, as the real reader seeks a more relevant meaning of the Sabbath for his/her 

life situation, he/she understands that Jesus argues and reforms the meaning of the 

Sabbath against the old, worn-out understandings. As a result, the real reader becomes 

excited in reading the text. Why then does the real reader choose to embrace Jesus’ 

perspective rather than that of his opponents? Using Chatman’s term, a certain reading 

frame of Jesus is the “kernel” which is necessary for the text to be understood and read 

by the real reader.63 The text here is not only a chain of events which simply tells a certain 

story line, but it is also a potential life-situation through which we (the real readers) can 

experience thrill and suspense, joy and sadness, irony and tragedy.64 Even the sense of 

conflict here makes the real reader connect him/herself to the implied reader in the text. 

It also urges him/her to recognize parallels between the real reader’s side and the side in 

opposition to him/her. In other words, the textual world is not a matter of what is wrong 

and what is right, but a matter of seeking a winning point against opponents – (thus 

opponents are not considered to be historical persons). In this sense, the real reader has 

an opportunity to change his/her existing perspective with the help of the implied reader 

(Jesus). The Sabbath narrative eventually demonstrates this feature. Here Jesus as the 

implied reader brings about a crucial moment for the real reader to cross over from the 

previous understanding. For example in v.23 , 

 

  On the Sabbath day, in the grain field, the disciples began to pluck the ears  of grain. 

                                            
63 Chatman distinguishes the terms “kernels” from “satellites”. Satellites are not necessary factors for the 

narrative. Although these are ignored by the reader and removed from the narrative, the narrative will still 

be understood as the narrative that it is. S. Chatman, Story and Discourse: Narrative Structure in Fiction 

and Film (Ithaca: Cornell University Press, 1978), 53-6. Also see K. Besbes, Rehabilitating Literary 

Theory: A Practical Guide for the Critical and Semiotic Analysis of Poetry and Drama (Boca Raton: 

Brown Walker Press, 2011), 170. 
64 As Chatman points out, the text has a hierarchical structure which leads readers to the whole idea of the 

text. Jesus’ frame (perspective) gives us a crucial sense through which to experience the text. Chatman, 

Story and Discourse, 53-4.   
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In this instance, a concept of the Sabbath is presupposed to judge the action of the 

disciples. We do not have the power to defend their actions from a new understanding of 

the Sabbath. The given event does not shift the existing understanding of the Sabbath into 

a higher register of the subtext until the role of the implied reader appears. 

 

On the Sabbath day, Jesus was going through the grain field, and his disciples began to 

pluck the ears of grain. 

 

The addition of that one simple phrase, “Jesus was going through” does offer us a different 

understanding of the narrative. His different perspective is introduced by the phrase 

“going through;” it is not just a phrase but also implies his existence and his action. It 

functions as a key to understanding the nature of the implied reader which preludes his 

innovative idea. At the same time, we experience that Jesus justifies his disciples’ action 

with his new perspective on O.T. tradition and shapes a different concept of the Sabbath. 

As the relationship between the real and the implied readers (Jesus) is established, a sense 

of confidence and the power to replace the traditional view is communicated. The role of 

Jesus in the phrase “going through” creates a new dynamic in which all the events of the 

narrative accompany us in a new direction of the reading process and lead us to a sense 

of conflict between the old and the new. The conventional response to this phrase may be 

negative which can be attributed to the reader’s shocked state – “Jesus is in trouble”. At 

the same time, it may trigger something new and different in the understanding of the 

interface between the Sabbath issue and life. Jesus’ role in the Sabbath narrative 

inevitably causes serious conflict because he selects his own subtext against the widely 

accepted view on the Sabbath, and his perspective clashes with the traditional reading in 

the narrative. The reader can turn the conflict into a real life situation which he/she can 
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experience. In this sense, the narrative contains the power “to bring a (narrative) world to 

life”65 and Jesus as the implied reader becomes the “kernel” of the narrative in which we 

as the reader can experience the text. 

 

In considering the nature of text, even the role of the reader is very important. The text as 

a story is interwoven with different layers of story  –  the story of different characters, the 

story of authors and readers, the story of past events, and soon. The text as a product of 

community displays a certain textual world which is shared along with other texts.66 This 

idea indicates that a certain text is not alienated from other texts, but is fundamentally 

related to them, as they share common ground and similarities.67 Thus, reading the text is 

experiencing not only the textual world, but also the world to which the text belongs and 

the world which both the real and implied readers explore. In that sense, reading a text is 

reading other different stories and engaging in the textual world actively. The idea of the 

reader is crucial in this dynamic because the reader is a subject who “reads” and an agent 

who “participates in” the world of the narrative. Without the reader, the text does not have 

any meaning, and a whole world of stories is not told. Thus, identifying the nature of the 

reader is an important step in investigating the “reading act”.  

 

The real reader reads the text and experiences the textual world. The implied reader exists 

in the text and carries out the meaning process for the real reader. The reading act means 

that a relationship between the real and the implied reader is established. Here, we need 

to be aware that reading a biblical text is somehow different from reading other forms of 

                                            
65 M. Ryan, Narrative as Virtual Reality: Immersion and Interactivity in Literature and Electronic Media 

(Baltimore: Johns Hopkins University Press, 2001), 111.  
66 For the idea of intertextuality, see M. Worton, & J. Still, Intertextuality: Theories and Practices 

(Manchester: Manchester University Press, 1990).  
67 J. Kristeva, The Kristeva Reader, Moi, T., (ed.) (New York: Columbia University Press, 1986), 37. 
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text, especially in the Christian context.68 In reading the biblical text, these real readers 

try to discover the sense of God’s wisdom out of the text. In other words, they attempt to 

seek meanings which lie beneath the surface of the text.69 They might brush away the 

surface wordings in order to deepen a substantial and divine understanding of it.70 Jesus 

in this understanding can be regarded as a meta-structure of the text which controls the 

whole textual world.  

 

In focusing on the genre of sacred literature, this thesis attempts to emphasis the 

persuasive aspect of the biblical text in order to explain the role of Jesus as the implied 

reader.71 For this persuasive aspect of the text, the reading act is not dealing with just two 

different structures of the text – the surface of text and subtext. Reading also makes it 

possible for the reader to engage in the textual world and to apply its reading to the real 

reader’s lived context.72 As Jesus as the implied reader reads his subtext, the real reader 

is also led to engage in the reading process through the role of Jesus. Thus his/her 

relationship with Jesus can be an opportunity to shape a world view, or to learn something 

new for the real reader’s own life.   

 

Here we need also to consider a limitation which may be raised as a weakness of this 

approach. The reader-centred approach basically attempts to explain how the text is 

                                            
68 L. McDonald, Formation of the Bible: The Story of the Church’s Canon: Story of the Church’s Canon 

(Peabody: Hendrickson Pub., 2012), 18. 
69 Callaway states that “the Bible is the result of layer upon layer of these resignified traditions and 

stories” (142). See M. Callaway, “Canonical Criticism”, in An Introduction to Biblical Criticism and 

Their Application: To Each Its Own Meaning, McKenzie, S., & Hayes, S., (eds.) (Louisville: John Knox 

Press, 1999), 142-155.  
70 In a broader sense, it is an approach of structuralism which focuses on the meta-structure or meta-

language behind the text. This doesn’t mean that the role of the implied reader fits into the idea of 

structuralism. But we have to acknowledge that Postmodern theories have been influenced by the 

explorations of structuralism.     
71 V. Robbins, “From Heidelberg to Heidelberg: Rhetorical Interpretation of the Bible at the Seven 

“Pepperdine” Conferences from 1992-2002”, in Rhetoric, Ethic, and Moral Persuasion in Biblical 

Discourse, Olbricht, T., & Eriksson, A., (eds.) (New York: T&T Clark, 2005), 369. 
72 Ibid., 374-5. 
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understood through probable responses of the reader. Although the term “response” looks 

very subjective, certain predictable responses to the text can be anticipated. A particular 

group of readers (e.g. Christian readers) share a certain reading frame and allow each 

other to have the same shared response.73 The reader not only reads the text, but also uses 

the shared point of view. In this sense, the idea of the implied reader is close to the concept 

of a reading community which might control an individual reader’s response. It sounds 

as though, when reading is guided by a reading community, an individual real reader 

simply follows what others do. In view of the nature of the text, this thesis wishes to 

overcome this idea of the limitation of a reading community, and to suggest that the 

implied reader persuades the real reader to engage through the reading act.74 In reading 

situations, readers are limited by the question of how we can possibly read a text which 

was physically recorded in a different time and place. Within this reality, the real reader 

is not confident in his/her reading process, because of his/her limitation of existing outside 

the boundary of the text. Thus developing a relationship with the implied reader makes it 

possible to have access to the deep structure of the text through the implied reader’s role 

in the text. By its nature, the relationship between the real and the implied reader is neither 

mechanical nor rigid, but very dynamic and personal, as it demonstrates clearly the 

purpose of reading.75  Thus the real reader can trust and experience the implied reader in 

the text, rather than the implied reader outside the text. As we read the text, we also read 

the efforts of the implied reader in the text who persuades us to believe, think, feel and 

                                            
73 Some prominent scholars point out this aspect. For example, J. Culler, Structuralist Poetics: 

Structuralism, Linguistics and the Study of Literature (Ithaca: Cornell University Press, 1975), S. Fish, Is 

There a Text in The Class?: The Authority of Interpretative Communities (Cambridge, London: Harvard 

University Press, 1980), W. Iser, The Art of Reading: A Theory of Aesthetic Response (Baltimore: Johns 

Hopkins University Press, 1978). 
74 Beach argues that responding is not about a reader’s cognitive process which is imposed by the 

community, but it is achieved by a certain object of the community – for example, not just a classroom 

but the curriculum of the classroom, not just a political party, but the election campaign of the party, not 

just church, but the mission of the church, etc. R. Beach, “Critical Issues: Reading and Responding to 

Literature at the Level of Activity” Journal of Literary Research 32, no.2 (2000): 237-51. 
75 Ibid. 
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follow. The benefit of this idea of the implied reader in the text is that reading not only 

deals with the issue of the text and its suggested meanings, but it also enhances the 

personal intimate relationship between the real and the implied reader. This remarkable 

relationship with the implied reader makes it possible for the real reader to overcome the 

distance of time and place in the text. In this way, the real reader can build up an ongoing 

relationship with the implied reader to renew his/her previous understanding and to 

discipline his/her activity of reading. This relationship links the textual world of the 

implied reader and the real world of the real reader to illuminate a deeper awareness of 

real life issues. Thus it is very personal.76  

 

The implied reader is a communicative counterpart who helps the real reader to be 

involved in the ongoing project of how readers can read the text rather than what they can 

read. The role of the implied reader proves that the meanings of a text are not given by 

the author, but that “the paying of a certain kind of attention results in” the meanings of 

the text.77 Under this understanding, Jesus as the implied reader guides real readers to 

focus on his perspective on the theme of the text.  

 

 

1.5 The relationship between the real reader and the implied reader   

 

According to reader-response theory, the text is not a finished product. The text is finished 

by the reader. Thus the text requires a reader’s reading act in order to be a “completed” 

                                            
76 It is very interesting to see how text in the cyber-world functions to establish a personal relationship. 

Although face-to-face conversation is not offered, two different entities create the relationship. See M. 

Park, & K. Floyd, “Cyber Relationships” in Understanding Research in Personal relationships: A Text 

with Readings Dragon, W., & Duck, S., (eds.) (London: Sage Pub., 2005), Chapter 13 (265-285). 
77 Fish. Is There A Text in This Class?, 326. 
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text.78 Under this understanding, the text enters into an organic process which sets up a 

relationship between the real and the implied reader. As Rosenblatt explains, the 

processed text, a text read by a reader, is a “by-product of the reader’s reading 

experience”.79 A certain understanding of the text is possible when a reader engages in 

the reading process. In this sense, the reader’s response to a text does not describe the text 

itself, but re-organizes the text to tell his/her story about the text.80 This idea offers us a 

grounding to elaborate the structure of the relationship between the real and the implied 

reader. Although the reader-response theorists do not distinguish between the real and the 

implied reader, the relational aspect between these two entities strengthens one of the 

beneficial concepts of the reader-response approach: the reader’s role in shaping the 

potential meanings of a text apart from the reader’s individual and subjective interests.81 

 

If the text is related to the (real) reader’s world, he/she is an active participant who makes 

the text possible. What is problematic in this understanding is that the (real) reader is 

limited from getting into the textual world, mainly because he/she lives in a different time 

and place. For this reason the (real) reader, who exists outside the text, cannot directly 

have access to the subtext which lies behind the text. That is why a relationship between 

the real and the implied reader is crucial. The following diagram provides a visual 

structure of this relationship between the real reader and the implied reader.  

 

 

                                            
78 According to Rosenblatt, the reader is an entity which completes the transaction of reading when the 

reader brings his/her experience into the text. See M. Rosenblatt, The Reader, the Text, the Poem: The 

Transactional Theory of the Literary Work (Carbondale: Southern Illinois University Press, 1978). 
79 Ibid., 14. So, for him, the text does not have a single meaning, rather the meaning needs to be created 

by the reader’s relationship with the text (141).    
80 J. Culler, On Deconstruction and Criticism after Structuralism (Ithaca: Cornell University Press, 1982), 

35. 
81 For example, Rosenblatt talks about an individual reader but his point is to enhance the nature of a 

common reader (not an expert) who has a relationship with the text. 
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                                                               Old Testament (subtext 

                                                              The implied reader (Jesus) 

                                                   Text (Sabbath narrative)     

 

                                                                    The real reader 

 

This structure shows that the text exists within the relational bonds between the real and 

the implied reader, and the implied reader and the selected Old Testament reference. Since 

the real reader has a relationship with the implied reader, the real reader has access to the 

subtext through the implied reader. In other words, the real reader responds to what 

appears to be the implied reader’s perspective which leads the real reader to a certain 

meaning of the Sabbath. Here the real reader is dependent on the role of the implied reader, 

but his/her job is not just to decode what the implied reader says in the text. Rather the 

real reader actively engages in an (ongoing) relationship with the implied reader and tries 

to shape his/her own response in line with the shared meaning of the Sabbath.  

 

What if we said that the real reader responds to the text, instead of the implied reader? 

Whereas both the response to “the text” and the response to “the implied reader in the 

text” have similar trajectories in literature theory, this thesis suggests a different aspect. 

Response only to the “text” (not the implied reader) maximizes opportunities for the 

reader to generate his/her own emotions and feelings, and to justify his/her biased view 

towards the text.82 However, response to the implied reader focuses on the communicative 

                                            
82 For example, D. Bleich, Subjective Criticism. Although he talks about the development of literary 

interpretation in a collaborative way, it seems to me that “I” is the centre-point for making meaning. See 

also M. Rosenblatt, The Reader, the Text, the Poem. His theory also focuses on the reader as the centre 
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nature of the reading process. In this way, the real reader’s assumptions and prejudices 

can be challenged and changed through an ongoing relationship with the implied reader.  

 

From the real reader’s point of view, the structure of the response to the implied reader is 

also a safeguard to overcome the very subjective realm of “the reader”, as the reader has 

a tendency to project his/her own biased understandings during his/her reading act. Thus, 

“reading” the text under this structure is not just so that he/she can express his/her own 

response, but also so that he/she can enter into the text through the role of the implied 

reader. Entering into the text means that reading gives the real reader opportunities to 

experience the textual world and to apply it to his/her real life situation beyond the textual 

boundary.  

 

In a broad picture of the reading act, the real reader as an individual is deeply connected 

to other real readers who are connected to the implied reader. In some sense, the implied 

reader is a channel which can bridge gap between different individual real readers. As a 

result, the role of the implied reader helps real readers shape a common understanding, 

and also makes it possible for him/her to share with other real readers who seek the 

meaning beneath the surface of the text. In this way, Iser’s understanding of the implied 

reader can be accommodated here. 83  Although it is not a purpose of this thesis to 

investigate the nature of a reading community or their insight in the reading of the text, 

the idea of the implied reader is related to the grounding of the interpretative community 

idea.    

                                            
point.   
83 He discussed the significance of the reader’s role in his literary theory. His idea of “the implied reader” 

is deeply related to the “insight” of the reading process (xiv). According to him, the implied reader is a 

kind of expected potential meaning among individual readers. His idea is not obviously related to the 

personal relationships among readers, but his argument on the role of the reader is focused on the more 

objective aspect of the reader. This reasonably objective aspect in the text gives us the idea of the implied 

reader. See Iser, The Implied Reader.  
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The idea of the reading community has also been dealt with by biblical scholars. 

According to form criticism, the different genre, tradition and form of the Gospel text 

have been understood as an activity of the Christian community, which needed to 

facilitate the mission of the church or to justify its belief system over societies’ 

criticisms.84  The concept of form here is related to the faith community’s use of the 

historical root (tradition). Although its approach pursues the historical-grammatical 

method, it also proves that the historical meaning of the text can only be constructed with 

difficulty because of the different time and place of the faith community using the 

(historical) tradition for their own purposes apart from the original settings. Ironically 

form criticism has created skepticism over the historical meaning of the text. Rather its 

approach highlights the role of the faith community that read and used particular forms 

of the tradition for their own sake. Here the biblical text (gospels) is about the reading 

community which produced the meaning of the tradition. As Jesus in this sense was 

portrayed as the subject of the community’s faith, it is evident that Jesus played a role 

which led to (or represented) a certain frame of understanding on behalf of the faith 

community. Jesus in this understanding reflected the sense of how the faith community 

read the original tradition.85 This criticism has a different focus from the reader-response 

method, but its premise has the same grounding –  the biblical text is not (purely) 

historical. More importantly form criticism raises the question – does the narrative of the 

                                            
84 See for a good introductory resource, E. McKnight, What is Form Criticism? (Eugene: Fortress Pub, 

1985), and for the argument for a more contextual and correlational aspect in form criticism, see M. Buss, 

Biblical Form Criticism in its Context (Sheffield: Sheffield Academic Press, 1999). 
85 For example, Dodd argues that the gospel of Mark is based on the kerygma that the early Christians 

used as the message of Jesus. C. Dodd, New Testament Studies (Manchester: Manchester University 

Press, 1953), 1-11. Bultmann like other German scholars distinguishes the history from the faith of the 

early Christians. See R. Bultmann, History of the Synoptic Tradition (San Francisco: Harper, 1976). And 

his famous article, “On the Problem of Demythologizing” in New Testament and Mythology and Other 

Basic Writings, Ogden, S. M., (ed.) (Minneapolis: Fortress Press, 1984), 95-130. Regardless of the effort 

of extracting the historical facts from the text, this criticism presupposes that there are three main entities 

in the reading act – oral tradition (Jesus’ historical sayings), historical communities of the text (like the 

implied reader), and the interpreters (the real readers who attempt to recover the historical meanings). 



 

 

36 

 

Gospel really tell us about historical fact? This question continually echoes a mass of 

skepticism in response to the historical investigation of who Jesus was, and what Jesus 

said and did. The scientific analysis of form criticism has ironically opened up an 

awareness of the need for the reader’s role and the function of the text.  

  

The different approaches to the text demonstrate the different questions about the process 

of making meaning from the text and the reader’s role in doing this. The author-oriented 

historical approach raises questions like – ‘what is the author’s intention with regard to 

potential readers?’ or ‘what is the intended meaning of the text for the readers?’ The 

reader-oriented approach has different questions – ‘how can the reader’s reading 

contribute to the whole idea of the text?’ or ‘in what way (or why) does the reader’s 

response draw a certain picture of the text?” As Bleich points out, the objective text is 

“changed by the act of observation”.86 The key factor is obviously the role of the reader. 

In line with this, the question of ‘how it is told (by the reader)’ rather than of ‘what is told’ 

is more beneficial.87 The shift to the question of the reader’s response not only identifies 

the reader’s vivid reading experience, but also gains the potential meaning for the reader’s 

living situation.  

 

This view leads us to theorize that the reading act is (reading) experience, and to focus on 

the reader’s motivation as requiring a commitment toward a particular relationship with 

the text (in this thesis, the implied reader in the text). Thus, the reading act is not a passive 

act of receiving the information given by the author in the text, but an active response 

                                            
86 Bleich, Subjective Criticism, 17.  
87 A distinction is made between the historical events written in the text and the aesthetic effect/structure 

embedded in the text in order to focus on the different nature of the text. The former explores the 

historical development in the text, while the latter articulates the linguistic and literary effects from the 

text. For this distinction, different scholars use different terms: history and discourse (Foucault/Derrida), 

time and narrative (Ricoeur), surface and deep structure (Chomsky), oral and written narrative (cultural 

perspective), etc.      
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toward the other (in a form of I and thou)  –  the implied reader in the text. In this sense, 

the text is not the objectively written material, but the living space where the implied 

reader resides and into which the real reader is invited.88  From this innovative view, 

argument is that the meaning of the text is not simply to know the author’s intention, but 

to describe the process of reading which appears in the relationship between the real and 

the implied reader.89  

 

According to this perspective, Jesus as the implied reader in the text provides the reading 

frame for the real reader. Jesus explores the Old Testament tradition to set up a particular 

perspective. When Jesus refers to a particular part of the Old Testament (which is called 

the subtext here) and develops a certain reading frame, he prepares the way that the real 

reader can reach the “horizon” of the text.90  In children’s reading situations, children 

experience “reading-text” through parents or teachers who are sitting and reading the text 

for them. They are able to make sense of the connection with the text when they actually 

engage in a relationship with the parents or teachers. In this sense, understanding the text 

comes from the role of the parents. According to this metaphor, we read the implied 

reader’s work in the text. Jesus plays the role of a parent when a parent who reads the text 

expresses their views to lead their children into a particular understanding. In this 

metaphor, the text does not have any meaning, until the real reader works with the implied 

reader.  

 

                                            
88 In a similar way, Iser says “the material (language) is neither there for its own sake nor does it represent 

itself, instead it functions as a carrier for something else”. W. Iser, How To Do Theory (Oxford: 

Blackwell, 2006), 16. 
89 J. Kirwan, Literature, Rhetoric, Metaphysics (Routledge: NY, 1990), 71. ‘If there was literally “nothing 

beyond the text”, then there would be no text.’ 
90 See H. Gadamer, Truth and Method (London: Continuum, 1975, reprinted 2006). Gadamer says 

“reading with understanding is always a kind of reproduction” (153). In other words, the text 

ontologically exists to functions as a being which is reached and read by the reader (154). For him, the 

text is a world which is removed from the original world to be a different world for the reader (154-5).  
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Thus, this thesis is not focused on the Sabbath narrative as a script with information about 

the author and the historical situation, but it is focused on the nature of the interactive 

relationship between the real and implied reader, and the implied reader and his subtext 

(his selected O.T. reference). The implied reader here is an agent who carries a particular 

reading frame into the text, and also communicates with the real reader who participates 

in the text through the communication. The benefit of this structure is that the real reader 

who lives in the twenty-first century still corresponds with the implied reader in the text. 

This correspondence allows the past events in the text to become a living experience for 

the real reader.  

 

1.6. The subtext (Jesus’ selection of O.T. references for his argument)  

 

One text is related to other texts. Kristeva explains this with the term “intertextuality”.91 

This means that one particular text is not independent of other texts, but there is a 

relational aspect among texts. To find the meaning of the text is to know about those 

relationships. This idea indicates that meaning is something which exists between the text 

and all other related texts. As the idea of “intertextuality” is originated in the sign theory 

of Saussure,92 the textual relationship needs to be viewed by Saussure’s perspective. For 

Saussure the notion of sign theory was to explain that all meaning is non-referential. In 

other words, meaning is not something that describes an object in the world, but has a 

sense of the function that links sound and concept. For example, the sound of the word 

“tree” doesn’t refer to the object “tree” in the physical world, but is related to a concept 

of “tree” which can refer to all kinds of trees. From this understanding, the idea of 

                                            
91 Kristeva uses this term in an article on Bakhtin. See J. Kristeva, The Kristeva Reader, 37. For useful 

discussion on this topic, see A. Haberer, “Intertextuality in Theory and Practice” Literatura 49, no.5 

(2007): 54-67, and G. Allen, Intertextuality (Routledge: London, 2000). 
92 Allen, Intertextuality, 8. 
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intertextuality implies that a particular text is a human communication toward “a 

collective contract which one must accept in its entirety”.93 If so, all texts have a kind of 

deep structure, at a level “below”, “beyond” or “behind” the surface, which is linked to 

that we feel about human life more than written words. This deeper sense behind the 

surface of the text may satisfy the reader’s anticipation when he/she reads it. For example, 

in fairytales, evil is punished and good rewarded. This is true for a particular textual genre 

which displays a common understanding of that genre, pointing to a network among 

texts.94  The reader’s anticipation indicates a deep sense beyond the text. In detail, an 

author may select his/her own words, but he/she cannot change such a deep system. The 

famous work of Levi-Strauss explains with traditional stories, because they have a deep 

sense (core structure), the meaning exists away from the surface of the text.95 According 

to him, even the barbarian grotesque nature of some stories reflects a “rational” structure 

which is embedded in human cultures. 96  Although this thesis disagrees with his 

generalization of core structure, his understanding of it gives us a clue that text includes 

by its nature inter-action between the surface (of the text) and the subtext. Such a point 

stresses that the text is no longer the product of the author’s original work, no longer the 

container of original meanings, but is a space in which the reader can participate. This 

idea can raise many interesting questions. Why does the subtext (e.g. theme/plot/historical 

background) play a role as the driving force for the whole story? How does a certain 

perspective behind/in the text lead us to a certain point of the whole story even when we 

sometimes are challenged by such a radical view? In Kantian terms, the subtext that the 

                                            
93 R. Barthes, Element of Semiology (New York: Hill and Wang, 1967), 14. Barthes talks about langue here 

as a communication tool but its use can be extended to include the idea of text as he uses it to describe a 

meta system of communication which can include the idea of text. 
94 Tudor says that genre means “what we collectively believe it to be”. Quoted from D. Chandler, An 

Introduction to Genre Theory, 
http://www.aber.ac.uk/media/Documents/intgenre/chandler_genre_theory.pdf . 3. 
95 C. Levi-Strauss, Savage Mind (London: Weidenfeld & Nicolson, 1966). Things we observe come from 

the need of people. So there is something used behind things (2). 
96 Ibid., For him, even magic and science have the same kind of mental operations. (13). 
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implied reader selects can be considered to be an “aesthetic judgment” which presents a 

certain perspective into the text, rather than presenting the whole picture of the text.97 As 

the implied reader elaborates his subtext and shapes a certain frame on the subtext, the 

text that the real reader reads is understood within the boundary of the subtext.98 In this 

sense, the text is not in/of the world of the real author, but is the shaped or visualized 

world of the real reader when he/she has access to the subtext. With his role of the implied 

reader, Jesus’ subtext (the selection of O.T. references) helps to induce the real reader to 

have a similar experience to what Jesus’ disciples have in the text.  

 

In terms of the legal sense of the Sabbath, breaking the Sabbath rule cannot be acceptable. 

It is a clear theme at the surface level – the Sabbath as law. But the deep sense behind the 

text shifts our focus from the Sabbath as rule to a different theme, the Sabbath as God’s 

care, which is dealt with by the implied reader. Jesus chooses a particular subtext (the O.T. 

references) for his argument. The subtext also is a driving force to (re)shape the new 

theme of the Sabbath narrative. When Jesus’ argument gives way to the process of how 

the text is read, the subtext is essential because he develops his argument from the subtext 

(O.T. references). Then Jesus directs us to look towards a different theme of the text (from 

the Sabbath as rule to the Sabbath as God’s care) and deepen our knowledge of the text 

with his subtext. The subtext is invisible if we do not posit the role of the implied reader. 

This does not mean that the subtext is simply an arrangement to justify the role of the 

implied reader. Rather, in the text, the subtext arises as Jesus’ argument over the Sabbath 

issue when he engages in conversation with his opponents. Jesus as the implied reader 

                                            
97 I. Kant, Critique of Judgement, trans. Werner Pluhar (Hackett: Indianapolis, 1987), 75. He says, “An 

aesthetic judgement is unique in kind and provides absolutely no cognition (not even a confused one) of 

the object; only a logical judgement does that. An aesthetic judgement instead refers to the presentation 

by which an object is given, solely to the subject; it brings to our notice no characteristic of the object, but 

only the purposive form in the presentational powers are determined in their engagement with the 

objects”.  
98 Gadamer, Truth and Method, 77.  
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(who is in the text) chooses the subtext (O.T. references) and shapes his argument (from 

the subtext) in order to turn the real readers to a more relevant understanding of the 

Sabbath for their real lives. 

 

Given the situation of Jesus’ argument, it makes sense to have shifted the focus of the text 

from the surface, to the subtext. But the danger of this format is that it may lead to a 

dualistic world in the text – surface and subtext. It may also reduce the broader literal 

sense of the text to a narrow round of analysis. As a result, the role of the implied reader 

and his argument may be considered to be a way of splitting the text into readings of 

supporters and readings of opponents upon the issue (the Sabbath). However, this 

dualistic format can enable the real reader to be equipped with a more critical way of 

reading.  

 

Reading as a process of interpretation is generally the domain of ‘professional scholars’. 

The lay (real) reader may be accused of lacking the discipline of study. In this situation, 

the subtext behind the text helps the real reader build up knowledge of the text and engage 

in deep reading of the text through the role of the implied reader. The idea of the subtext 

behind the text is not a way that we can separate the text into the surface and the subtext, 

but is a more practical way that the real reader develops his/her response to the text. The 

subtext here displays the implied reader’s point of view, which offers us a kind of 

interpretive skill for helping to shape our response. With Jesus’ selection of the O.T. 

reference (subtext), the real reader has an opportunity to shape a new perspective on the 

Sabbath. The O.T. reference that the implied reader selects displays not only Jesus’ view, 

but also our potential attitude towards the Sabbath. This means that when the real reader 

engages in a relationship with Jesus, the subtext which is hidden behind the text is opened 

through Jesus’ new perspective. Without the subtext of the implied reader, breaking the 
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Sabbath rule cannot have any meaning away from the literal meaning of ‘breaking’. Such 

a radical shift, from observing the rule to accepting God’s care for the broken, is possible 

when the implied reader brings his subtext to the real reader. 

 

However, facing Jesus’ subtext is a real challenge which causes a tension when it does 

not fit into the widely accepted view on the Sabbath. Although we know the story of 

David eating the priest’s food that could justify the action of breaking the Sabbath rule, 

we could not avoid a sense of tension if the role of implied reader did not exit. For 

example, some strange flavor of ice cream (e.g. ice cream + chili sauce) could be 

introduced as a new food (subtext), but it does not mean that we would immediately try 

this ice cream. However, if we actually know someone who tried this ice cream, and hear 

that its taste is better than other ice creams, we might try the new flavor. In overcoming 

the gap between our existing appetite and the new flavor ice cream, the role of taster is 

important. By the same token, the distance between the real reader and Jesus’ subtext 

needs to be bridged by the role of the implied reader. As this gap requires a hermeneutic 

process, the implied reader helps the real reader reach the horizon of the subtext from the 

opposite side of the real reader’s horizon.99 As we, the real reader, encounter the horizon 

of the subtext, the implied reader shapes a certain frame (from his subtext) for us to 

understand and respond to the subtext. In this sense, the real reader is not directly able to 

decode the subtext, but reads the decoded world100 through the frame (or argument) of the 

implied reader.  

 

While the subtext is considered the source of the implied reader’s argument (the frame), 

                                            
99 Gadamer views the idea of prejudice as a necessary starting stage in the hermeneutic process but its 

stage needs to be fixed through confronting the horizon of tradition. See Truth and Method, 273ff. 
100 This means that the subtext is used for Jesus’ frame.  
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the implied reader’s frame can be regarded as “care” for the real reader.101 In the concept 

of “care” the role of the implied reader guides the real reader to enter into the textual 

world, since the text does not purport to be a point of view of the real author. As Jesus’ 

care makes the relationship between the implied and real reader possible, this relationship 

is an ongoing process of refinement and (re)constructing the textual world. In this sense, 

the text is far greater than merely a way of receiving information from the surface of the 

text. 

 

Since the real reader works with the implied reader in the text, the subtext needs to be 

framed by the implied reader. When the subtext is selected and understood by the implied 

reader, the frame is shaped. Then this frame of the implied reader has the logical and 

imaginative power to argue against a widely recognized view. Through the relationship 

with the implied reader, the real reader learns to apply it into his/her living. The frame (or 

argument) of the implied reader in the textual world not only demonstrates the angle of 

the implied reader’s view of the subtext, but also offers a new means for the real reader 

to experience a potential meaning for their real life situation. The subtext becomes visible 

when the implied reader shapes a certain frame from his subtext for the real reader.102 The 

frame (argument) is also visible when the implied reader engages in debate with his 

opponents who select different O.T. references for their argument. Whereas Jesus’ 

opponents with their certain frame argue against Jesus’s view of the Sabbath, Jesus, with 

his own argument (frame), challenges their view of the Sabbath. The Sabbath controversy 

between Jesus and the Pharisees is a typical example of this dynamic. This thesis calls the 

                                            
101 This is one of Heidegger’s important terminologies which explains how to shape the sense of Being. 

For him, the world of “out there” can be understood by care (my note; it is pretty close to the sense of 

efforts). See Heidegger, Being and Time (New York: University of New York, 1996), 197ff (183ff). In 

borrowing his thought for my research, the implied reader is a more fundamental being who demonstrates 

a way of understanding by pointing to the state of Being (for me, it is a subtext).  
102 Of course, Jesus’ frame is logically prior to the selection of the O.T., but from the real reader’s vantage 

point, the frame is revealed after the subtext.  
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argument that the implied reader employs to raise the issue against his opponents the 

“frame”. His argument will be used to map out how Jesus engages in debate against his 

opponents and how the real reader is allowed to be in the textual world through his role 

of the implied reader. The term “frame” indicates an appreciable transition from one 

particular angle to the other (from the old to the new).103 The point is that the real reader 

with the frame of Jesus is allowed to build up the knowledge that he/she is entering into 

a deep sense of the Sabbath by renewing his/her previous understanding. In the context 

of the Sabbath narrative, the real reader does not simply receive meaning from the text 

because different meanings are offered by two different parties – Jesus and his opponents. 

Thus the meaning is dependent upon a certain argument (the frame) behind the text. In 

other words, it requires a deep reading for the real reader to understand the subtext (the 

OT references), and then the real reader can deepen his/her understanding of the real 

world through the frame elaborated by the implied reader.104  

 

The text in this understanding is neither final nor objective. Rather it appears as tensional, 

controversial, ambiguous and imaginative. As Aristotle says “one thing we must either 

assert or deny, whatever it may be”.105 Thus the reader is led by the implied reader to 

construct the text using his particular frame. This means that the real reader, at the instant 

of reading the text, is caught up by one perspective in knowing the text.106 In this sense, 

the real reader is supposed to engage in the relationship with the implied reader. However, 

                                            
103 The term “frame” here is related to Thomas Kuhn’s idea of the perspective-shift. Thus the shift from 

the majority view on the Sabbath to the view of Jesus is underway through the real reader’s participation. 

But “frame” here is limited within a literary boundary which displays Jesus’ new perspective against the 

old view of his opponents.  
104 Gadamer sees the (meaningful real) world is not a concept of “world in itself” but the world we view 

and understand. See Gadamer, 444.   
105 Aristotle, Metaphysics, book 4, section 1011b.  
106 Ibid. I think his thought really represents the typical western logic (or mentality) – if one thing is true, 

the opposite is not true. Personally I don’t accept this thinking system, but the Sabbath narrative 

demonstrates this binary system, as it requires a choice. Here Jesus asks the real reader to move or change 

from not-good to good, not “in between”. This section of Aristotle’s Metaphysics explains this well.  



 

 

45 

 

Understanding the text is not accomplished by one single reading act, although the real 

reader may gain insight from the implied reader. In the Sabbath narrative, Jesus’ argument 

against his opponents urges the real reader to accept this point – (e.g. Mk 2:25; “have you 

read?”). Although we follow Jesus’ frame, two arguments between Jesus and his 

opponents cause the meaning to be delayed and undetermined. Even Jesus’ opponents 

challenge us to read the text again –  (e.g. Mk 3:4; “is it lawful?”). Thus, the real reader 

does not immediately get the full picture of the textual world and is required to do further 

readings as he/she is guided by the frame of Jesus. In line with this, reading the text with 

the frame of Jesus engages the reader in an ongoing process towards better understanding.   

 

 

“Have you never read what David did when he and his companions were hungry and in need?” 

(2:25)  

“Which is lawful on the Sabbath: to do good or to do evil, to save life or to kill?” (3:4)  

 

As the process continues, Jesus’ argument has a rhetorical (persuasive) aspect which 

appeals to the real reader. His argument also renews a sense of the “there-and-then” to 

make it relevant to a sense of the “here-and-now”. Thus Jesus draws a picture of the 

Sabbath not with a strict rule, but with a relevance to current living. Jesus’ subtext is 

framed to include the real reader’s different life situations. In some sense, Jesus destroys 

the distance between the present situation and the past tradition.107 Here the real reader is 

exposed not only to a different Sabbath tradition which is raised by Jesus, but also to 

possibilities of new understanding for his/her life. Jesus’ chosen subtext represents a new 

                                            
107 Gadamer, Truth and Method. He says “in fact the important thing is to recognize temporal distance as 

a positive and productive condition enabling understanding. It is not a yawning abyss, but is filled with 

the continuity of custom and tradition (my note; continuing action toward the text), in the light of which 

everything handed down presents itself to us.” (297).  
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perspective for a different way of observing the Sabbath. It makes a new boundary of the 

Sabbath which may embrace the real reader’s context. As a result, the meaning of the 

Sabbath is shared and extended.  

 

As the frame (new perspective) from Jesus’ subtext is connected with the reader’s 

experience, the image of the Sabbath is used as an expressive response to the living. Jesus’ 

command “Stretch out your hand” is one example that empowers the real reader to extend 

his/her existing boundary.108 It is far more than a physical healing. The new perspective 

enhances the reader’s life experience as well as his/her trust in God in relation to his/her 

given life.  

 

Once the O.T. references are selected, focused and framed by the implied reader and then 

accepted by the real reader, Jesus’ frame is intended as a powerful motivation for change. 

For the real reader who accepts Jesus’ frame, the concept of the Sabbath functions as an 

underpinning “inclusive power” to justify different life situations within the meaning of 

the Sabbath.109 In this sense, Jesus illuminates the value of human life and experience on 

his subtext (O.T. references), and draws meaning from the subtext to support the reader’s 

life situation. It is seriously contrary to the established and recognized view on the 

Sabbath. That is why Jesus’ subtext functions as a crucial resource for a kind of highly 

intellectualized tool to engage in argument against his opponents. In this respect, Jesus’ 

subtext differs from a simple quotation from the tradition. The real reader is rhetorically 

and logically persuaded by Jesus as the implied reader who elaborates such a new frame 

out of his subtext.  

                                            
108 Its phrase is interestingly matched with God’s restoring care in the O.T. – for example, the idea of 

God’s hands is repeated in the context of God’s plan for liberating Israelites; Ex 6:1; Ezra 8:21-23; Isa 

41:10, 13-14, 48:13, 49:14-16, 59:1; Jer 18:6; Ezek 33:22, 37:1; Hab 3:4.  
109 D. Howell, Matthew’s Inclusive Story: A Story in the Narrative Rhetoric of the First Gospel (London: 

Bloomsbury, 2015), 36-7.  
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1.7. The implied reader’s perspective/argument as frame  

 

In this thesis, reading is not an action of knowing the text. Instead, it is an interactive 

action of the implied reader in the text, and the real reader’s response to the frame of the 

implied reader. In this sense, the meaning of the text does not directly emerge from a real 

reader’s intention. It is an outcome of the ongoing process between the real and the 

implied reader. The real reader in the process is guided by a certain reading frame which 

is drawn by the implied reader. The frame is a task assigned to the real reader, who is 

asked to follow the logical persuasion of the implied reader. In responding to the frame, 

the real reader is no longer an isolated individual reader, but characterizes a certain 

reading community by the implied reader who leads the real reader. In other words, the 

frame which is raised by the implied reader brings collective perspectives to the real 

reader which can be shared with other real readers. Thus, this relationship can be 

described by the term “being with others” that Heidegger views as “empathy”.110 In this 

way, the real reader immerses him/herself in the narrative-world with a particular frame 

that the implied reader establishes, and makes sense of what the implied reader talks about 

at a deeper level. Here the frame of the implied reader is solid evidence that the implied 

reader is not just the third person in the text who says something about the text, but a 

person who is deeply attached to the real reader.111   

                                            
110 Heidegger, Being and Time, 124. He says “it depends only upon how far one’s essential being with 

others has made it transparent and not disguised itself” (125[117]). For a useful Heidegger study, see 

Wheeler, M., "Martin Heidegger", in The Stanford Encyclopedia of Philosophy (Fall 2015 Edition), 

Edward N. Zalta (ed.) URL = <http://plato.stanford.edu/archives/fall2015/entries/heidegger/>. In other 

words, “being with the other” is a mode that tells me the sense of “who I am”. (Note: it seems that 

Wheeler doesn’t recommend the English translation, Being and Time, that I chose. But the translation I 

chose is more reader-friendly).   
111 The idea of frame is central in cognitive theory. Jackendoff’s preference rule as a frame that explains a 

way of understanding the text (not necessarily written texts) is useful in this thesis. For example, a piece 

of music is dependent upon the listener’s prepared frame (it can be harmony or melody or the sound of 

instruments) so that the listenere can enter a certain understanding of it. In reading (or watching) a story 

(the drama), a reader (or listener) can understand what a character talks about when he/she uses the sense 

of frame. Without this, he/she is not able to gain any sense from it. See R. Jackendoff, A Generative 

Theory of Tonal Music (Cambridge: MIT Press, 1983). However, this thesis doesn’t say that the frame is a 

cognitive factor which tells us about a reader’s mind. Here the frame is considered to be a product of the 



 

 

48 

 

The Sabbath narrative is not simply a written story which gives the real reader a particular 

story line. Instead, it is a rhetorical world which justifies the real reader’s participation as 

a meaningful motivation for reading. Thus, reading the text with Jesus’ frame means that 

the real reader commits him/herself to Jesus’ perspective. At the same time, this reading 

is against the view of Jesus’ opponents. In this way, the Sabbath narrative demonstrates a 

sense of competition, argument, and conflict between different perspectives (or different 

frames) – Jesus vs. his opponents. Jesus in the narrative is eager to win out over his rivals’ 

perspective. These two frames display the nature of a survival game in the narrative in 

which Jesus as the implied reader faces a challenge from his opponents. As Jesus’ frame 

generates a sense of conflict, the rival’s frame threatens the new (or different) way of 

understanding the Sabbath, and defends the conventional meaning against Jesus’ view. In 

this sense, the frame of Jesus functions as a strategy by which the narrative world is 

specified and visualized towards the real reader. Thus the frame is a rhetorical argument 

against the others (old frame), which is based on a different source of tradition (subtext). 

In other words, the concept of frame is a perspective upon a certain subtext which is 

selected and constructed by the implied reader. When the real reader engages in a 

relationship with the implied reader, he/she consequently shares his frame. In this sense, 

the term “frame” is more than the sense of how the text is literally understood by the real 

reader. The frame of the implied reader is a way that the implied reader guides the real 

reader to gain meaning, and a hermeneutical process given to the real reader as an 

opportunity to identify him/herself with a community of the implied reader. 

 

This hermeneutical dimension of the frame allows this thesis to investigate two areas of 

Jesus’ particular focuses in the Sabbath narrative – rhetoric and imagery. (Part II of this 

thesis deals with this characteristic as a practical way of constructing the role of the 

                                            
implied reader.      
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implied reader and a potential response to him). The frame of Jesus is presented as a 

coherent development of a new perspective against the existing dominant view on the 

Sabbath. Thus Jesus’ idea of the Sabbath is not described by certain literal themes (e.g. a 

certain day as the Sabbath / repeated observation of ritual / breaking action on the surface 

of the text), but viewed by the frame which generates particular underlying subjects (e.g. 

God’s care / God’s creation / ongoing joy on God’s creation at the sub textual level).  

 

The scope of this thesis cannot avoid the ongoing conflict between Jesus and his 

opponents through the frames which are articulated under the two fields – rhetoric and 

imagery. As we have discussed above, the frame of Jesus invites the real reader to 

participate in an interpretive process on subtext. In this sense, the frame of Jesus provokes 

a powerful response from the real reader who can apply it to his/her own context. As the 

real reader is impressed by the role of the implied reader, he/she responds (agrees) to a 

particular frame. As understood in Jesus’ argument against his opponents, the Sabbath is 

viewed as a habit of religious practice which enhances the conventional social system by 

his opponents.112 This understanding is, of course, a filtered concept from Jesus’ frame 

which enables the real reader to experience a particular reading on Jesus’ chosen subtext. 

This means that the real reader’s picture of Jesus’ opponents is not identical with the 

historical opponents. The real reader’s understanding is a very profound response to Jesus’ 

frame. The real reader desires to prove his/her reading act is a meaningful and powerful 

experience. Seen in this way, the frame of Jesus helps the real reader find space in the text 

to interact with the implied reader. Jesus’ frame persuades the real reader who wishes to 

                                            
112 In a sociological sense, the social system is constituted by the habitual action of social agents. See A. 

Giddens, New Rules of Sociological Method (London: Hutchison, 1976), 121. So, according to Max 

Webber, the new perspective which challenge the existing social system creates not only the social 

instability, but also the sectarian movement which is against the collective habit. For the recent research 

on Webber, see J. Derman, Max Webber in Politics and Social Thought: From Charisma to Canonization 

(Cambridge: Cambridge University Press, 2012).    
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find meaning in his/her real life. The concept of the frame is practically taken as the 

interpretive model of this thesis in Part II to examine the meaning of the Sabbath within 

the rhetorical distinction and the body image that the implied reader shapes from the O.T. 

tradition. (Under the heading of field in Part II – rhetoric and imagery, we will analyze 

and interpret the frame of the implied reader which is based upon a certain O.T. reference 

as the subtext.) The idea of frame is not confined within historical facts, but is referred to 

the implied reader’s new perspective and logic. This means that the frame is not 

information about the historical Jesus but the idea of argument that the rhetorical Jesus 

presents.  
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2. Development of the Idea of Implied Reader 

 

The reader-centered approach is not a new methodology in the field of biblical studies, 

but in application, this approach when used in the biblical studies area is mainly about the 

real reader’s response.113 Although the idea of the implied reader has been discussed, the 

implied reader is mainly viewed as a reader who is imagined by the author114, a reader 

who fills gaps in the text,115 a reader to whom the story is told116, or a reader who is 

involved in the reading community117. In other words, the term “implied reader” has been 

treated as describing an external and physical entity who reads, engages in or interprets 

the text. In this understanding, the (real) reader as the implied reader imposes his/her 

culture and social practice onto the biblical text and makes sense of the text within his/her 

background. The advantage of using this definition of the implied reader is that a reader 

can uncover what the text does to the reader because this idea claims that the text belongs 

to the reader. This is one of the main premises in the field of reader-response criticism. 

However, in this thesis I attempt to identify a different side of the idea of the implied 

reader. In a Christian context, the real reader treats the text as something personal, and 

values it as a kind of wisdom which can transform his/her existing life. In this sense, the 

real reader responds to the internal implied reader who is situated in the text.  

 

If we consider the N.T. text as an example of a sacred book, it is understandable that the 

                                            
113 Although in biblical studies the idea of the implied reader has been distinct from that of the real reader 

in terms of their role in the reading act, the role of the implied reader has been basically a textual device.  
114 W. Carter, Matthew: Storyteller, Interpreter, Evangelist (Grand Rapids: Baker, 2004). 
115 R. Fowler, Loaves and Fishes: The Function of the Feeding Stories in the Gospel of Mark (Chicago: 

Scholars, 1981). Iser. Implied reader. 
116 E. Malbon, Hearing Mark: A Listener’s Guide (Harrisburg: Trinity Press, 2002). F. Moloney, Sacra 

Pagina: The Gospel of John (Collegeville: Liturgical Press, 1998) Introduction. 
117 Interestingly many researches who talk about the first communities of the biblical text express this 

understanding. E.g. D. Kinsbury, Matthew as Story (Philadelphia: Fortress, 1986), Fish. Is There a Text in 

This Class. 
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real reader reads the text from the perspective of Jesus. Jesus in the Gospels leads us to a 

specific understanding of his point of view, and we also discover his chosen canonical 

boundary (of the Hebrew Bible) for the argument against his opponents. In other words, 

Jesus in the gospels reads his subtext to raise the point he wishes to make. From this point, 

this thesis views Jesus as the implied reader who reads his subtext, and leads us in our 

practice of reading. As we continue to read the biblical text as wisdom, the nature of this 

way of reading does not change. In the case of the Sabbath narrative the meaning of the 

Sabbath is constructed by the relationship between the reader outside the text and Jesus 

inside the text. One crucial element in this dynamic is that Jesus in the text offers a 

particular perspective to the real reader. Another is that the real reader reads the text and 

shapes his/her meaning through Jesus’ argument in the text. This concept of the 

relationship between the real and implied readers does not appear from nowhere, but 

comes from a theory in earlier biblical scholarship. 

 

Since the reader’s response approach to N.T. studies has allowed us as readers to be 

equipped with our own creative tools in interpreting biblical texts, we can also observe 

that from within this approach N.T. scholarship has attempted to resolve the issue of the 

historical construction of Jesus. This effort has extrapolated different images of “Jesus”. 

However, among the different images of Jesus developed from within this approach, there 

is a common agreement that Jesus’ particular role in the text represents a specific 

characteristic of the faith community related to linguistic features. 

 

The Gospel texts written in Greek are neither unabridged, nor original. In terms of 

linguistic and cultural differences, there is a gap between the spoken Aramaic and the 

recorded Greek. Writing styles also vary among the evangelists, according to the sources 
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they accessed. 118  In the field of biblical studies, there have been efforts in 

historical/grammatical approaches to attempt to restore the original settings. These 

approaches have been implemented using scientific-objective analysis. However, a 

limitation of these approaches is that the Gospel texts are subtler and more complicated 

than being just the grammar of a textual world. What they have revealed might be that the 

Gospel texts were shaped by particular faith communities which were located in different 

times and places from the communities of the original sources. In other words, what we 

can know about the Gospel from these historical/grammatical approaches is mainly about 

the different images of Jesus which were portrayed by different faith communities, even 

though these approaches were supposed to uncover the source of the Gospel texts. In spite 

of this limitation, those using these historical/grammatical approaches have found that the 

Gospel texts consist of multiple layers of forms and stories. This kind of investigation 

into the Gospel texts has helped us shape an awareness of the way that the early Christian 

communities developed and used the Gospel texts.119 In some sense, through their focus 

on the “source” of the Gospel texts, they have unconsciously raised the significance of 

the reader’s role as a reading (listening) community.120 Although the idea of ‘source’ is 

not highly relevant to the function of the reader in this thesis, their efforts provide an 

important insight into the concept of the multiple layers of the biblical text – the text and 

the subtext. 

 

By way of contrast, literary criticism utilizes a non-historical approach to analyzing the 

                                            
118 For a recent excellent example of this type of research, see C. Keener, The Historical Jesus of the 

Gospel (Grand Rapids: Eerdmans, 2009).  
119 Ibid. 
120 For example, there is no concrete agreement about whether the Q document existed or not, but once it 

is agreed that Q existed, there is also agreement that Q was used by the Q community and that it inspired 

Matthew and Luke. For a useful Q discussion, see M. Casey, An Aramaic Approach to Q: Sources for the 

Gospels of Matthew and Luke (Cambridge: Cambridge University Press, 2002). And for Markan sources, 

the same author, Aramaic Sources of Mark’s Gospel (Cambridge: Cambridge University Press, 2004). For 

a debate about relationships between the Synoptic Gospels, see Christopher, M., A Source Critical Edition 

of the Gospels of Matthew and Luke in Greek and English (Rome: GBP, 2010). 
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N.T. texts by emphasizing the aesthetic aspects, rhetorical significances, and literary 

devices. Hence, the reader-centred approach has focused on the textual effects which 

generate reader perception and anticipation from reading the texts. This approach pays 

attention to the fact that the reader reads the text with his/her own eyes. The significance 

of this aspect clearly demonstrates that the text exists for the reader, and without the role 

of the reader, the text is nothing but a book on the shelf. Its concept shifts the anchor point 

of an interpretative scheme from the author to the reader, and focuses our attention on the 

text as the work of a reader rather than an author. This shift indicates several significant 

points in applying this approach as a methodology in this thesis: 1) The text is not a 

completed book, but is completed through the process of the reader’s reading and 

response.121 2) The nature of reading underlines the relationship between the reader and 

the text.122 3) As it is believed to be a subjective approach, there is little space to shape an 

objective view of the text.123 4) In spite of this subjective nature, all individual responses 

to the text have some common ground.  

 

These points indicate that the real reader is guided by a certain significance of, or in, the 

text. It could be style, genre, metaphor, character, setting, or something else. 1) In reading 

the Sabbath narrative, such an internal aspect impacts on the reader’s response when the 

reader seeks the voice of the wisdom bearer. 2) This aspect enables the reader to shift 

his/her own attention beyond the mechanical written-surface-text to a certain frame that 

controls the whole theme of the text. 3) Such a powerful internal aspect can be used as 

the basis for designating the significance of the implied reader.  

 

                                            
121 Fish. Is There a Text in This Class, 327. He asserts many times that the text has no meaning without 

reading. So he believes that reading is the art of constructing rather than the act of construing.  
122 Iser, W., The Act of Reading, 169. 
123 P. De Mann, The Resistance to Theory (Manchester: Manchester University Press, 1986). 
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Following this line of understanding, it can be seen that the text is not to be considered as 

a story about past events, or about an author’s intentions, but it is a living story for the 

reader. As Mieke Bal points out, texts do not provide sufficient data as objective historic-

scientific material, but they supply “the reality of real life” as creative artistic work.124 

For example, the interpretation of “breaking the Sabbath law” in the Sabbath narrative 

(Mk 2:23-3:6) is related to the real life story of breaking the law, rather than to the act of 

breaking the law itself. It is something more powerful than merely the literal meaning of 

“breaking the law”. Mieke Bal says “the important thing is not about the objective fact 

but the language used to express the experience”.125 Her significant point on the nature of 

reading helps us raise some important questions. What is the frame used beyond the literal 

objective level? How does the real reader know the frame behind the text? Mieke Bal 

does not try to answer these questions because her focus is on the effect of rhetorical 

features which directly reflect the reader’s self. In spite of this, her theory of art and 

literature gives us a clue as to how to shape the idea of the implied reader who brings real 

life solutions to the real life situation of the the real reader when he/she reads the text.  

 

Jackson applies ideas of semiotics to biblical law in the O.T. by questioning the validity 

of the literal meaning of the law statement. He asks, how does legal language and its 

meaning function in society?126 His achievement is to encourage us to see that such a 

rigid law collection was not designed for a mere legal purpose, but was used in everyday 

community life. This means that the laws do not have meanings on the surface of their 

language, but at the point of their use in real contexts. His study has shifted our attention 

from the literal meaning of the language, to the use of that language as it is embedded in 

                                            
124  M. Bal, Narratology: Introduction to the Theory of Narrative (Toronto: University of Toronto Press, 

1997), 220-24. 
125 M. Bal, Reader (Chicago: University of Chicago, 2006), 49. 
126 B, Jackson, Studies in the Semiotics of Biblical Law (Sheffield: Sheffield Academic Press, 2001). 
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the broader real life situations beyond the legal setting. His interdisciplinary approach, 

while not necessarily based on the premise that there is an underlying frame beyond the 

surface of the text, nevertheless proves that the use of law cannot be separated from the 

situation where the law is applied.  

 

In NT Studies, Aichele points out that the external social, cultural, linguistic, and semiotic 

aspects behind the text control the real reader when he/she reads the Bible.127 The concept 

of canon is an example that demonstrates that the reader does not have any freedom in 

reading and interpreting the sacred books. Readers are guided in their response to the 

Bible because a certain part of the biblical text is presupposed as an underlying frame.128 

It is very interesting that Aichele demonstrates a link between the OT and NT by 

connecting the event of Pentecost (Acts 2:1-11) with the story of Babel which is never 

itself mentioned. Aichele’s argument is absolutely valid in that Peter’s sermon is very 

similar to Jesus’ method in the Sabbath narrative. Where Jesus selected a particular Old 

Testament reference to challenge dominant conventional thoughts and therefore shaped 

the reading frame, Peter used the same method. Although Aichele does not deepen this 

dynamic due to the micro scale of his semiotics, his point gives us an idea that the implied 

reader (for him, a control factor) leads the real reader to a particular understanding in 

order to overcome an old perspective. It seems that Jesus in the gospel texts appears to be 

in the role of a reader which we can adopt, and Jesus’ reading explicitly makes us focus 

not on heaven up there, but on everyday life down here. This means that, as real readers 

establish a relationship with Jesus, the gospel texts become meaningful through Jesus’ 

perspective upon a particular O.T. reference. We need to be careful because Jesus, whom 

                                            
127 G. Aichele, The Control of Biblical Meaning: Canon as Semiotic Mechanism (Harrisburg: Trinity Press 

International, 2001). Other books with similar view points include: Sign, Text, Scripture: Semiotics and 

the Bible (Sheffield: Sheffield Academic Press, 1997); Those Outside: Non-canonical Readings of the 

Canonical Gospels (N.Y.: T & T Clark, 2005). 
128 For example, for Christians, the Old Testament is read from the perspective of church life.  
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Aichele describes as related not to our idea of the implied reader, but as a meta-linguistic 

aspect of the text, makes it possible for us to visualize the double layers of the biblical 

text. In other words, his discussion opens a way for the real reader to shift from the literal 

meaning of the text to the frame behind or beyond the text when he/she reads. Whereas 

his understanding of underlying frames –  such as social media and tendency, cultural 

anticipation, consideration of language differences and so on – talks about mediums 

which convey certain meanings, the idea of the frame in this thesis is related to his 

semiotic structure. Although a focus on the role of the implied reader is foreign to his 

theory, there is a fundamental question shared by both Aichele and this thesis – from 

whence does the real reader obtain their meaning? In this thesis, this answer to this 

question suggests identities of the implied reader and the real reader which are shaped by 

interaction with something beyond the surface of the text. 

 

Overall, there are several approaches in the field of biblical studies which lend credence 

to ideas about the implied reader. However, up until now, the implied reader has been 

viewed as an external entity that exists outside the text. The implied reader as a literary 

device or an interpretive process or arising from the actual reading of readers does not 

identify the deep and ongoing relationship between the real reader and Jesus.129 These 

ideas do not pay attention to the function of Jesus, while they (consciously and/or 

unconsciously) portray Jesus as an independent being who exists outside the text. 

However, source, form or redaction criticisms, literary criticism, and some biblical 

semioticians have indicated the significance of how perspective guides and leads the real 

                                            
129 I believe that the relationship between real and implied reader can overcome some of the limitations of 

reader-centred approaches. As Scholes points out, the power given to readers is somehow illusory because 

they are “creatures of larger entities”. This means that readers are not really free from social and cultural 

frames. In other words, the outcome is already determined from external practices – social and cultural 

tendencies. On the other hand, the idea of a relationship with Jesus as the implied reader in this thesis 

focuses on a different direction – reading as relationship. For Scholes’ point, R. Scholes, Textual Power: 

Literary Theory and the Teaching of English (New Heaven: Yale University Press, 1985), 150. 
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reader into a certain point of the text. This significant understanding of the underlying 

frame behind the text offers us an insight into the role of Jesus which shapes the frame 

from within his O.T. reference (subtext). Whereas the location of the implied reader is an 

important factor in determining the real reader’s response – the implied reader is in the 

text – the idea of subtext and frame as the work of the implied reader has contributed to 

the practical application of this thesis. What this thesis attempts to overcome is the 

limitation of previous studies in observing that the meaning of a text is closer to the lives 

of the reader even before he/she starts to understand that meaning. This is because Jesus 

as the implied reader in the text reads the subtext and shapes the frame for the real reader. 

In so doing, he/she can clearly see that life is nourished by an ongoing relationship with 

the life of the implied reader (Jesus) rather than merely with the written words.  
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3. The Analysis of Jesus’ argument  

 

One of main tasks of this thesis is to deal with the question of how the implied reader 

forms the frame from his subtext. When the frame is produced by the implied reader, it 

acts as a guideline for the real reader, who is then able to respond to the textual world 

according to the frame. Thus, the frame is based on the role of the implied reader. Jesus 

reads his subtext on the Sabbath and shapes a frame from this subtext. His perspective or 

frame on the Sabbath makes it possible for the real reader to engage in the text and relate 

the outcome of the reading process to his/her own context. With this as my presupposition, 

the following is then the process of shaping the frame.  

 

1. Jesus as the implied reader selects an Old Testament reference (his subtext) for his 

understanding of the Sabbath. The selection of the particular O.T. reference 

indicates a position that has a bearing on the Sabbath. Jesus’ selection indicates 

the way that he understands the Sabbath and the human condition in relation to 

the nature of God. When the selected reference is different from those that support 

the widely accepted tradition of the Sabbath, its selection is framed for a particular 

argument against this widely accepted view.   

 

2. When the real reader reads the text, he/she is faced with a comparison of subtexts 

which are chosen by Jesus and his opponents. However, the comparison does not 

give the real reader the freedom to choose either one or the other because he/she 

tends to explore the textual world through the guidance of the implied reader. In 

this understanding, the real reader is bound to agree with the point being made by 

the implied reader before he/she begins to read the text. This is typically the case 
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when a student in a learning context selects and focuses on a particular reading 

role. Their reading is designed to answer a particular question given by a lecturer 

or to fulfil a purpose for a particular task.130 Similarly, the real reader is expected 

to come to a particular understanding from their reading with the implied reader.  

 

3. Jesus’ subtext may answer the question –  in what way does Jesus, as the implied 

reader, shape the potential meaning of the Sabbath for the real reader? Jesus’ 

selection of subtext provides an opportunity for the real reader to face a new 

perspective that is different from the widely accepted traditional view. Jesus 

chooses the subtext (the O.T. reference), develops his argument and offers it to the 

real reader. For the real reader, Jesus’ perspective and argument from his subtext 

are considered as the frame for a strategic reading of the text. The real reader, 

along with Jesus’ disciples and the disabled man in the Sabbath narrative, feels 

that the rule of the Sabbath presents persistent difficulties to sustaining real life 

because, fundamentally, it is not able to overcome vulnerable human conditions, 

e.g. hunger and the existence of dysfunctional bodies. The real reader’s experience 

is largely considered to be a factor which leads to exclusion from the Sabbath rule 

according to Jesus’ opponents. In contrast, Jesus’ subtext and argument support 

people’s incapacity, which help them to tap into his argument against his 

opponents. The subtext is read by Jesus who produces a new frame of the Sabbath 

in which Jesus explores a new way of understanding God’s plan and human 

experience. Thus Jesus helps the real reader develop his/her awareness of his/her 

                                            
130 In the relationship between a rabbi and their disciples, the rabbi taught how to read the written and oral 

Torah, and his disciples learnt the way that his rabbi read and interpreted it. Chilton attempts to describe 

Jesus within a historical context and viewed him as a rabbi. His description of Jesus as a rabbi who 

focused on direct communication with God is more impressive than his historical methodology. Jesus’ 

new reading of the written and oral tradition appealed to his disciples. B. Chilton, Rabbi Jesus: An 

Intimate Biography (New York: Doubleday, 2000).  
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own current situation and future hope from a place with a new understanding of 

the Sabbath.  

 

4. The real reader adopts Jesus’ frame from his/her reading that he/she wishes to 

relate to his/her real life situation. Here Jesus’ frame helps to equip the real reader 

with logic and a visual metaphor through a new understanding of the Sabbath. In 

this sense, Jesus’ frame functions as a guide that enables the real reader to follow 

Jesus’ subtext, and to adopt the new theme of the text – ‘the Sabbath for human 

beings’, not ‘human beings for the Sabbath’.131 Thus the frame originating with 

Jesus is cooperative and associative.  

 

5. This thesis conceptualizes a whole dynamic of Jesus’ role and frame which is 

applied to the Sabbath narrative in Mark’s gospel in Part II. The Sabbath narrative 

as the text will be framed and dealt with by a deep reading of the subtext, Jesus’ 

selection of O.T. references. We argue that the real reader is motivated by Jesus’ 

subtext to accept the new understanding of the Sabbath because its radical shift 

needs to have a proper grounding. Obviously any shift undergone entails cognitive 

dissonance. 132  This means that Jesus’ frame puts the reader under increased 

tension and conflict between the old and the new. Therefore, Jesus’ frame builds 

up a sense of crisis, but positively creates a space for the real reader to imagine a 

new world through the powerful logic and metaphors within Jesus’ O.T. references.  

                                            
131 This is a radical shift from the Sabbath as a strict rule to the sense of care. How radical is 

demonstrated in a typical example; Ex 31:14, where a Sabbath breaker is put to death. The Sabbath as the 

rule of observance is related to the sense of fear that the people remembered because of the plagues of 

Egypt, especially the last plague (Ex. 11:1-12:36; death of firstborn), as the Sabbath shares similarities 

with the Feast of Unleavened Bread (Ex.34:18, 21). See Theological Dictionary of the Old Testament Vol. 

14 (Grand Rapids: Eerdmans Pub., 2004), 389.   
132 For cognitive dissonance theory, see L. Festinger, A Theory of Cognitive Dissonance (Sandford: 

Stanford University Press, 1957). 
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In this process, the Sabbath as part of God’s commandment displays some characteristics 

of God, as well as a series of understandings of God’s plan towards human beings. When 

Jesus shapes an idea of “God” in his subtext, Jesus’ perspective elicits a particular 

meaning of “God”. Within the text that the real reader reads, he/she encounters Jesus’ idea 

of the Sabbath whose meaning is not conventional but produces tension because its 

meaning is different from the majority’s understanding. This uncomfortable tension does 

not help the reader to follow the flow of the story-line in the Sabbath narrative, but it is 

essential to enable the reader to cross over from the comfort zone of existing 

understanding.133 This factor also challenges the real reader to re-read the text with an 

innovative view. In other words, the ongoing process of reading requires that the real 

reader fully exposes him/herself to a new experience of God’s commandment, rather than 

the old rule of the Sabbath, through accessing Jesus’ frame, which leads to a chance to 

relate the deep sense of the Sabbath to his/her everyday situation. An interesting result is 

that Jesus leads the real reader to shape a tendency to re-read more than before.134 This 

effect of Jesus’ guidance suggests that the real reader experiences the ongoing reading to 

develop an awareness of the Sabbath (not the Sabbath rule). His guidance also shapes and 

re-shapes the relationship between the real and implied readers to renew the blessing of 

the Sabbath.135  

 

 

                                            
133 The idea of tension is to be suspicious of “the way that the world already is out there” (17). In other 

words, it overcomes the pre-understanding which is considered to be truth. See A. Bowie, From 

Romanticism to Critical Theory: The Philosophy of German Literary Theory (London: Routledge, 1997). 
134 E.g. Jesus’ question “have you not read (ἀνέγνωτε)?” (Mk 2:25) leads us to re-read his subtext (note 

the prefix-ἀναγινώσκω; again). Dewey argues that the gospel of Mark could have been produced as an 

oral composition which happened in a communal setting. J. Dewey, “The Gospel of Mark as an Oral-

Aural Event: Implications for Interpretation” in The New Literary Criticism and the New Testament, 

Malbon, S., & McKnight, E., (eds.) (Sheffield: Sheffield Academic, 1994), 145-63. So this term suggests 

that reading indicates an ongoing process while hearing is one single event.  
135 E.g. Jesus’ statement “the Sabbath were made for human, not human for the Sabbath” (2:27). 
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3.1. The structure of the frame  

 

As a sign, e.g. a traffic light, flood warning, or an advertising billboard, is not owned by 

the person who has created it, so the text does not belong to the author of that text. Its 

meaning is shaped by the ongoing relationship between the real and the implied readers, 

rather than being discovered by the reader. While a text loses its authorship as an intrinsic 

part of its nature when it is read, the real reader responds to the text which is presented 

with an underlying frame.136 The text with the frame produces a sense of space into which 

the implied reader can bring his frame and engage in dialogue with the real reader. At the 

same time, the real reader can participate in the text through the frame of the implied 

reader. The text with its sense of space makes the relationship possible. However, the 

relationship between the real reader and the implied reader does not provide meaning 

immediately. The relationship is produced by a hermeneutic process which is led by the 

implied reader, and allows that the real reader needs time to absorb or adopt a new 

understanding.137 This relationship as a hermeneutic process allows the reader to plug into 

the subtext which offers the grounding needed to redefine the meanings of the text. 

However, since the subtext Jesus reads in the text is basically different from the tradition 

of Jesus’ opponents, the real reader is put in the situation that he/she who is guided by 

Jesus’ frame is excluded from the widely accepted traditional view. When the real reader 

engages in Jesus’ subtext, he/she not only extends his/her knowledge beyond the widely 

accepted view, but he/she also needs to absorb the difficulty inherent in the new frame. 

                                            
136 Culler, for example, argues that reading is not to understand the text, but to shape reader’s reading act 

because the text doesn’t have information, but an underlying frame. See J. Culler, Structuralist Poetics: 

Linguistics and the study of Literature (Ithaca: Cornell University, 1975), 118.  
137 The hermeneutic relationship is the kind of communication with the text. What I am trying to say is 

that the interpretation of the text is not to seek the meaning that stands at a distance (in the text) away 

from the reader’s condition, but rather to experience the sense of change in one’s real life through the 

encounter with the deep sense of the text. So I believe that the meaning is not possible without the 

ongoing experience/relationship. It is like a swimmer’ capability is not the same as his/her own 

knowledge about how to swim. In some sense, this is a main agenda for Gadamer in his Hermeneutics. 

See footnote 28, 90. 
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The significance is that this dynamic makes reading the text an ongoing process.  

 

In this process, the real reader is not only guided to read the text, but is also bonded to 

Jesus, the implied reader, through his frame, which will be indicated by the expression 

“frame (J)”. This powerful bond helps the real reader overcome the power of the majority 

view which is defended by the frame of Jesus’ opponent, which will be indicated by the 

expression “frame (O)”. It is not surprising that the tone of the language that both parties 

use against each other is hostile, because the clash between Jesus and his opponents 

displays not only different understandings of the Sabbath, but also different sources of 

the Sabbath. This does not mean that Jesus’ opponents have a chance to win in their 

argument with Jesus. Within the nature of the Christian text, Jesus is constructed as a 

winner in the Sabbath narrative, hence his frame has a superior position over that of his 

opponents. In this case, Jesus as the implied reader is seen as more confident in 

articulating his frame.  

 

 

                                    conflict         Subtext (the O.T. reference) 

                    

 

             Text 

 

 

            The real reader 

 

The location of the readers in this diagram represents an idea of the relationship between 

the real reader and the implied reader. It also demonstrates the area of conflict between 

Jesus’ frame (J) and his opponents’ frame (O). In terms of the real reader, this diagram 

reveals the relationship through which the real reader seeks to understand and experience 

                 

                           The implied reader 

Frame(O)              Frame(J)       
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the text. Once the implied reader invites and persuades the real reader to follow his 

particular point of view, represented by frame (J), the conflict with frame (O) is set up. 

The conflict indicates that the text is neither static, nor a finished product, but it is a vital 

and ongoing process which is initiated by the real reader who visualizes an understanding 

of the text through his/her relationship with the implied reader.  

 

Conflict between the frames is a theoretical, rather than a historical, concept entailing 

both rhetorical and imaginative features of the text. The concept of conflict is more 

explicit and vital because of the existence of antagonists. If Jesus’ opponents do not play 

the role of antagonists, the text would not interest the reader. Here Jesus argues against 

his opponents, and the real reader follows Jesus as he wins over his opponents. With the 

real reader’s support, the conflict shows that Jesus’ frame (J) is more valuable than what 

his opponents have, such as their spiritual authority, their wisdom, etc.138 For the real 

reader, frame (J) is more relevant to his/her real life and contains enough value for him/her 

to follow Jesus’ lead. As this frame supports the reality of the human condition, the real 

reader is encouraged to transfer his/her view from the literal meaning of the Sabbath to 

the ongoing process for the renewal of the Sabbath. In other words, the conflict helps the 

real reader to move their reading from reading over the text to reading into the text. In 

this sense, the real reader does not just read the text, but interacts with the implied reader 

in the text who leads him/her to a particular point of view.  

 

From another perspective, the idea of conflict between frames provides the real reader 

with a sense of space when he/she follows the new perspective in challenging existing 

                                            
138 See A. Rosmarin, The Power of Genre (Minneapolis: Minneapolis University Press, 1985). The idea of 

conflict is a key concept in literary theory that is relevant to the meaning of this interaction, –  not only 

within the text, but also between theories/frames on the text. So Rosmarin says “antagonism is in part a 

consequence of the way we have traditionally defined theory” (4).  
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knowledge. In theory, if he/she chooses frame (O), the real reader’s position is secure 

within the boundary of the recognized in group. But the real reader would lose the 

opportunity to gain a new perspective. In the same situation, the real reader considers the 

benefits and disadvantages in following frame (J). Hence, the conflict between the two 

frames offers space for the real reader to consider and then enter into a particular point of 

view. Once the real reader engages in frame (J), the implied and real reader go forward 

hand-in-hand with a strong commitment not only to confront frame (O) of the opponents, 

but also to bind, support and value each other. As an illustration, take the class of Mrs. A 

which exists for her students. The learning process happens when students, representing 

real readers, engage in class activities which are led by Mrs. A, representing the implied 

reader, who uses a particular curriculum, or frame, to teach. Thus the classroom is 

recognized by the students as a learning space. In fact, for both Mrs. A and students, the 

classroom functions not only as a learning space, but also as an opportunity for a 

relationship between Mrs. A and the students to develop. In addition, when the students 

devote their time and energies to Mrs. A‘s curriculum in the classroom, they have to deal 

with their feelings of conflict with regard to missing other potential activities – such as 

watching T.V., playing games, relaxing and so on. Because of this conflict, the space of 

the classroom also provides a type of compensation in terms of their dedication and the 

relationship with their teacher. From this allegory, we can imagine how the real reader 

merges him/herself into the textual world, although he/she is physically located outside 

the text. According to this explanation, the meaning of the Sabbath is not dependent upon 

a given definition of “what it is”, but incorporates activities of being, feeling, sharing, 

believing as well as all the actions of the real reader and the implied reader in the text.  

  

The concept of Sabbath in the text, according to each frame’s expression of its different 

view, is a sense of conflict and complexity. And the meaning of the Sabbath that arises 
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from the interaction between the real and implied readers in the text is the end product of 

the learning process that guides the real reader to a certain understanding of God. In frame 

(J), the Sabbath is not about the law that people should observe, but the characteristics of 

God that people can experience in their everyday lives. As the real reader cannot directly 

access the subtext of Jesus by him/herself, the very idea of the Sabbath is dependent upon 

the relationship between the implied and the real readers. The real reader’s response to 

Jesus’ frame distinguishes the two ideas of the Sabbath: the rule of the Sabbath and the 

experience God’s care in the Sabbath. Whereas, Jesus’ opponents are antagonistic to the 

new concept of the Sabbath because it significantly challenges the widely accepted view 

such that at the end of the Sabbath narrative in Mk 3:6, they discuss ways that they can 

destroy Jesus.  

 

The conflict between the frames (O) and (J) function as a game, like chess, in which two 

players compete against each other. As a chess game entails more than a physical chess 

board, and various strategies for the purpose of winning are involved, the text also 

demonstrates the different strategies of the two different frames. The implied reader 

develops a particular strategy from his chosen tradition to defeat his opponents. The real 

reader chooses and adopts the strategies of the implied reader for dealing with the real 

issues in his/her own context. Thus the text is animated by a sense of competition through 

engagement and relationship. This image indicates that the meaning of the text is not fixed 

but vague because it is like a game. Thus the text can be viewed as having “semantic 

instability” 139  because the meaning can be different according to the dynamic of 

engagement and relationship among the implied reader, the real reader and the 

opponents.140 In this sense, the text is a space which generates many of the real reader’s 

                                            
139 E. Freund, The Return of the Reader: Reader-response Criticism (London: Methuen & Co., 1987), 43.  
140 Katz, J., The Philosophy of Language (New York: Harper & Row, 1966), 151-175. For example, Katz 

points out that the meaning “is not restricted to words” (157) which have the sense of “ambiguity in 
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questions, such as why do we read the text? or how do we participate in the text? To 

answer these questions, the real reader is required not to judge certain situations as true 

or false, but to accept and commit him/herself to a particular reading frame from his/her 

own situation. For example, breaking the Sabbath rule is not an issue of right or wrong 

action. It is an opportunity to expose him/herself to the different experiences of the 

Sabbath. In this sense, the text is open to the real reader who pursues a new way of 

thinking and acting about many complicated issues in real life.141  

 

3.2. Jesus’ frame as delayed-ness and being.    

 

When Jesus opposes the widely accepted concept of the Sabbath and selects a different 

source for his argument, he faces the challenges of his opponents. This conflict impacts 

upon the whole dynamic of the text. The text becomes a field of contest and competition. 

For this reason, the text does not present its meaning immediately.142 Since the perspective 

of Jesus’ opponents is based on a widely accepted ritual practice, their view is very 

judgmental and immediate. The sense of immediacy also establishes the whole picture of 

                                            
them” (158). So he says “the meanings of words are not individual entities but, rather, are composed of 

concepts in certain relations to one another” (154).  In shaping the larger picture of the meaning process 

through the reader’s role, Katz gives us an insight that reading displays not only the (literal) sense of 

words (text) but also representations of large relationships. Let’s imagine that the exchange of the 

meaning between an infant and its parents is, in most cases, based on a relational structure in a visual 

sense. For instance, the sequence ([crying] – (Mom)cradling – (Baby)rejecting – (Mom)offering food – 

(Baby)accepting – [crying as hungry]) presupposes the ongoing engagement between the mother and 

infant being caused by the unknown word (action) of “crying”. In this case, “crying” does not give a fixed 

meaning to the mother but requires a further relationship, which makes it possible to construct the 

meaning of the crying. In further instances, to avoid the misunderstanding, the mother repeats a word 

relevant to the baby’s requirement of crying. Then the baby tries to utter the word relevant to his/her 

wishes. So the word the baby learnt is not just a word but signifies the whole event and a particular 

relationship. 
141 This is the reason Jesus in many cases is involved in emotional verbal exchanges with his opponents – 

a yes/no game rather than a true/false game. For example, healing on the Sabbath is a yes-factor for Jesus, 

whereas Jesus’ opponents judge that Jesus’ action is not right, that is, not a yes/no factor.  
142 Derrida believes that, as the text has a potential and temporal meaning, not a fixed meaning, the reader 

cannot reach the final meaning. So the immediate meaning is an expression of the signified towards the 

signifier. For a brief commentary on Derrida’s view see “Structure, Sign and Play in the Discourse of the 

Human Science”, in B. Das, Twenties Century Literary Criticism (New Dalhi: Atlantic, 2005), 332-336. 
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the Sabbath narrative as a field of conflict and competition, whereas Jesus rejects the 

immediate judgment made upon his disciples. However, the Sabbath narrative with its 

sense of conflict makes a space for a new understanding divergent from the widely 

accepted view. The frame of Jesus’ opponents demonstrates legal knowledge of the past 

which ignores the context, enhances conventional thought, and maintains political power 

which relies on the past.143 In line with this, Jesus’ opponents recall the tradition which 

adheres to conventional thought when they ask, for example in Mk 2:18; 7:5, “why don’t 

your disciples observe the tradition?”  

 

In contrast, the distinctive nature of Jesus’ reading frame (J) can be conceptualized by a 

sense of delayed-ness. In terms of this concept, Jesus’ frame represents the complicated 

relationships between his subtext; his disciples, who trigger the new concept; the real 

reader and his opponents.144 The multiple interactions in the text are enough to delay any 

immediate judgement. Breaking the Sabbath rule, in this sense, is far more than a legal 

issue and should not be judged immediately. Without this sense of delay, the Sabbath 

narrative has a single storyline – Jesus’ disciples break the rule and they are criticized by 

Jesus’ opponents, but they are supported by Jesus. This concept of delayed-ness suggests 

that the text has a deep structure such that the real reader engages in the textual world 

through the role of the implied reader.145  In some sense, this nature of Jesus’ frame 

projects the idea of the “communication” which is more than just verbal language – that 

                                            
143 Foucault argues that knowledge of the past (or from the past) cannot be claimed to be ‘our knowledge’ 

because periods of history are events of discontinuity and have their own definitions and patterns. His 

book The Archaeology of Knowledge explains this understanding, with the understanding that 

archaeology indicates the layers of historical events in discontinuities between periods, rather than 

continuities. The Archaeology of Knowledge (London: Routledge, 1972).  
144 The concepts like immediateness and delayed-ness are not regarded as categories which can be used to 

compare two different social groups. 
145 Imagine a case of delivery service from point A to point B. If a truck avoids stopping between A and B, 

the delivery will be done quickly. But if the truck properly stops at check points, delay is not avoidable. 

By the same token, the frame between the surface of the text and the reader causes a sense of delay, but it 

helps the reader make a deep reading. 
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is, it includes non-verbal aspects like emotions, images, gestures, and other modes of 

engagement.146 This idea also indicates that the relationship between the real and implied 

reader underlies the ongoing action of bonding and intimacy, while the relationship as an 

interpretive process relies on the implied reader’s perspective on a certain part of the O.T. 

This means that the relationship between the real and implied reader extends the verbal-

logical frame towards the non-verbal aspect. (This factor will be dealt with in Part II – 

imagery field). In short, Jesus not only offers a logical frame to the real reader, but also 

provokes his/her own bodily and sensory engagement beyond the logical process.   

 

According to the reader oriented approach, the reader’s involvement in drawing a certain 

understanding or meaning from the text is subjective, and the meaning of the text does 

not exist until the reader actually reads it.147 In this idea, the real reader is not a passive 

recipient of the designated meaning of the text. The reader asks him/herself a question 

about what sense the reader can make by having a relationship with the text. Here the 

reader has full responsibility for making and shaping the meaning of the narrative. This 

feature leaves the real reader to fill in the gaps between the text and his/her context, 

between the story and reality, between the past and the present, to resolve the ambiguities 

of the textual world.148  Iser’s thought displays this structure well – the literary text 

                                            
146 Finnegan argues that in communication theory, the verbal aspect is over emphasized. Real 

communication consists of many non-verbal aspects. See R. Finnegan, Communicating: The Multiple 

Modes of Human Connection (London: Routledge, 2012). 
147 R. Selden, P. Widdowson, & P. Brooker, Reader Guide to Contemporary Literary Theory (Harlow: 

Pearson, 2005), 46. Modern critical analysts share the common ground that reader’s subjective 

consciousness is the only agency for constituting the text itself. Particularly reader-response criticism has 

challenged the central premise of textual objectivity. N. Fairclough, Discourse and Social Change 

(Cambridge: Polity Press, 1992), E. Freund, The Return of the Reader: Reader-Response Criticism 

(London: Methuen,1987), J. Culler, Framing the Sign: Criticism and its Institutions (Oxford: Blackwell, 

1988). H. N. Holland, 5 Readers Reading (New Haven: Yale University Press, 1975). They generally 

agree that all knowledge processes are not for the purpose of knowing the given meaning of a text but to 

produce interpretational experience.  
148 M. Styles, “Inside the Tunnel: A Radical Kind of Reading – Picture Books, Pupils and Post 

modernism”, in Talking Pictures, Pectoral Texts and Young Readers, Watson, V., & Styles, M., (eds.) 

(London: Hodder & Stoughton, 1996), 23-47. 
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contains blanks which the reader can fill.149 It might be a typical understanding of the 

reader oriented approaches that the blanks are filled in by the reader. However, if the text 

is considered to be a life-changing sacred book whose authority is already presupposed 

by the real reader, then the blanks are neither automatically nor directly filled by the 

reader because the purpose of reading is not to gain information but to experience 

authority. In other words, the real reader is aware of the existence of authority in the text. 

Even the reader oriented approaches do not always support the idea that the reader 

imposes his/her own tendency of reading into shaping the meaning of the text.150  In 

addition, the real reader attempts to gain an objective meaning as much as he/she can. A 

text sometimes conveys a sense of who the real reader is – e.g. a Math’s book for students, 

a law book for lawyers. Furthermore, knowing the nature of the reader is mostly related 

to what kind of text he/she is reading. The Sabbath narrative as a sacred text is open to 

the reader not for judging the text, but for relating it to his/her own context. In some sense, 

the reader’s response to the sacred text is more than just shaping a meaning. His/her 

response to the text reinforces a sense of trust in the text and seeks a certain experience 

from the text.151 This means that the real reader becomes profoundly aware of the role of 

the implied reader in the text as a guide to a certain way of reading, and gives him/her 

clear permission for challenging the existing conventional thought on the issues.   

 

This idea demonstrates the relational nature between the implied and real readers, and 

also helps articulate a model of the relationship between the real and the implied reader. 

This category of real readers’ group (Christians) shares a common response to the text, 

                                            
149 Iser, The Act of Reading, 52–4, 184, 212-213, 225. 
150 K. Vanhoozer, Is There a Meaning in This Text?: The Bible, the Reader, and the Morality of Literary 

Knowledge (Grand Rapids: Zondervan, 1998). Vanhoozer says “no reading is objective; all reading is 

theory-laden” (151). Although his point aims at so called “interpretive pride” (184, postmodern theorists), 

his comment itself is indicative of the fact that the reader’s reading does not show his/her individual taste 

on the text, but reflects his/her position in community.  
151 See M. Klages, Literary Theory: A Guide for the Perplexed (London: Continuum, 2006). Klages says 

“literary theory is not something that you can learn, but it is something you become aware of” (3).  
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and identifies themselves with a particular world view which lies behind the text. This 

means that the real reader’s intention to accept the implied reader cannot be separated 

from a pre-existing relationship between an individual real reader, his/her own 

community and the text (the Bible). In this sense, a certain frame behind the text (which 

might be a perspective on God) is more crucial than the surface meaning of the text, as it 

is valued and appreciated by his/her community. In terms of the pre-existing relationship, 

the underlying frame of the text is associated with a certain level of respect from the real 

reader. The reading act is revealed by the whole spectrum of the relationship between the 

real and the implied reader. Thus, the real reader cannot directly extract meaning out of 

the text without the implied reader in this understanding. 

 

Postmodernism emphasizes the real reader’s power to deconstruct the objective meaning 

of a text,152 and reader response methodology has been based squarely on this significant 

understanding. However, when the real reader approaches the text with a certain level of 

respect and honor, he/she draws on his/her knowledge to connect with the voice of the 

text. Although an adaptation of this postmodern idea is useful to articulate the role of the 

real reader, the real reader is not a person who always imposes his/her own interpretive 

scheme into the text, and intuitively shapes a particular meaning for him/herself. Rather 

he/she continues to pay careful attention to the signals and rhetorical elaborations of the 

text for learning about the text, while he/she is reading. Of course it is up to the real reader 

whether he/she continues to explore the world of the text or stops doing so. He/she might 

accept or refuse the value of the text, but shaping the meaning of the text requires a certain 

guide and support for those who may expose themselves to an experience of reading. In 

a similar way, Gadamer points out that the reader is willing to experience his/her existence 

                                            
152 For example, Derrida argues that making meaning is an action that negates the meaning. Derrida, 

Grammatology (Baltimore: Johns Hopkins University Press, 1976). 
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through the grounds (or frame) of the text.153 According to his understanding, the reader 

accesses the meaning when his/her being taps into the ground of the text. Although his 

perspective is not related to a reader-oriented approach, his framework for articulating the 

relationship between the reader and the text explores a similar point that this thesis 

pursues. In this way, reading is not just an action of discovering the literal meaning of the 

text, but is also a focusing on a particular viewpoint to understand the text or experience 

the tradition of the text.  

 

This alternative reader oriented approach addresses and overcomes the weakness of the 

reader’s subjective view – may be “too subjective” view. In this sense, the implied reader 

in the text is considered to be the textual guide for the real reader. Identifying with the 

role of the implied reader, the real reader is allowed to input his/her own context and 

emotion into the text. Without the idea of relationship in the reader oriented approach, the 

text falls inevitably into the domain of the real reader’ subjectivity.154  

 

If we view the function of the reader through the eyes of phenomenology, the reader’s 

response is a kind of self-understanding.155 In some sense, the reader’s response arises 

along with something which appears in the reader’s mind. This means that the reader’s 

response itself is an essential meaning of the text. It seems that this approach advocates 

that the reader’s understanding is the absolute rule over the text. As a consequence, taking 

it to the extreme, it might justify a distorted understanding of the text. The grounding of 

reader response theory seems less convincing. Although meanings may be arrived at by 

                                            
153 Gadamer. Truth and Method. For him, reading the text is a conversation.  
154 Seung defines a reader’s dominant value for the text which happens because of the subjectivity of the 

reader’s domain as “textual agnosticism”. He notes that such agnosticism is one of the main weaknesses 

of reader oriented criticism. Semiotics and Thematics in Hermeneutics (New York: Columbia University 

Press, 1982). 
155 For useful details about phenomenology see Shaun Gallagher and Dan Zahavi, "Phenomenological 

Approaches to Self-Consciousness" The Stanford Encyclopedia of Philosophy (2015 Spring), URL = 

<http://plato.stanford.edu/archives/spr2015/entries/self-consciousness-phenomenological/>. 
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the reader’s subjective mental structure, his/her understanding can be adjusted by a 

challenge from the “transcendental subject”.156 This subject can be regarded as an agent 

who exists in the text. This thesis sees the transcendental subject as the implied reader 

who can communicate with the real reader seeking a sense of transformation in his/her 

reading. For this reason, the implied reader plays a role greater than that of the “narrator” 

or a “core character”.  

 

Obviously the implied reader has many common grounds with the idea of a “character”. 

But the idea of the implied reader is significantly different when we perceive the 

relationship between the real and the implied reader. The implied reader initiates his 

subtext into the space of the text and, at the same time, invites his real reader to engage 

in his reading frame for the meaning of the issue. In the Sabbath narrative, Jesus is the 

implied reader who shapes a certain frame on the source of the Sabbath and communicates 

with his real readers. His role is far greater than any function of a literary device because 

the real reader is significantly attached to him and gains a profound lesson from his way 

of understanding the issue.  

  

                                            
156 In Kantian terms, the transcendental subject is an a priori form which makes us understand and 

experience the truth (Critique of Pure Reason), whereas the transcendent subject for Deleuze is a being 

yet to become. To be honest, although I don’t fully understand all the details of Deleuze’ thoughts in his 

book Difference and Repetition, I would like to examine the implied reader with his framework so that I 

can apply the idea of the implied reader who is a different being to be. It seems to me that this factor is 

similar to Heidegger’s. Although this philosophical discussion is not a main task for this thesis, it is worth 

mentioning. See I. Kant, Critique of Pure Reason (Cambridge Edition, Cambridge: Cambridge 

University, 1998) & Deleuze, Difference and Repetition (London: Continuum, 2004). 
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4. Field as the focus for analyzing the frame – the theoretical grounding for Part II 

 

In part II, this thesis will deal with two fields – rhetoric and imagery. These fields are 

artificially designed to analyze and investigate the two different frames of the implied 

reader, Jesus, and of Jesus’ opponents, and also to identify their different metaphors which 

generate their different worldviews. Within the boundary of the given text, the Sabbath 

narrative, when the frames (O) and (J) are analyzed, this thesis concludes that the frames 

are not historical aspects, but articulations of rhetoric and imagery. As the different frames 

are rooted in different O.T. traditions, the scope of the field is only valid within the 

intention of this thesis which attempts to explain how the real reader is guided to a certain 

understanding of the Sabbath. Whereas each frame reveals a particular argument about 

the Sabbath from a subtext or tradition, the field provides a glass to magnify the way that 

the text is explained. In terms of the practical structure of this thesis, the frame which 

brings a perspective to the real reader needs to be tested and applied. In this sense, the 

two fields of rhetoric and imagery will demonstrate how the real reader is guided by a 

certain perspective and is supported to visualize the meaning of the Sabbath. Since Jesus’ 

perspective on the Sabbath is different from the widely accepted view of Jesus’ opponents, 

the real reader, who is persuaded by the new thought, is located in such a position that 

he/she has a personal and emotional relationship with the implied reader. In this way, the 

two different fields are designed to illustrate that the real reader is the recipient of the 

implied reader’s view. When the implied reader raises the challenging view and shapes 

his specific frame, the real reader also challenges the view of Jesus’ opponents and applies 

it to his/her own social, cultural and political situations. Thus the two fields respectively 

offer the real reader a way to cross his/her existing boundary.  

 

Whereas the idea of the frame demonstrates a difference between the perspective of the 
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implied reader and that of the opponents, the field highlights different vantage points in 

the text using rhetoric and imagery, through which the different frames can be compared. 

The frame (O) of Jesus’ opponents, which displays the direct, objective and immediate 

meaning of the Sabbath, is seen as the legitimated view of the recognized in-group. Their 

traditional view is considered to be a social rule that maintains the society. Frame (O) is 

more related to the idea of sustaining the group-identity. As they are regarded to be 

defenders of the tradition, they exclude the hybrid meaning of the new perspective and 

focus on the uniformity of society. On the other hand, frame (J) of the implied reader 

provides a potential grounding which helps the real reader to practice different concepts 

and ideas in his everyday life. Thus frame (J) is more flexible and can be applied in 

different life contexts by overcoming a solid and rigid image. This frame (J) focuses on a 

more fundamental basis beyond the widely accepted view on the issue.  

 

Since both the rhetoric and imagery fields cut across the vast boundary of the text, the 

field idea will specify the conflict or competition between frame (O) and frame (J), by 

theorizing how each frame starts, shapes and develops its points, and appeals to the real 

reader. However, the idea of the field does not offer us a neutral space to compare two 

frames with the same weight. Thus, frame (O) is only available within the perspective of 

the implied reader. The argument against frame (O) in both fields is presupposed by frame 

(J) of the implied reader. In this sense, the field demonstrates the typical picture that frame 

(O) is grounded in the widely accepted traditional view on the Sabbath, whereas frame (J) 

challenges this traditional view and suggests a new image of the Sabbath which is 

relational and flexible.157  

                                            
157 Relational ambiguity implies two things here: logical and metaphorical vagueness. In other words, 

vagueness or ambiguity displays borderline issues of both logical conflict between objective (author) and 

subjective (reader) views, and metaphorical conflict between in (text) and out (context). When the 

meaning is delayed due to ambiguity, its meaning can embrace a bigger boundary of logic and metaphor. 

Jucker, Smith, and Ludge argue that vague expressions can be more effective in conveying meaning than 
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4.1. Rhetoric Field 

 

The real reader approaches the text from within his/her own context and experience. From 

the vantage point of the real reader, the text has no boundary when he/she attempts to 

visualize the textual world in his/her own way. Thus the real reader has to make the text 

specific from his/her own presuppositions, in order to have meaning. When the real reader 

enters into the space of the text with a particular perspective, a way of shaping meaning 

is deeply related to his/her own context and his/her ability to interpret. In other words, the 

text is open to the reader. In this understanding, the Sabbath narrative is not regarded to 

be a completed and closed text. Rather the Sabbath narrative is an open-ended text with 

an open space which allows the real reader to participate in the world of the text.  

 

The Sabbath narrative as open-ended space is not completely subject to the reader’s 

understanding because the Sabbath narrative has a subtext which is formed by the implied 

reader. The issue is that the subtext is made for the real reader. The subtext appeals to the 

real reader and persuades him/her to follow it. The rhetoric field demonstrates this aspect 

through the role of the implied reader. The rhetoric field obviously portrays Jesus as a 

rhetorician who unfolds his argument to raise his points about the Sabbath. The real reader 

is led to Jesus’ particular frame and is encouraged to compete against Jesus’ opponents. 

As the real reader accepts the frame (J) of Jesus, he/she exposes him/herself to Jesus’ 

perspective, and experiences the new meaning of the Sabbath. In this sense, the real reader 

is a person who is rhetorically persuaded by Jesus, the implied reader, in the text, and 

actively responds to his frame.158 The real readers are identified as God’s people who are 

                                            
precise expressions. See this excellent research. A. Jucker, S. Smith, & T. Ludge, “Interactive Aspect of 

Vagueness in Conversation” Journal of Pragmatics 35 (2003): 1737-1769.  
158 I. A. Richards, Principles of Literary Criticism (1924). He argues that the reader’s response is to 
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included by the new concept of Jesus’ Sabbath. Thus, analyzing the rhetoric field 

constructs a definite set of persuasive techniques which can be called “rhetoric”.159  

 

As the Sabbath narrative is an ancient text influenced by a contemporary rhetorical style 

which makes Jesus’ argument a convincing case, its rhetorical style is logically persuasive 

insofar as it is common in other contemporary texts. In line with these, the form of the 

Aristotelian syllogism, which is a common rhetorical skill in the Hellenistic world, is 

adopted. This technique explicitly creates a logic for a particular meaning and nuance, 

which is well matched with how Jesus develops his frame in the Sabbath narrative. For 

the analysis of the rhetoric field, Jesus’ argument uses a form of syllogistic style –  

especially enthymeme.160 A discussion of whether or how the historical Jesus used the 

syllogistic pattern for his teaching,161 while interesting, is beyond the intention of this 

thesis. The syllogistic tool is used for analyzing the frames simply because it is valid as 

this style is a very popular feature in ancient texts in the Greco-Roman world. The 

different frames on the issue of the Sabbath are able to be constructed using the syllogistic 

lens. The key concepts raised by both Jesus and his opponents – God, Sabbath, and people 

can also be arranged using this pattern. Here Jesus focuses on the Sabbath as the gift of 

God, whereas his opponents maintain the legal aspect of the Sabbath rule as God’s 

                                            
enhance the understanding of the human mind for the benefit of the human community. He says “An 

improvement of response is the only benefit which anyone can receive, and the degradation and the 

lowering of a response, is the calamity” (237). 
159 In using the term “rhetoric” I would like to follow Kuyper’s definition; “the strategic use of 

communication to achieve specifiable goals”. See J. Kuypers, “What is Rhetoric” in Rhetorical Criticism: 

Perspectives in Action, Kuypers, J., (ed.) (Lanham: Lexington Books, 2009), 1-12.    
160 Aristotle says “sullogismos is speech in which certain things having been supposed (protasis; premise), 

something different from those supposed results of necessity (sumprerasma; conclusion) because of their 

beings so”. Quoted from R. Smith, "Aristotle's Logic", The Stanford Encyclopedia of Philosophy (Spring 

2016 edition), Edward N. Zalta (ed.) URL = <http://plato.stanford.edu/archives/spr2016/entries/aristotle-

logic/>. For a classical syllogism approach to Mark, see M. Tolbert, Sowing the Gospel: Mark’s Work in 

Literary-Historical Perspective (Minneapolis: Fortress Press, 1989), 250-257.  
161 As many scholars have determined, I believe that the pattern of gospel texts is, in terms of logical 

persuasion, strongly influenced by enthymeme styles. See V. Robbins, “Argumentative Textures in Socio-

Rhetorical Interpretation” in Rhetorical Argumentation in Biblical texts: Essays from the Lund 2000 

Conference Eriksson, A., Olbricht, T., & Ubelacker, W., (eds.) (Harrisburg: Trinity Press, 2002), 27-65.  
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commandment. In using a syllogistic method, we find that Jesus and his opponents share 

the same terminology in constructing their different arguments; all the concepts in Jesus 

and his opponents’ argument are comprised of God, Sabbath and God’s people, but the 

way that Jesus and his opponents deal with the terminology is completely different. One 

main reason for this difference is related to the different O.T. traditions. Thus, this thesis 

will investigate two different frames through looking at the different O.T. references in 

the subtexts. The following is a broader sketch of what will be addressed in Part II.           

 

Frame (O) – the opponents’ frame. In frame (O), the sense of power and authority of 

the Sabbath rule plays the role of “anchorage” which controls all related arguments.162 

Since practices on the Sabbath in frame (O) are judged by the recognized rule of Jesus’ 

opponents, people’s understanding of the Sabbath is reflective of the accepted and 

recognized view which excludes the hybrid meanings different from the authorized 

interpretation. In other words, its meaning is always related to the group which is 

identified with the legitimate authority. Thus it is a fixed and rigid meaning within the 

accepted conventional boundary. Here the question of “how they understand the Sabbath” 

is not important, because the question of “who understands” decides the meaning of the 

Sabbath. In this case, the real reader’s context is ignored, as it causes distraction from the 

particular fixed meaning.   

 

Since the rule of the Sabbath in frame (O) is regarded as the visible power of God’s 

commandment and is understood literally, the reading image in frame (O) is processed by 

the top-to-bottom hierarchical bond: God’s commandments  Sabbath  people. This 

reading process inevitably splits people into two categories according to their capability 

                                            
162 R. Barthes, Image Music Text (London: Fontana Press, 1977), 37-41. For him, “anchorage” happens 

when the text is direct to the reader to “fix the floating chain of signified (my words: possible meanings)” 

(39). 
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of observing the commandment: observers and law breakers. Thus, in frame (O), God’s 

commandments as tradition are the starting premise and the ending conclusion which 

determines the logic of their argument. This order of the logical process implies a social 

identity – who is accepted or rejected. The sense of “who can be a member of the 

observer’s group?” is related to that of “who can observe the Sabbath rule?” The sense of 

observance functions as an anchor which establishes a fixed and objective meaning into 

all possible acts for the Sabbath within frame (O). In other words, the issue of observance 

is predominant over all other understandings of the Sabbath, so that their order of logic is 

aligned to meet the standard of the Sabbath. Suppose one says “eat an apple” within the 

relationship between a doctor and a patient. As the meaning of the eating-act is 

immediately placed upon the knowledge of the doctor rather than the nutritional 

information of the apple, the meaning of “eating” does not need to be explored by the 

patient. In other words, a particular action encouraged by the speaker is deeply related to 

who the speaker is and the level of authority the speaker has over the listener. Then the 

act of eating is a sign that the patient follows the doctor’s order, rather than that he knows 

the information about the apple which could be useful in everyday life. Likewise, the 

authority of the opponents in the Sabbath narrative takes a prominent position to judge 

others as the accepted people or the rejected people.   

 

    

God’s commandments:  

 

                                   Sabbath                 × 

                 (Incapability of observing the rule) 

   Accepted People       Rejected People:   

  

 

The logical structure of frame (O)  
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This frame has a strong hierarchical image which is instantly perceivable because it 

represents what is socially signified by a direct image of God’s instruction.163 The sense 

of God’s commandments might be identified with legal codes referring to the concepts of 

“universality”, “authority” and “legitimacy”. In this case, a syllogistic argument focuses 

on the legal aspects of God’s order. Then people are categorized by a binary system: pure 

and impure, in-group and out-group, acceptable and unacceptable. 

 

Syllogistic process: The main premise in syllogistic argument is based on memories, 

origins, and etymologies which express the hierarchical image of dominating, 

commanding, and overpowering. A minor premise plays the role of deciding, judging and 

evaluating the capability of people, including a reader, in relation to their capability of 

observing the commandment of God. The conclusion reinforces the social boundary and 

identity in accordance with the judgmental understanding of the Sabbath.  

 

Exposition of this logical process: In frame (O), God’s commandments function as origin 

and authority for the accepted people. Then the accepted people have a certain level of 

power and authority for keeping the legal code. This group reinforces the authoritative 

and legitimated community and keeps the social identity and boundary within a fixed 

image of God’s commandments as the legal authority. The syllogistic argument in this 

frame (O) might bring out a direct and stereotypical image, and put an emphasis upon a 

legal value that is exclusively shared by the accepted in-group. In this case, the Sabbath 

as the manifestation of God’s commandments can be understood as a norm for the 

accepted group. Consequently, the Sabbath can be distanced from the context of people, 

and excludes possibilities which can accept the incapability of observing it. This 

untouchable and unchangeable nature of the Sabbath is attached to the image of God. The 

                                            
163 See Barthes, Image.  
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frustration of Jesus’ opponents reflects this characteristic when Jesus is believed to act 

out God’s business – forgiving and healing.164 In this sense, the meaning of the Sabbath 

is not processed, but given as it is. Thus it does not need the interpretative process, but 

needs to be observed. In this frame (O), the real reader’s participation is not required.165 

On completing this logical process, the conclusion of this argument simply returns to the 

authority of the recognized in-group, as they defend this image by excluding the 

unacceptable idea of the Sabbath and reinforcing the fixed and rigid sense of the Sabbath. 

Here, the pattern of this argument is tautological. And the Sabbath is owned by the 

accepted people who are able to observe the Sabbath rule. The Sabbath also functions as 

a legal judgment which sections the people into chosen people and outcasts.  

 

Frame (J) – the implied reader’s (Jesus) frame.  

The frame (J) starts from the concept of God which is expressed in the idea of the Sabbath. 

This focus on God itself is different from that of frame (O). In frame (J), the sense of 

God’s commandments does not function as the rule and instruction, but provides an 

opportunity to experience the meaning of God through the Sabbath event. Here the 

Sabbath is a source of motivation to cross over the limitation of the rule rather than the 

rule itself. Thus, the Sabbath is a gift of God for the people. The nature of the Sabbath 

offers a space to the real reader who needs a reason for his/her own real life. This different 

                                            
164 It is a typical comment that they said in Mk 2:6 “why does this man speak blasphemies like that?” 
165 The rule of observance constructs the ideology of text for legitimating the meaning of the dominant 

group whose identity lies in the literal meaning of the text. But if a reader has different cultural/contextual 

settings and, consequently, different understandings of the text, he/she is alienated from the literal text and 

accused of being an outlaw. As Foucault points out, the issue is that knowledge is not permanent because 

even observers are located in a different time and place. So he suggests the question should be shifted 

from “how can a causal succession be established between one period and the other? What continuity or 

overall significance do they possess?” to “which strata should be isolated from others? What types of 

series should be established? What criteria of periodization should be adopted for each of them?” (4).  So 

the rule that we know and observe cannot be identified by the original rule. What we claim as knowledge 

is nothing but the power and authority of the group. So the level of frame (O) only aims at suggesting an 

identity in appearance or images of text, which carries the danger that the minority view can be ignored. 

See M. Foucault, The Archaeology of Knowledge (London: Routledge, 1972).  
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sense of Sabbath is associated with a different selection of O.T. reference. Jesus here as 

the implied reader has a different vantage point to deal with the Sabbath issue, and raises 

a strong argument against the frame (O) of his opponents. Jesus’ argument constitutes 

multiple layers of perspective along with his opponents in the Sabbath narrative. Not only 

that, but Jesus also extends the boundary of the text to that of the real reader who is 

persuaded to interact with the implied reader. This persuasion or invitation of Jesus is an 

opportunity for the real reader to travel into the text to reach the time of the subtext (the 

O.T.). The text extends its time-frame from the past to the present through the role of the 

implied reader. Once the real reader is oriented by the role of Jesus, the sense of God in 

frame (J) does not exclude the real reader’s various situations. At this point, the real reader 

can be a part of the textual world in which his/her context is regarded to be a motivation 

for his/her reading. This dynamic is different from the exclusive frame (O). In frame (J)’s 

understanding, the Sabbath does not function as law and order, but a channel to experience 

God as the source for supporting the context of the real reader. In this case, Jesus’ selection 

of the O.T. reference about the Sabbath presents a new image of God, and also suggests 

a different function for God’s commandments. As the O.T. selection lies beneath the 

surface of the text, the O.T. tradition does not immediately provide the direct meaning of 

the Sabbath but requires the ongoing relationship between the real reader and the implied 

reader, Jesus, who reads the subtext. In this sense, the Sabbath here functions as a space 

given (by God) for this possible interaction.  

The Sabbath in frame (J) supports the real reader and his/her contexts, which have 

otherwise been excluded by the recognized in-group. The legal sense of the Sabbath 

inherited from the legal tradition in frame (O) is replaced by the space that the real reader 

can participate in which is offered by God in frame (J). In light of this shift, Jesus relates 

people’s situations to the concept of the Sabbath, which helps the real reader shape a 

different image of God. On the other hand, frame (J) creates a paradox when the real 
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situation cannot meet the requirements of the Sabbath rule held by the majority. For 

example, Jesus’ healing on the Sabbath is prohibited, but paradoxically brings a new 

concept of the Sabbath. In this sense, breaking the Sabbath rule can be related to the 

meaning of God’s creation. This paradoxical aspect of frame (J) embraces the various 

situations of the real reader.166 Thus Jesus’ perspective and action on the Sabbath reflects 

a paradoxical relationship between the widely accepted view of the Sabbath rule and the 

real contexts which might break the rule. In this way, Jesus takes the situation which 

prevents people from observing the rule, and uses it as a trigger for the new meaning of 

the Sabbath. In Jesus’ eyes, what happens here and now is a motivation for connecting to 

the sense of God. Jesus’ opposition to the existing orders and conventional definitions of 

God’s commandments are not just social resistance against authorities, but the 

hermeneutical approach to the image of God and the logical ground for the new meaning 

of God’s commandments.  

 

Syllogistic process: As the syllogistic argument in frame (J) starts from a sense of God, 

this syllogism does not repeat the literal meaning of God’s commandments. The logical 

process expresses the relational aspect of God’s commandments. This means that the 

meaning of the Sabbath is derived neither from the statement of God’s commandment, 

nor from people’s capability of observing the rule. The Sabbath is neither reduced to a 

legal code, nor transferred to the power of a certain group. The Sabbath here in frame (J) 

offers the sense of a space where the people, apart from the selected people, can 

experience a deep sense of God and God’s care toward them. Here, the three components 

in frame (J) – God (through God’s commandment), the people and the space (the Sabbath) 

                                            
166 The concept of paradox is common in Mark’s gospel; “those who lose their lives will save them” 

(8:35), “whoever wants to be the first must be a slave to all (9:35). Jesus who is identified as a Nazarene 

is rejected by Nazarenes (6:1-6). For recent research that deals with this theme, see L. Sweat, The 

Theological Role of Paradox in the Gospel of Mark (London: Bloomsbury, 2013). 
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– are mingled with each other and produce a network of relationships. The links between 

the three components shape a triadic diagram which visualizes ongoing relationships. 

This picture is totally different from the hierarchical link in frame (O).   

 

            God 

         

     God looks after people            God offers the Sabbath 

             through the Sabbath                to the People 

                                   People                                   the Sabbath (gift/space)   

 

 

(In the relationship between God and people, the Sabbath as the gifts/space offers people an opportunity to 

experience the sense of God.) 

 

Exposition of this logical process: This frame does not presuppose an immediate literal 

meaning since the syllogism depends upon the dialectical interaction among God, the 

people and the Sabbath. Thus frame (J) has the nature of delayed-ness and displays a 

relational, vague, fluid, and conflicting image rather than a rigid characteristic. As the 

people are emphasized in this syllogism, the idea of the people embraces the real reader 

and his/her own context. The Sabbath as the space and gift of God allows the people to 

project their context into the space to experience the sense of God. Once again as its 

process is not rigid but relational, the sense of space rhetorically dismantles the image of 

the legal power of the Sabbath, and is open to people’s context as part of the process; that 

is, hunger and disability are in the Sabbath narrative. Whereas the nature of 

immediateness in frame (O) significantly establishes a binary system, such as true/false, 

in/out etc., this binary value is no longer useful in frame (J) because the space is fluidly 

mediated by the relationship between God and the people. The Sabbath in frame (J) 

distinguishes the meaning of potential (pour-soi) that the people can apply to their context 
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from the meaning fixed (en-soi) that the people should observe.167 This difference makes 

it possible for the real reader to transfer literal rules of the Sabbath into the space168 of the 

Sabbath which offers an existential experience to the real reader. Thus the conclusion of 

this argument does not provide a solid picture which sets up the clear boundary of the 

Sabbath, but the persuasive power which creates the vague and multi-dimensional sense 

of the Sabbath which embraces all life experiences.  

 

4.2. Imagery Field  

 

The imagery field is a tool used to investigate how Jesus as the implied reader shapes a 

particular body image in relation to the Sabbath issue. The concept of the body has been 

discussed by many anthropologists, as well as linguistic and cultural theorists to account 

for the social phenomenon.169 Although the different arguments on the body image have 

been raised, the way that they deal with the body has a common aspect. As Lakoff 

claims,170 the body demonstrates the necessity for the social structure e.g., language use, 

cultural practice, religious frame. In this sense, the way that people use and perceive the 

body reflects their perspective and world view. It is clearly noticed that Jesus in the 

                                            
167 It is very useful to use Sartre’ idea of pour-soi (being for itself) and en-soi (being in itself). Sartre 

distinguished the objects into pour-soi and en-soi. The former is to indicate the things as the mode of 

existence which bears the purpose of living; the latter explains the self-sufficient being with ordinary 

contingent being. See J. Sartre, Being and Nothingness: A Phenomenological Essay on Ontology (New 

York: Washington Square Press, 1984), esp. Part 2, Chapter three: Transcendence.   
168 It is like Gymnasium or Academy that offered a space to men to develop their rhetorical skills and 

knowledge. The idea of Gymnasium was very popular even among the Jewish people around the time of 

Jesus. See P. Schafer, The History of the Jew in the Greco-Roman world (London: Routledge, 1983). Also 

see J. Wallach, The Platonic Political Art: A Study of Critical Reason and Democracy (The Pennsylvania 

Uni, 2001). By the similar function of Academy or Gymnasium, Jesus uses its function symbolically to 

apply it to his new perspective of the Sabbath. 
169 The powerful research of the body in Society was done by Levi-Strauss who has been followed by 

many scholars in this field. See C. Levi-Strauss, Savage Mind (London: Weidenfeld & Nicolson, 1966). 

He points out that an individual identity is even defined as “a relation to an other self” (192). This is a key 

concept for understanding society. 
170 G. Lakoff, Women, Fire and Dangerous Things: What Categories Reveal About the Mind (Chicago: 

The University of Chicago press, 1987), 5-11. Lakoff points out that people understand and experience 

their world with their bodies as a way of solving complex matters and budgeting time (5). See also, 

Metaphor We Live by (London: Chicago University Press, 1980). 
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Sabbath text crosses over the boundary of the widely-accepted rule with a different body 

image. To what purpose does Jesus violate the Sabbath rule? On what grounds does Jesus 

shape the different body image?  

 

The body image is organized by two different frames (O) and (J). Jesus eventually places 

a particular emphasis on a certain body image in order to re-frame the idea of God’s 

people. For this new idea of the Sabbath, the reshaped body image is different from the 

conventional image. The new body image helps the real reader develop the new 

understanding of the Sabbath which is related to the real context.171  Healing on the 

Sabbath is a typical example. Performing a healing act on the Sabbath day deconstructs 

the literal meaning of “breaking the rule”. The conventional body image is also 

challenged by the new body image when the body image is transferred from the body of 

observing the Sabbath rule to the body of receiving the Sabbath blessings. As the body 

image function as the world view,172  the new body image generated by Jesus helps the 

real reader to overcome the influence of the body image that is based on the rigid rule, 

and to merge him/herself into the reshaped new image which embraces his/her context.  

 

As the new body image focuses on God’s care rather than the rule, it distinguishes the 

Sabbath as gift from the Sabbath as rule. It is in this way that Jesus underlines the potential 

way to shape the new identity by rejecting the capability of keeping the Sabbath as the 

pure/perfect body image. Here, Jesus takes his account of body image from his O.T. 

references (God’s creation and the David story). His reading of frame (J), as will be 

                                            
171 Jennie Knight says people “develop images and representations in order to engage in relationship and 

live in a complex, relational world” (2). Her remarkable perspective reveals how the new image which 

has the power to change the system is constructed and mediated. Feminist Mysticism and Image of God: 

Practical Theology (St. Louis: Chalice Press, 2011). 
172 Lakoff, Women, Fire and Dangerous Things. And also see M. Johnson, The Body in the Mind: The 

Bodily Basis of Meaning, Imagination, and Reason (Chicago University Press, 1987), 41-64. The mental 

frame and experience are basically linked within the body image, when the body expresses/experiences 

the empirical world. 
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discussed in chapter 7, argues that they can participate in a different body image to the 

meaning of the Sabbath as rule when their bodily image is related to the Sabbath as the 

gift of God’s care. His reading also suggests that people deserve to be able to shape a 

certain meaning of their own lives by accessing the new body image. Jesus’ reshaped 

body image is unconventional and foreign to those who understand the body image within 

the purity system. For Jesus’ opponents, the body image cannot be separated from their 

capabilities of keeping the Sabbath rule. This fixed body image creates a very sharp 

boundary between the pure and the impure. As a consequence, it excludes incapable 

people from the meaning of the Sabbath.  

 

Jesus produces a deeper, more fundamental meaning beyond the literal sense of God’s 

commandments with the new body image.173 His body image in relation to the Sabbath is 

related to his emphasis on the Creation.174 Whereas his meaning of the Sabbath weakens 

the Sabbath as rule, it enhances God’s caring nature in relation to the Sabbath. God’s 

caring nature which is revealed in respect of body image makes it possible that Jesus heals 

people on the Sabbath. The idea of healing in the new body image undoubtedly lies in the 

focus of God’s creation and caring nature. Consequently, Jesus’ emphasis on the Sabbath 

as God’s care and blessing values the human body as a receiving agent, not as an 

observing one, and overcomes the fixed condition of the Sabbath. It also provides the 

meaning potential in which the real reader can participate. Detachment from the 

conventional body image opens a way to perceive the new image of body as the meaning 

of the Sabbath. In this line, the incapable person is not limited within imperfect body 

                                            
173 See B. Waltke, An Old Testament Theology: An Exegetical, Canonical, and Thematic approach (Grand 

Rapids: Zondervan, 2007).  The image of the frame (O) is still expressed in a way of literal sense that “the 

ten commandments serve the common good and uphold God’s honor and social order” as Waltke quotes 

Calvin’s view (412).  
174 As the Sabbath is understood within God’s work of Creation, Jesus focuses on the reshaped body 

image as the ongoing Creation, while his opponents see it as the meaning of the Rest.   
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image of one who is “breaking rule”. Ironically, in Jesus’ new image, the previous 

meaning of the “breaking rule” becomes an opportunity to experience God’s care.  

 

If the act of “breaking the rule” is only considered in the sense of “outlaw”, 

“disobedience”, “rebel” or something like that, the idea of the Sabbath as the rule has a 

strong implication of “something to be kept”. The analogy between the idea of the 

Sabbath and the implication of  “observing the rule” generates a fixed image of the human 

body – the capable body observes or the incapable body breaks.175 In this body image 

(frame (O)), the meaning is simply the given and fixed image. The new meaning is 

possible when the suggestion is made for the body image to be detached from the 

anticipated connotation of observing, and attached to a different connotation of receiving. 

A way of understanding “plucking the grain or healing on the Sabbath” depends on a body 

image which expresses a certain connotation; the body breaks the rule or the body receives 

the care. If the Sabbath as the rule begins to be perceived as the old image, the pure and 

fixed body image stops replicating the given-conventional understanding of the Sabbath. 

Here the act of breaking does not ironically violate the sense of the Sabbath, but 

challenges the old system.176  

 

For example, when the image of “evening” is linked to a particular connotation of “old 

age”, “evening” and “old age” together generate a certain atmosphere – “daytime is over”, 

“no more joy”. If the image of “evening” is connected to the completely different 

connotation of “party” or/and “festival”,  then the image of “evening” has a totally 

                                            
175 In linguistic understanding, animals’ barking and bees’ dancing might be a kind of meaning, but there 

is no sense of flexibility in their communicating. By the same token, the new meaning does not occur if 

the group is constrained by fixed routine of language. See H. Widdowson, Linguistics (Oxford: Oxford 

University Press, 1996), 4-5.  
176 Jesus’ metaphor of old wineskin and new wine is a typical case of this, along with the new sense of the 

Sabbath. It is not coincidental that two episodes are in the same controversial discourse in Mark chapter 2. 
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different atmosphere, for example,  “working time is over” and “it is time for joy”. When 

the link between “evening” and “no more joy” is reshaped as the link between “evening” 

and “joyful party time”, the image becomes something flexible and transcendental. By 

the same token, the idea of the “Sabbath” with a different link between the body image 

and its use can produce the different meaning(s). As Jesus as the implied reader connects 

the idea of “Sabbath” with the image of “body of receiving God’s care”, the Sabbath as 

“the image of keeping” is deconstructed.  

 

In part II (chapter 8 Imagery field), I will analyze the steps by which body image is related 

to the meaning of the Sabbath.   

1) The “body image” is combined with a certain connotation (e.g. “observing”, 

“breaking”) within the physical realities of time and place. 

2) The fixed-observing “body image” judges some incapable of observing the 

Sabbath when the body image is combined with a conventional connotation in 

Jesus’ opponents  

frame (O).  

3) But if the “body image” is detached from the widely accepted conventional 

connotation and shaped with different connotations (receiving and healing), the 

new body image creates a tension with the old sense of the Sabbath, but offers an 

opportunity to those perceiving the new image to see the different aspects of 

Sabbath.177  

4) In this case, the meaning is (re)shaped through the ongoing relationship with Jesus 

– Jesus’ frame (J). 

 

                                            
177 For example, “laugh” in a wedding ceremony is not the same as “laugh” in a funeral. Although “laugh” 

and “funeral” can be bonded to designate a certain meaning, this bonding will inevitably undergo a 

process which creates tension.  
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According to this process, the way of bonding between the body image and the 

connotation of “observing” or “receiving” demonstrates two reading values: one (Jesus’ 

opponents) reads the Sabbath with the literal and conventional body image, and the other 

(Jesus) reads the Sabbath with the nature of God’s creation. The frame (O) expresses the 

old memory of God’s commandments in which the bond between the Sabbath and the 

rule enhances a literal sense of the capability of keeping the Sabbath within the sense of 

the chosen people. The real reader who is guided by the frame (J) sees no relevance to 

his/her modern context in keeping the rule. Thus, he/she naturally conceives of the new 

body image as the opportunity to read the new meaning of the Sabbath, and identifies 

him/herself as the body that receives God’s care and blessing.  

 

In the case of frame (O), the bond between the “body” and “observing” represents the 

conventional value that regards the human body as portraying a sense of the chosen 

people. In this sense, the “Sabbath” is only meaningful when they (the human bodies) can 

observe God’s rule.178 In this image, the real reader has no space where he can adopt the 

Sabbath meaning within his/her condition because the Sabbath is already set up by a fixed 

body image in the textual world. On the contrary, the link in frame (J) between the body 

and the connotation of “receiving” generates a new understanding of the Sabbath and a 

new direction of experiencing God’s creation. (This aspect will be dealt with in Part II). 

The new idea of the Sabbath allows the real reader to input his/her context into this 

process, as this link is not static, but open and vital. This linking of “the Sabbath with the 

body of receiving/healing” has also a moving and changing image. In the Sabbath text, 

                                            
178 Charles Stocking points out that the perfect body as portraying the sense of the divine is a popular 

notion in Greco-Roman world. See “Greek Ideal as Hyperreal: Greco-Roman Sculpture and the Athletic 

Male Body” Arion Boston University 21, no.3 (2014): 45-74. The relation between the perfect body and 

the divine is also fitted in the frame (O). 
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the descriptions of moving, such as “Jesus went to”, “they came”, “Jesus acted”, are not 

just an explanation of their locations, but the image of moving toward the new meaning 

of the Sabbath.179 In this sense, the Sabbath when connected with human conditions of 

hunger, sickness, and defilement,  is not limited to the fixed time (Sabbath) and the fixed 

place (Synagogue), but makes people’s different contexts and conditions meaningful.   

 

However, the new body image does not happen immediately. The image is evolved though 

an ongoing process. As the potential new meaning of Sabbath with the new body image 

is initially rejected by the majority in-group, the real reader may undergo apprehension 

when he/she participates in the text. However, this apprehension or anxiety about the 

process is featured in the real reader’s response to the implied reader, and helps him/her 

to look forward to the relevant meaning for his/her context. In this way, for the real reader 

to face the new body image is to leave behind the immediate sense of what the literal 

statemen about the Sabbath says. At the same time, the real reader with the new body 

image has an opportunity to extend his/her existing boundary toward the deep sense of 

God, and to take a new way of experiencing the Sabbath in a value of here and now.  

 

In this imagery field, this thesis will analyze the particular link between the body and its 

connotation. Whereas body image is taken into the process of “exclusion and judgment” 

in frame (O), frame (J) generates a new body image of “inclusion and acceptance” in 

dealing with physical conditions like hunger and disability. The Sabbath in frame (O) is 

only meaningful when the act of keeping the rule is satisfied without considering the 

physical conditions which prevent people from keeping the Sabbath. In contrast, the new 

                                            
179 Although it is not a subject that this thesis discusses, the moving image is very powerful metaphor in 

the O.T. The Exodus story is a typical case. Ezekiel’s throne is vividly portrayed by a moving image – 

even the image of the Son of Man in Daniel 7 has a similar motif. Gallusz’s research on Revelation is 

very helpful for this motif. See L. Gallusz, The Throne Motif in the Book of Revelation (London: 

Bloomsbury T&T Clark, 2014).   
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body image in frame (J) promotes a strong motive for the real reader to view the various 

physical conditions as the opportunity for transformation. For example, the condition of 

“withered hand” is excluded by the observing Sabbath body image. But Jesus’ healing 

not only overcomes the physical condition which is excluded by the pure body image, but 

it also redefines the meaning of the Sabbath as the relationship with God. In this way, 

Jesus selects the theme of Creation and David story.180  

 

In frame (J), the body image is detached from the presupposed conventional connotation 

of “observing”, and linked to the new connotation of “receiving/healing through Jesus’ 

focus on the different body image in the theme of Creation and the story of David. For 

the real reader, this aspect demonstrates the interactive and dialectical role that Jesus 

adopts. Here, the image is not simply shaped by the definition of the Sabbath, but 

developed by the ongoing process of negating the connotation “observing” and 

establishing the new connotation “receiving”. As its process continues, the special “time 

(Sabbath) and place (Synagogue)” embrace the impure body image, and the boundary 

between the pure (in) and the impure (out) is redrawn to shape the new meaning of the 

Sabbath. As this process deconstructs the ideology of the conventional literal meaning 

that is controlled by the dominant power, gender, politics, and cultural preference, this 

new body image can account for how the human condition is connected to God’s creation 

that is imbedded in the sense of the Sabbath. In this new body image, the human condition 

is not excluded, but rolled out for experiencing the sense of God. 

                                            
180 Jesus’ work of salvation is related to the idea of God’s creation, and his healing also expresses God’s 

salvation toward the people. More discussion for the relationship between God’s creation and Jesus’ 

recreation is well dealt with by Ernst Conradie. See Saving the Earth?: The Legacy of Reformed Views on 

Re-Creation (Berlin: LIT, 2013), esp.1-43. 
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Part II: Application to the Sabbath Narrative 

 

5.  Summary of Part I  

 

Jesus’ subtext exists behind the text. In this sense, the text has an intertextual relationship 

with the subtext of Jesus. The subtext does not directly offer an answer to what the real 

reader wishes to know. In this case, the real reader needs the role of the implied reader 

who chooses and reads his subtext. Jesus, as the implied reader, seeks and pursues the 

understanding of God from his selected subtext. Jesus also has to compete against rivals 

who support the dominant view on social and religious practice of the Sabbath. From this 

dynamic, Jesus promotes his own reading scheme to the real reader. From this point on, 

the real reader applies his reading frame to his/her own situation. Once the real reader 

agrees with the frame that the implied reader has, he/she can go beyond the time and 

location of the text that the implied reader deals with, that is, the time and location of the 

O.T. tradition. In other words, the real reader’s reading, in this case, is aligned with the 

frame that the implied reader shapes from his subtext, as if an observer (the real reader) 

sees a picture of a museum (subtext) inside the museum (text) provided by the guidance 

of a curator (the implied reader). In this sense, the implied reader encourages the real 

reader to access a deeper and wider understanding of the concept beyond the boundary of 

the text. This relationship between the real reader and the implied reader is possible only 

if the real reader respects the implied reader whose role it is to bring a certain frame into 

the text and to close the gap between the subtext and the real reader’s context.  

 

From this point, reading means that the real reader is involved in the role of the implied 

reader who sets up the subtext for his argument. The real reader follows the reading frame 

of the implied reader and deepens his/her understanding of the text. Here, the idea of the 
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text is based on the presupposition that the text contains different perspectives according 

to different traditions or subtexts – e.g. Jesus and his opponents. The different traditions 

and perspectives in the text cause a clash. Due to the clash or competition between 

counterparts, reading is somewhat a matter of commitment. Once the real reader chooses 

the frame of Jesus, he/she is in a situation of contest against Jesus’ opponents. Then he/she 

develops, through his/her reading, a particular understanding of how to apply the view of 

the implied reader to his/her own everyday life situation. Thus the real reader’s reading 

entails an ongoing process through which he/she enters into a relationship with the 

implied reader.  

 

This thesis calls the frame of the implied reader ‘frame (J)’, whereas ‘frame (O)’ refers to 

the view of Jesus’ opponents. In frame (J), meaning is constantly in process, therefore the 

final meaning is delayed because this meaning is based on the ongoing relationship and 

process. Additionally, frame (J) guides the real reader to fight against the fixed and 

finished meaning of frame (O). In this dynamic, the text is represented by an image of 

conflict.  
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6. Overview of the Sabbath Narrative – Mark 2:23-3:6 

 

When Jesus and his disciples travel to the synagogue on the Sabbath day, they are walking 

along a grain field. The real reader is informed of the setting in which they are located –  

not on “the road” but in a “grain field”. Jesus’s quotation of David’s story implies that 

they are desperately hungry like David and his group were in 1 Sam 21:1-6. The situation 

and setting of the Sabbath narrative implies that their journey on the Sabbath has a 

purpose and intention.181 The concept of “journey” here shapes a complicated structure 

of the narrative from the simple judgment of what is right or wrong to a possible meaning 

of the Sabbath.182 Mark 2:23 uniquely uses the words “kαὶ ἐγένετο” which is not the 

usual term used to describe the idea of “walking”. Its connotation is different from the 

terms used in Matthew 12:1 (ἐπορεύθη) and Luke 6:1 (διαπορεύεσθαι).183 The terms 

used in Matthew and Luke are smooth and more comfortable. The difference in Mark 

shapes the sense that the purpose of this journey is necessary for the disciples’ lives. By 

selecting and focusing on David’s story in 1 Sam 21:4-6, where the journey is put forward 

as a matter of life or death, Jesus indicates that the disciples’ journey has a similar 

motivation. David’s fugitive journey makes rich theological sense of the human condition 

and God’s purpose. This desperate situation may be said to force him to experience God 

                                            
181 The journey on the Sabbath beyond the permissible limit of travel is allowed only if a special intention 

is given: for example, to save the life. See J. Neusner, A History of the Mishnaic Law of Appointed Times, 

Part 2: Erubin, Pesahim (Eugene: Wipf & Stock, 1981), 54.  
182 The “journey” as non-verbal setting makes the Sabbath story richer and multilayered along with the 

verbal settings. The contrast between the move of Jesus and his disciple, and the stay of his opponents 

implies the different perspective on the Sabbath issue. The journey narrative in the Bible is related to a 

way that they seek God’s will and plan; e.g. Abraham’s journey from Ur to Haran, Tabernacle in 

wilderness, the ministry of John the Baptist. Iverson sees this motif as the mission purpose. See K. 

Iverson, “Whatever the Gospel is Preached: Paradox of Secrecy in the Gospel of Mark”, in Mark as 

Story: Retrospect and Prospect, Iverson, K., & Skinner, C., (eds.) (Atlanta: Society of Biblical Literature, 

2011), 199-201. And also for the same motif for Luke and Acts, see F. Filson, “The Journey Motif in 

Luke-Acts", in Apostolic History and the Gospel: Biblical and Historical Essays Presented to F.F. Bruce. 

Gasque, W., & Martin, R., (eds.) (Exeter: The Paternoster Press, 1970), 68-77.    
183 Luke has modified the use of ἐγένετο in Mark to emphasize the particular Sabbath day while Matthew 

simply omitted it.  
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as the Being of the situation.184 The setting in Mark’s gospel, like in David’s situation, is 

fully prepared for confronting the struggle with the human physical condition. This 

physical condition triggers a sense of conflict against Jesus’ opponents when Jesus 

actively responds to the criticism of his opponents. Thus two different frames –  frame 

(O) and frame (J) –  are put in competition with each other for shaping the different 

arguments of the Sabbath. In the rhetorical sense, the clash between Jesus and his 

opponents contributes to the more logical, relevant and persuasive frame of Jesus.185 The 

frame (J) describes things that occur in the narrative within its own understanding of the 

Sabbath. For example, the actions of walking, eating and healing are defined as actions 

in violation of frame (O), but in frame (J) they are the motivation for seeking the deeper 

meaning of the Sabbath.  

 

According to the opponents’ criticism, the act of Jesus’ disciples is more excessive than 

the act of plucking. According to m.sabb.7.2., the act of reaping is not permitted on the 

Sabbath day, but this also means that the act of plucking could be allowed in the case of 

extreme hunger (Deut. 23:25). However, it is not clearly significant that Jesus attempts to 

reject the Sabbath rules or elaborate a reformed rule on it. Rather the issue brings out an 

important question –  why did the simple action of Jesus and his disciples, whether it was 

legal or illegal, become so controversial? The accusation and defense brought up by both 

Jesus and his opponents do not demonstrate the way of understanding the Sabbath rule, 

but emphasize the clash between two different readings on the Sabbath traditions. The 

clash between the two groups indicates that the two different understandings of the 

                                            
184 The suffering in everyday living life brings the special sense and experience on God as the Being in a 

situation. David fugitive story is a rich metaphor in this sense. For a philosophical discussion on the idea 

of “being in a situation”, see K. Gallagher, “Being in a Situation” The Review of Metaphysics 13, no.2 

(1959), 320-339.    
185 This thesis does not carry out the commentary task upon the narrative, but focuses on the engaged 

logics within the frames. 
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Sabbath have been built up by different subtexts about the Sabbath.  

 

The meaning of the Sabbath goes beyond the surface of the Sabbath narrative in Mark, 

and is deeply connected to subtext of the O.T. tradition. In this sense, the narrative 

structure displays the “clash” between different perspectives, and makes the real reader 

respond to a new potential meaning on the Sabbath. Since Jesus’ reading frame is 

determined to win against his opponents’ traditional view on the Sabbath rule, it is almost 

impossible to judge the opponents’ theological view from within the frame of Jesus. The 

opponents’ view could be strict or soft according to the broad scope of Jewish perspectives. 

In a more complex way, their judgment against the actions of Jesus and his disciples, 

along with Jesus’ counter-argument, is rhetorically constructed by the desire of the 

implied reader which encourages the real reader to accept his frame. We, as the real 

readers, are invited to follow a certain rhetorical (not theological) perspective of Jesus 

with regard to the Sabbath through his role as the implied reader.186  

 

From the historical background of the Sabbath issue, if we take the majority Jewish view 

into the logical process, the view of Jesus’ opponents on the Sabbath can in some senses 

be justified. Jesus and his disciples might have traveled more than the reasonable distance 

which was permitted on the Sabbath. Then they could have starved but still been far away 

from the village. They failed to follow the basic Sabbath rules. Firstly, they travelled a 

long distance.187 Secondly, they did not prepare food for the Sabbath.188 The fact that they 

walked in the grain field reflects their violation of a rule of the Sabbath that most Jewish 

                                            
186 It should be noted that Jesus here plays a role of the reader not the author, so that his role is more 

significant than his theological view on this Sabbath rule. 
187 CD x,1-xi, 18, (of the Sabbath). Online resource, http://www.essene.com/History&Essenes/cd.htm/ 

According to Lena Cansdale, Dositheans did not even leave the house on the Sabbath. Qumran and the 

Essenes: a Re-evaluation of the Evidence (Tubingen: Mohr, 1997), 75.  
188 CD x,1-xi, 18, (of the Sabbath) 

http://www.essene.com/History&Essenes/cd.htm
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people observed. In this case the opponents’ argument, based on the rule of the Sabbath, 

was justifiable, although they wrongly accused Jesus’ disciples of a reaping act rather 

than a plucking act. In addition, Jesus’ opponents were not the extreme traditionalists in 

terms of observing the Sabbath. Philo, a moderate Diaspora Jew from the same time as 

Jesus, also states that cutting any shoot, branch, leaf, fruit or anything on the Sabbath is 

not permitted.189 This means that the act of Jesus’ disciples was not acceptable on the 

Sabbath day as far as Jews were concerned. According to the given situation and the broad 

consensus among Jewish circles, Jesus had no right to appeal for any justification of the 

act of his disciples. Rather Jesus as a Jew was in trouble under the general consensus in 

Jewish circles. If we simply deal with this narrative through the idea of the Sabbath as a 

rule, Jesus’ view on the Sabbath would not succeed in advocating for the action of Jesus 

and his disciples. In summary,  

 1) Travelling on the Sabbath and the lack of preparation for the Sabbath are unlawful 

conditions.  

 2) The plucking act of the disciples cannot be acceptable on the Sabbath day, no matter 

whether it is violating the law or not, if we take point (1) seriously. 

 3) Therefore their plucking act can be judged by the rule of the Sabbath.  

 4) Jesus’ concepts and ideas in the setting of the Sabbath could be negatively evaluated 

by the majority of the Jews. 

 

Although a majority of commentators are interested in Jesus’ theological views or Jesus’ 

new perspective on the Law from this narrative, their conclusions can hardly be supported 

when their constructions have been distilled from one single question of “what Jesus 

did”.190 This Sabbath narrative needs to be examined as Jesus’ reading act. In other words, 

                                            
189 Vit. Mos 2.4.22. 
190 For example, R. Guelich, Mark 1-8:26, World Biblical Commentary (Dallas: Word Book, 1989), 121-

135. 
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the Sabbath narrative needs to be viewed by two different rhetoric and imagery fields 

which bring an opportunity for shaping a potential meaning of the Sabbath.  

 

On the emphasis of the literal aspect of the Sabbath in frame (O), that is Jesus’ opponent’s 

view, there are dualistic distinctions firstly between acts of breaking and observing, and 

secondly the ordinary and the Sabbath day. The category for the act of observing or 

breaking always offers a rigid understanding of “what they did”. The interrogation for 

“what they did” is based on the question of which acts can and cannot be fitted into God’s 

commandments because such a judgmental act is basically exclusive. Thus its question 

has a strong legal sense by imposing the value of the judgment of the people’s capabilities. 

The Sabbath is considered to be a source of judgment which provides a form of 

“instruction” that people are clearly supposed to understand and observe in carrying out 

judgment. In addition, the sense of the judgment provides an observant in-group with a 

certain privilege and authority, and this group brings harsh accusations to the breakers of 

the rule.191 From this angle, the Sabbath is a legal judgment against non-observers, which 

is literally shaped from the commandments. Consequently, Sabbath observers have a 

certain power and authority to criticize non-observers. In other words, when observers 

claim that they know all about the commandments and set rigid legal judgment, the 

Sabbath functions as the power of the Sabbath-observant group. As if, in a modern 

example, they have “a license to use or copy or a right to produce” which is crucial for 

any use of copyrighted works and products, the Sabbath is considered a trademark or 

license which endorses the authority and privilege of the observant group who is able to 

observe the Sabbath. Since the link between the Sabbath and the observers demonstrates 

the relationship between the users and their possession, the idea of the Sabbath, which is 

                                            
191 From this perspective, Jesus is willing to be judged and even persecuted by this frame (O). Jesus’ 

repetition on his suffering comment is well designed to display the frame to compete with his rivals, 

rather the theology of something from somewhere.  
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a manifestation of God’s commandments, is explained only by the observers.  

 

On the other hand, by focusing on the implied reader’s frame (J), it can be seen that Jesus 

put forward a different view on the Sabbath issue. His view destroys the rigid boundary 

between the legal and illegal matters in the Sabbath rule. Consequently, the real reader’s 

consciousness is encouraged to suspect the meaning of the Sabbath which is defended by 

frame (O), the widely accepted literal view. For the sake of the real reader, Jesus competes 

against his rivals in shaping an alternative perspective which can include and embrace 

the real reader’s context. In this sense, the acts of Jesus and his disciples project a radical 

image of the Sabbath rule, and also shake the ground of the conventional understanding 

which is controlled by the recognized observant in-group. This view deliberately cancels 

the idea of the Sabbath as God’s rule, and establishes a new relationship between God 

and people beyond the boundary of rule. In this way, the Sabbath is neither dependent on 

the face value of the commandments, nor a property or possession of the observant in-

group. Instead, the Sabbath is the space in which the real reader seeks the meaning of 

God’s gifts, as Jesus the implied reader deconstructs the traditional fixed boundary of the 

rule. Thus those who are positioned in/around this space may expect a chance of re-

orientation, such that the disciples with hunger and the man with a withered hand may 

resolve their limitations (Mk 2:23, 3:1). In a broader picture, it is also an aspect of the 

reader’s responsive factor which makes it possible for him/her to expect the same sort of 

outcome throughout the textual world.  

 

According to frame (O) or frame (J), the concept “Sabbath” discloses different aspects of 

God’s commandments and contributes to different ways of shaping the image of God. 

Jesus sees the Sabbath, from within his frame, as the direction or process of how the 

people can rediscover their everyday situations within the gifts of the Sabbath, whereas 
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his opponents underline the Sabbath as the rule such that a particular action can or cannot 

be fitted into the standard of the Sabbath-observant group. Of course, the controversy 

between Jesus and his opponents is not structured by historical fact,192 because the idea 

of controversy is shaped by the role of the implied reader. What we can shape the new 

meaning of the Sabbath into here is not possible without the role of Jesus and the response 

of the real reader. Thus, as Bal affirms, the meaning of the Sabbath does not tell us “what 

meaning must be definitively attributed to” what Jesus or his opponents think, but 

“describes the logic [that is] engendered” by the role of Jesus.193  

 

Because the meaning of the Sabbath is not discovered on the track of lettering written in 

the Sabbath narrative, it is better to analyze the frame or perspective which is established 

by the implied reader, and the real reader’s response to this. Jesus as the implied reader 

establishes an argument against the dominant view of his opponents which is based on 

the literal and law-centered view. However, this process is not carried out by the implied 

reader only, but he effectively invites the real reader to apply it to his/her own context 

because the frame of the implied reader fundamentally exists for the real reader.  

 

In making the point, Jesus and his opponents speak into the meaning beneath the surface 

of the Sabbath, and bring to light some insights on the contingency of the human context 

and the necessity of God’s commandments. The concept of contingency can be expressed 

by the sentence “what we do”, whereas necessity is “what we ought to do”. The contingent 

“what we do” does not seem so clear because the form of “what we do” is so variable that 

we cannot predict the pattern of it. By way of contrast, the form of “what we ought to do” 

is regarded to be a more powerful, necessary anchor. Its sense implies an authority-

                                            
192 I acknowledge that the historical approach is very useful in interpreting the biblical text but the 

historical information here is not considered as meanings. See Part I.  
193 Mieke Bal, On Meaning-Making: Essays in Semiotics (Sonoma: Polebridge Press, 1994), 159. 
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induced utterance. This means that the form of necessity can force people to act. It also 

has a solid and fixed image that can influence observers to shape the pattern. Thus it may 

pinpoint the Sabbath observers’ practice of keeping the Sabbath. It correlates exactly with 

the point that Jesus’ opponents make. They believe that the situation of “what we do” is 

supposed to be subject to the legal sense of “what we ought to do”. That is, people’s acts 

are valuable when they fit into the sense of “ought to”. The form of what we ought to do 

is considered to be a standard for the group’s identity.  

 

However, Jesus has approaches the issue in a different way; he uses the two concepts of 

human context and God’s commandments. Jesus values the human context as a way to 

establish a relationship with God. In spite of its positive nature which can set the legal 

boundary for people, Jesus rejects the superiority of necessity because its sense is distant, 

irreverent, foreign and authoritative, when the contingent human context is ignored.194 

Jesus’ frame sets the human condition as a relational aspect of necessity when his view 

focuses on everyday life as a meaningful way to establish a relationship with God. For 

Jesus, “what we do” is the same form as “what we ought to do,” and “what we ought to 

do” is inseparable from the context-based contingency.195 Thus human conditions such as 

“disabled” and “hungry” are understood by a sense of necessity because those conditions 

will reveal a special moment of God’s care. At the same time, those conditions are 

necessary for human beings to experience the meaning of the Sabbath. When such special 

things as feeding and healing happen on the Sabbath day, it functions as a space to know 

                                            
194 E.g. Jesus’ act of forgiving in Mk 2:5 is clearly contextual as it combines two concepts when the 

human condition needs God’s care, whereas his opponents raise the issue in the form of the necessity of 

fasting. Further, in Mk 2:18 Jesus’ disciples don’t do what they “ought to do”. The theme of necessity and 

contingency has been discussed and debated in the field of philosophy field since Plato (necessity) and 

Aristotle (contingency) took different directions to seek the truth. In this thesis the idea is not deepened 

but used to explain the different focuses of both Jesus’ and his opponents’ frames. For the philosophical 

debate on these contradictory concepts, see Q. Meillassoux, After Finitude: An Essay on the Necessity of 

Contingency (London: Continuum, 2008), esp. vi-viii (the brief, clear explanation in the preface by Alain 

Badiou.)     
195 Ibid. 
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and experience God’s care for/or creation.196 It is not surprising that Jesus heals a demonic 

man (Mk 1:21-28) and Simon’s mother-in-law (Mk 1:29-31) on the Sabbath day. His 

healing action on the Sabbath represents this different way of understanding the necessity 

of God, and breaks down the traditional distinction between the human context and God’s 

commandments. The Markan narrative describes it as “a new teaching with authority” 

(1:27).  

 

The idea of the new teaching which arises from Jesus’ argument is explained by the 

metaphor which he chooses before the Sabbath debate: “new wine into a new wineskin” 

(Bib ref?). The new wine as a metaphor of human contingency can be related to the 

necessity of a wineskin. The wine is the motivation for the wineskin. The difference 

between the old and the new wine is a matter of how they are related to the wineskin. In 

one case, a wineskin already exists for the old wine, but in the case of the newly produced 

new wine, it now requires a new wineskin. Given understandings of God’s 

commandments and God’s care as the new or the old wineskin encourage different 

meanings about the old or new wine. This is a crucial metaphor for the coming narrative 

of the Sabbath debate. As the new wine competes with the old wine for the right wineskin, 

Jesus’ understanding of the Sabbath is manifest in his perspective on God’s care, which 

is different from that of his opponent. In this way, Jesus recalls the story of David which 

highlights the conflict between Saul and David – the old and the new. Since David’s story 

here is not in any way related to the Sabbath issue, we may feel that Jesus’ quotation is 

somewhat of a wrong reference in terms of a cohesive literal connection. However, the 

David story as Jesus’ subtext for the Sabbath pinpoints how a context-based action can 

be justified although that action violates the rule of the sanctuary. From Jesus’ use of this 

subtext, the acts of Jesus and his disciples invent a new frame, like a new wineskin, for 

                                            
196 Thus, this thesis sees that Jesus’ Sabbath is deeply related to God’s creation event. 
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the significance of the human, and thus the reader’s, condition.  
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7. Rhetoric Field  

 

7.1 Frame (O) – the argument of Jesus’ opponents 

 

The language patterns of the two frames of Jesus and his opponents are distinctive from 

and opposite to one another in shaping their concepts of the Sabbath. In frame (O), the 

Sabbath has a fixed meaning which excludes any hybrid meanings. The link between 

God’s commandments, as the source of the legal code, rules and norms, and the Sabbath, 

as a specific instruction, in frame (O) demonstrates a hierarchical relationship, like that 

between parents and their offspring. The opponents’ judgment against the actions of Jesus’ 

disciples is based on this understanding, and displays a hierarchical link between God’s 

commandments and the Sabbath, as if one offspring inherited the authority from the 

parents. Their judgment is not simply caused by their arrogant manner or a 

misunderstanding of the tradition, but it reflects upon their observing practice which is 

based on the literal meaning of the O.T. tradition. As a consequence, people’s actions on 

the Sabbath are evaluated by the literal and legal meaning of the O.T. tradition. The 

hierarchical linkages inevitably control the people who are positioned in the bottom part 

of the hierarchy as the targets of legal judgment. As the “tradition,” which is located in 

the top position, is supposed to be a supreme source of all relevant judgments, this 

hierarchical relationship imposes a legal judgment on the people’s conditions, and 

categorizes people into two different types: observer and non-observer. As a consequence, 

those who are judged as non-observers lose their in-group identity and membership.  

 

I. Major premise: Tradition (God’s commandments) commands (ָצָוה) people to keep 

 the Sabbath.197 (ָשַמר)

                                            
197 In the Hebrew Bible, this pattern (the subject not being a person) is normal. For example, “Wisdom is 

calling. Understanding is raising her voice. (Pro 8:1)”. 
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Ex. 20:8-10:  

8 Remember (ָזַכר) the Sabbath day, and keep it holy (ָקַדׁש) 

9 Six days you shall labor and do (ָעָשה( all your work.  

10 But the seventh day is a Sabbath to the Lord your God; you shall not (ל ֹא) do (ָעָשה( any 

work — you, your son or your daughter, your male or female slave, your livestock, or the 

alien resident in your towns.  

  

In Deut. 5:12-15:the same or similar verbs repeated. 



Tradition as the normative authority and initiator carries a meaning which is taken literally 

by the recognized in-group. In this way, the tradition sets up a strict distinction between 

legal and illegal acts. The tradition also gives people a reason for action, rather than for 

belief, as though the legal code is only concerned with people’s acts, not their thoughts or 

condition. Its sense imposes a duty of ‘doing’ on people, and separates the people’s 

identity into observer and non-observer according to their capabilities of observing. Here 

the human condition is not important when the tradition just emphasizes a sense of 

coercion. As far as the judgmental nature of God’s commandments according to the O.T. 

tradition is concerned, the people should observe the Sabbath because the O.T. tradition 

is construed as tangible rules (here as to the Sabbath). The tradition as both an initiator 

and the normative authority over people’s action plays a constitutional role in advocating 

for the collective identity that lies behind the people’s observance. What is important 

about this idea is that the tradition in one way or another defends the value and the identity 

of a certain group by forcing people to observe the rule. This kind of tradition is inevitably 

associated with a literal and legal engagement which is advocated by the recognized 

majority in-group, in this case Jesus’ opponents. Thus, they have the right to judge 

people’s acts without considering their conditions or their contexts.  

 

The Sabbath rule is formulated in Ex. 20:8-11 and Deut. 5:12-15. The literally focused 
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references are useful for bringing up the meaning immediately when observers seek a 

clear understanding of the Sabbath. The O.T. references and the literal meaning according 

to tradition function as the standard of God’s commandments and help observers to 

connect their capabilities more readily with their judgmental power against non-

observers. Tradition within this frame is also viewed as an axiom198 which is taken for 

granted by the observers, the authorized and recognized in-group. In this way, the 

tradition needs to be explained and embodied in a tangible way that they can keep and 

practice. On this view, the particular rule in the O.T. tradition – that is “the Sabbath” – 

functions as a litmus test of the whole tradition. In other words, the whole concept of the 

tradition is characterized by a particular concept of “the Sabbath”. This kind of tradition 

gives the observers a sense of privilege and power, when they observe the Sabbath rule. 

Then the observers can possess authority not only in the sense that the tradition describes, 

but also in what they can observe. The Sabbath rule they observe represents the very 

nature of their tradition and is visualized as the image of that tradition. As a result, the 

concept of the Sabbath takes a normative role in the choice of the tradition over related 

human acts and conditions. In this case, there is no functional or practical difference 

between the O.T. tradition and the Sabbath rule that they practice, as the Sabbath visibly 

guides the people to follow a particular way of the tradition and excludes the people who 

cannot observe the rule. Such a judgmental method is used just because its meaning is 

only shared by the observers. In this frame, all people are subject to the rule of the 

Sabbath, no matter how they relate the value of the Sabbath to their everyday lives.199  

 

Once the idea of tradition is understood by the literal words and the practice of the 

                                            
198 The term “axiom” here is simply used to refer to “other domain”, or “past-ness” which is not 

accessible, but is believed to be true without requiring any logical processes.  
199 In the situation of the debate with his opponents (Mk 7:6), Jesus’ quotation of Isa 29:13 reflects this 

way of operating – “as it is written, this people honors me with their lips but their heart is far from me”.   
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observant, their focus displays a fixed image which is unlikely to accommodate 

unacceptable understandings. Moreover, the O.T. reference for a certain understanding of 

the tradition is assumed as the privilege of the observers and is adopted as the pathway 

that takes them from ordinary people to the recognized, select and privileged people. A 

pathway of social identity toward the recognized beings diminishes the complexity of 

every life-situation which can cause an increased risk of disagreement on the idea of the 

tradition. The tradition in this premise hardly undergoes any change. Rather it generates 

very fine details for the guidance of the observant within the literal boundary.200 Since 

this frame reflects a directed and immediate understanding of the Sabbath rule, the 

process of making meaning through syllogism is powerfully simple and quickly perceived 

by the people.  

 

As the focus of this premise also reinforces the legal nature of the tradition, the rule of 

the Sabbath as a specific instruction of the tradition can be sustained by the people who 

are able to observe. Since the rule of the Sabbath is only kept because of the observers’ 

capability, the observing act proves the quality of “the chosen people”. In understanding 

the tradition, the observers perceive not only the legal nature of the tradition, but also its 

function to differentiate people into the chosen and the non-chosen according to their 

capabilities and actions. The Sabbath rule offers its observers a way to be “the chosen 

people” which justifies their sense of superiority over others.201  

                                            
200 When people are surprised at Jesus’ teaching in Mk 1:21-22, they realize that his teaching is not like 

that of the Jewish leaders: ἐξεπλήσσοντο ἐπὶ τῇ διδαχῇ αὐτοῦ, ἦν γὰρ διδάσκων αὐτοὺς ὡς ἐξουσίαν ἔχων 

καὶ οὐχ ὡς οἱ γραμματεῖς. The sense of διδαχή that people experienced was about the social system which 

reinforced the group identity rather than revealed the meaning of the tradition. Jesus’ teaching, unlike that 

of his opponents, delivers a new perspective on the tradition with authority (ἐξουσία), rather than from the 

literal approach of memorization. Interestingly people’s astonishment caused the tension between the 

frames. For Jewish teaching in the Greco-Roman context, see J. Harrison, “Paul and the Gymnasiarches: 

Two Approaches to Pastoral Formation in Antiquity”, in Paul, Greek, Rome, Porter, S., (ed.) (Leiden: 

Brill, 2010), 141-178. 
201 Jesus keeps on calling them “hypocrites” in this sense. Hypocrite as a literary device makes the text 

rich and colorful. For example, in Shakespeare, “hypocrite pronounces sentence with vainglorious 

severity but fairly; justifies cruelty with the profound reasoning of statement” (82). D. Bathea, “Pushkin 
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The verbs of the premise, such as ָזַכר (to remember), ָקַדש(to keep holy),                  ָעָשה 

(to do), ָצָוה(to command), and ָשַמר  (to keep),have a strong legal connotation. In this 

syllogism, the tradition of God’s commandments as a subject of the premise has the sense 

of a “normative authority” which is upheld by these verbs.202 These verbs are meaningful 

when matched with their proper subjects. That is, the subject projects a particular sense 

into the use of verb. In other words, the meaning of the verbs is shaped by the connotations 

of the subject, and simply arranged into a premise statement, in order to enhance the 

authority of “tradition” as the subject As far as the role of verbs is concerned, they provide 

the practical sense of the subject, and help people shape the legal image of the tradition. 

In line with this, “the tradition” as the thing that is commanding is immediately perceived 

by observers who can identify their observing acts with the verbs.203 In this premise, the 

subject (the tradition) and the object (the people) can be linked only through the object’s 

capabilities.204 What this premise demonstrates is that this rigid and clear relationship 

between the tradition and the people is a kind of role-based relationship like that between 

a commander and a soldier. Its nature does not necessarily require an interpretational 

process about the subject “tradition”. In this connection, the people’s beliefs and thoughts 

are not important, as only their “acts” are considered. Of course, in Jesus’ eyes, this 

relationship is problematic because the sense of “tradition” is confined within the 

observing act of the Sabbath rule. This means that the Sabbath is considered not only to 

be the face value of the tradition, but it is also the boundary of the tradition which excludes 

                                            
from Byron to Shakespeare” in Routledge Companion to Russian Literature, Cornwell, N., (ed.) (London: 

Routledge, 2001), 74-88.  

202 Chan, Khoo, and Niu say that “verbs give the reader the impression that the cause of the event is the 

participant occupying the syntactic subject position of the sentence” which is called “the implicit 

causality poverty of verbs.” (61). See C. Khoo, S. Chan, & Y. Niu, “The Many Facets of the Cause-Effect 

Relation”, in The Semantics of Relationships: An Interdisciplinary Perspective, Green, R., Bean, C., & 

Myaeng, S., (eds.) (Dordrecht: Springer, 2002), 51-70. 
203 Ibid., 62. 
204 This refers to the commanding role of the subject and the observing role of the object. 
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non-observers and their conditions. Under this circumstance, these verbs play two main 

roles.  

 

Firstly, the verbs here underpin the hierarchical bond between Top and Bottom. In this 

case, the role of the verbs is to map out the direction of commanding the process which 

reveals the exclusive nature of the relationship between the subject and the object. The 

verbs in this premise of argument play a role in affirming the privileges of people with 

their capabilities of knowing and observing the rule of the Sabbath.205 In addition, the 

verbs function as necessary outcomes which bring the logical evidence into the 

sentence.206 For example, ‘if one keeps (verb) the Sabbath rule, he/she is (outcome) one 

of God’s people;’ in the same way as ‘if one gets (verb) wet, he/she will be (outcome) 

sick’. This is problematic because it just shapes the universal rule as; ‘all who keep the 

Sabbath rule are obedient to tradition’.207 However, it is not always true that all observers 

are obedient. That is, faithful and obedient people cannot always keep the rule. In line 

with this, the act of observing is regarded to deliver a sense of privilege to the people who 

can identify themselves as knowledge bearers, and, at the same time, their acts of 

observance reinforce their in-group identity and exclude non-observers from their border. 

When the verbs and the observer’s privilege are synchronized, the object “observer” in 

the premise is identified with the subject “tradition”. As a consequence, the Sabbath as a 

specific image of the tradition is owned by the observers.  

 

 

 

                                            
205  U. Eco, Semiotics and the Philosophy of Language (Bloomington: Indiana University Press, 1986). Eco 

points out that the verb plays a role in leading the particular meaning of the sentence. Thus he says “a verb 

is a signifier of which a predication is the signified” (28).  
206 Ibid, 29. Eco names it as tekmerion. 
207 This idea of Corban is criticized by Jesus in Mk 7. 
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 Top  Tradition      =                 Sabbath 

  

 Verbs         command   to keep 

   

 Bottom       People (Observer) 

           

 

Secondly, verbs perform the function of a mirror which transfers the original sense of the 

Sabbath to its image: the practiced or observed Sabbath.208 When the concept of the 

Sabbath is maintained by people who can observe it, the Sabbath becomes a matter of 

rule. In other words, the ownership of the Sabbath moves from the tradition to the capable 

observers (not the people as a whole). When the concept of the Sabbath, which originally 

belonged to the tradition, falls back to the matter of human ability through the verbs as a 

mirroring function, the power and authority of the tradition are considered to be the assets 

of the observant group. Then the group may claim itself to be a defender of the tradition.  

 

 

  

Tradition-- (describes)   ---                Sabbath    Intangible domain 

   

  Verbs (mirroring)                 mirror 

 

Observers --  (observe)   ---           Sabbath [mirror image]                        Tangible domain 

  

 

From the diagram, it can be seen that the subject “tradition,” which is located on the top 

                                            
208 Rorty’s work seriously criticized the effort of intellectual exports, so called “accurate representations” 

and attempted to deconstruct the conceptual paradigm which is simply reflecting the reality of nature. For 

him, these attempts under the name of “truth” are preoccupied with what they really wanted to say. In a 

similar understanding, the frame (O)  functions as a mirror which attempts to reflect the truth of the 

tradition, but it is distorted by the hidden initiator or predetermined subject,  “the recognized groups,” 

rather than the tradition. See R. Rorty, Philosophy and the Mirror of Nature (Princeton: Princeton 

University Press, 1979), esp. 3-14.   
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position, is replaced by the bottom object, “observers,” pragmatically.209 It is because 

both tradition and observers can have the same object “Sabbath,” although the observers 

can only possess the mirrored image of the Sabbath within the boundary of their observing 

acts. In other words, the ownership of the Sabbath is transferred from the tradition to those 

who can observe and then imagine the Sabbath within their capabilities. Moreover, since 

the tradition is taken for granted due to the immediate judgment within this frame (O), 

the (observant) people become the only group who can deal with the issue of the 

Sabbath.210 Here the Sabbath, which is transferred into its mirror image: the observed and 

practiced Sabbath by the role of the verbs (command and keep), does not carry the full 

sense of the Sabbath. When the Sabbath becomes the imaged Sabbath, its meaning no 

longer reflects the nature of the tradition (God’s commandments). Instead, it reflects the 

people’s capability. As a consequence, those observant (the recognized group) control all 

associated Sabbath issues, and reinforce their identity through the act of  observing,, not 

through their belief.211  

  

II. Minor premise: The Sabbath group judges the acts of human being. 

Mk. 2:24 οἱ Φαρισαῖοι ἔλεγον αὐτῷ, Ἴδε τί ποιοῦσιν τοῖς σάββασιν ὃ οὐκ 

ἔξεστιν; The Pharisees said to him, “Look, why are they doing what is not lawful on the 

sabbath?” 

 

The conceptual difference between tradition and Sabbath can be seen when the concepts 

are replaced by how we understand God’s desire for the covenant (tradition) and how we 

                                            
209 U. Eco, A Theory of Semiotics (Bloomington: Indiana University Press, 1979). 

 He said “a sign is everything which can be taken as significantly substituting for something else” (7). If 

the sign can be taken for the substituting and substituted entities, as Eco points out, we can see that there 

are risks that the meaning can be misused by the substituting entities.   
210 In some sense, contemporary political biblical criticisms, such as feminism, ethnic studies, post-

structuralism, and post-colonialism, are sharply aware of this aspect.  
211 Observing the Sabbath is an important part of the social system, apart from the religious practice, such 

that certain groups rely on it as a social calendar. For the Pharisaic circle, for example, the Sabbath was 

observed by the lunar calendar which reinforced a specific social identity. See Joseph M. Baumgarten, 

Studies in Qumran Law (Leiden: Brill, 1977),115-118. 
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apply tradition to maintain the covenant relationship (Sabbath). However, there is no 

functional difference between the tradition and the Sabbath, since the role of the Sabbath 

represents the whole idea or image of the tradition. The rule of the Sabbath is considered 

to be the value of tradition by the people who are able to keep the rule. As far as the 

Sabbath portraying the practical value of the tradition is concerned, the role of the 

Sabbath, as it is operated by the recognized in-group, determines the legality of a 

particular act. Thus legal issues become the main concern of the Sabbath. In other words, 

to know the Sabbath is to observe the rules, and to judge “what is right or wrong”. In this 

premise, the Sabbath ironically makes no sense without the idea of legal judgment. Its 

nature strictly distinguishes the observant people from all other people. The gift of the 

Sabbath that all people should enjoy is limited to the those within the boundary of the 

recognized group determined by the limited purpose of judgment. 

 

The legal judgment, which is now embedded in the Sabbath, is considered to be an act of 

defending the tradition. The Sabbath also displays a very strong sense of “differentiation”. 

The observant people, who are named as professionals of the tradition, raise the legal 

questions about Sabbath related acts. The opponents’ questioning Jesus and his disciples’ 

actions expresses the crucial point of their understandings of the Sabbath.   

 

Point 1: When the Sabbath rule is sustained by the best efforts of the recognized groups, 

their efforts are regarded to be a meaning of the Sabbath. 212  The question of Jesus’ 

opponents displays this sense about their efforts.  

 

                                            
212 For example, Jubilees 50 describes the details of the effort to observe the Sabbath – no journeys, no 

farming, no lighting a fire, no hunting, no sexual intercourse, etc. The people violating the rules results in 

death. It might be a case that such a strict observance helped the nation of Israel reinforce their identity 

during the chaos of the Second Temple period. Similarly, Isaiah 53 and 56, which were written in the 

Second Temple period, display the very rigid qualifications of God’s people.  
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Point 2: When their efforts also reinforce the legal nature of the Sabbath and control the 

unacceptable deviations, their efforts are associated with their image of the meaning of 

God’s commandments which is taken into account in the major premise. This aspect 

offers a common identity to the observant-people and helps them shape their legal image 

of, not only the Sabbath, but also the whole tradition of God’s commandments. On the 

other hand, if the rule of the Sabbath is violated by some people, the observant in-group 

people judge and exclude the wrongdoers. This in-group as a defender of the Sabbath 

protects the validity of the Sabbath rule and holds onto the pure (ethnic, religious, and 

interpretive) identity apart from context-based human conditions. Thus the validity of the 

Sabbath is possible when the observant in-group defends its rules, and judges the non-

observant. In this premise the Sabbath is designated to defend the boundary between the 

observant and non-observant people. The argument of Jesus’ opponents’ on the Sabbath 

is substantially based on their practice of the Sabbath rule and the observant in-group 

identity. According to this nature, they try to eliminate indirect and delayed 

understandings of the Sabbath. Thus the opponents’ argument delineates the distinction 

between the in group and the out group. This distinction also produces a more exclusive 

way of underpinning an inner perception as the “recognized” truth. The inwardly accepted 

concept of the Sabbath is considered to be a whole conception of God’s commandments 

because the logic of this premise supports their rationale. In this premise, Jesus’ opponents 

strongly express that the knowledge of God’s commandments is not possible without 

keeping the rule of the Sabbath.  

 

Jesus as the implied reader radicalizes his view in opposition to this attitude, striving for 

a reformed understanding contrary to frame (O).213 For Jesus, it is impossible to shape the 

                                            
213 Mk.2:27-28 indicates that Jesus argued that τὸ σάββατον διὰ τὸν ἄνθρωπον ἐγένετο (the Sabbath is 

made for the people), whereas the Pharisees considered it as an image of God. 
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whole idea of God’s commandments without a deep experience of God’s care and 

blessings.214 When people discover (or rediscover) their lives in the light of their own 

understanding of God’s care, the sense of God’s commandments is far deeper than the 

simple action of observing. Within this understanding, the Sabbath is not the object that 

we are observing, but the intermediary space which helps us relate ourselves with the 

tradition of God’s commandments. This sense of tradition is very inclusive by embracing 

even the people who are not able to observe the Sabbath rule. Thus their physical 

situations – hunger and disability – which can possibly make them fail to follow the rule, 

are supported by the new understanding of the tradition. However, according to frame 

(O), Jesus’ understanding is based on the context, which is not related to the Sabbath rule, 

and vague in terms of the meaning of the Sabbath. Without the rule of the Sabbath, Jesus’ 

opponents cannot distinguish observers (God’s people) from offenders. In frame (O), the 

Sabbath as God’s commandment is directly and immediately understood and applied 

without the necessity of interpretative work. Then the Sabbath needs to be defended and 

protected by the only recognized in-group people who are able to observe, and then judge. 

In opposition to Jesus’ understanding, this premise maintains that the Sabbath is 

absolutely dependent on the efforts of the recognized group. In this way, they hold an 

objective and rigid legal stance about the Sabbath. Otherwise, the rule of the Sabbath 

would render their exclusive identity vague in different contexts. This premise strongly 

opposes the context-based view of the Sabbath. 

 

Thus the meaning of the Sabbath drives the members of the recognized in-group to 

express a certain legalistic attitude in a judgmental manner. As frame (O) suggests that 

                                            
214 S. Bacchiocchi, Divine Rest for Human Restlessness: A Theological Study of the Good News of the 

Sabbath for Today (Rome: The Pontifical Gregorian University Press, 1980), 94. In terms of God’s 

blessings, Bacchiocchi points out that the Sabbath indicates three blessings, 1) the creature of water and 

air (Gen 1:22), 2) the man and the woman (Gen 1:28-30), and 3) the seventh/Sabbath day (Gen 2:3).  
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creative acts and thoughts make the boundary of God’s commandments ambiguous and 

vague, this premise affirms that keeping God’s commandments can only be possible 

within the legal sense of the judgment of who is an observer and who is an offender. The 

recognized in-group is not interested in how people experience the meaning of the 

Sabbath, but whether people conduct the legal acts for the sake of the group. In other 

words, the right observing acts make people immediately perceive the value of the 

Sabbath and gain a sense of belonging. The meaning of the Sabbath here is neither delayed 

nor vague. Since they regard themselves as guides for the Sabbath rule, this also forces 

them to follow the in-group’s expectations whatever the various human conditions and 

contexts are. Within frame (O), the in-group’s judgmental manner may be considered to 

indicate the moral status of human beings. Thus the judgmental manner is not only a 

standard of the group, but it is also the moral mind of the group, 215 while the judgmental 

sense of the Sabbath imposes a sense of coercion on their practice to protect themselves 

from the illegal acts which are perpetrated by the out-group. 

 

As a practical outcome of frame (O), the Sabbath rule engenders a sense of coercion 

which is an essential element of a judgmental manner.216  When his opponents accuse 

Jesus and his disciples of doing something illegal, their judgment advocates the stability 

of the in-group and imposes a sense of coercion on their understanding of the tradition.217 

As the group identity is substantiated by their judgmental acts, the people expect some 

kind of punishment when they violate the rules.218 The Sabbath functions not only as an 

                                            
215 It is a typical thought for Kant who says “act in accordance with maxims that can at the same time 

have themselves as universal laws of nature for their object”. I. Kant, Groundwork for the Metaphysics of 

Morals (New Heaven: Yale University Press, 2002), 55. 
216 For example, Jubilees 50.   
217 Mark 3:6 ἐξελθόντες οἱ Φαρισαῖοι εὐθὺς μετὰ τῶν Ἡρῳδιανῶν συμβούλιον ἐδίδουν κατ' αὐτοῦ ὅπως 

αὐτὸν ἀπολέσωσιν. We can see here two significant factors: 1) they were based on a strong sense of 

belonging by being separated from Jesus’ circle (ἐξελθόντες οἱ Φαρισαῖοι εὐθὺς) 2) the intention to kill 

him was motivated by strong emotion (ἐδίδουν κατ' αὐτοῦ ὅπως αὐτὸν ἀπολέσωσιν).  
218 The plan to kill Jesus is related to this idea.  
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identity for the observant in-group people, but also as a justification for their judgmental 

manner. Then the social anticipation that wrongdoing leads to a particular punishment 

becomes embedded in the meaning of the God’s commandments.219 In general, members 

within the recognized in-group boundary not only understand this meaning, but also 

practice its idea by using sharp distinctions between right and wrong, pure and impure, in 

and out, etc.  

 

III. Conclusion:   People who observe the Sabbath become God’s people. 

In conclusion, we can see that people are categorized twofold – in-group (observers) and 

out-group (non-observers) – in accordance with their ability to observe the Sabbath rule. 

More precisely, the Sabbath plays the role of criteria which separate God’s chosen people 

from other people in terms of observance. This means that the general idea of people is 

defined by their capability, and the idea of God’s people is restricted with respect to their 

qualities. The Sabbath references in Ex. 20:8-10 and Deut. 5:12-15 are understood as 

articulating the core values of God’s people. Those who can observe the Sabbath are 

God’s people. People can take this idea of the Sabbath as a positive opportunity to become 

God’s people. However, it is problematic that people who claim themselves to be God’s 

people reject out-group people. In this sense they also rejects the other aspects of the 

Sabbath. In Jesus’ argument, the Sabbath is deeply related to the idea of God’s care for 

God’s creation which strongly indicates that all people are created by God; thus, all people 

are God’s people. The narrow sense of God’s people in frame (O) is enacted by the 

recognition of “who can do/be”. In line with this, a broader understanding or definition 

of God’s people is not required. No matter what other parts of the O.T. tell them about 

                                            
219 For the dynamic relationship between God’s punishment and the actions of human beings, see S. Joo, 

Provocation and Punishment: The Anger of God in the Book of Jeremiah and Deuteronomistic Theology 

(Berlin: Walter de Gruyter, 2006). 
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the Sabbath, in order to be one of God’s people, one is justified or accepted by a 

recognized understanding of the Sabbath rule. The link between the chosen people and 

the Sabbath necessitates the legal practice of the Sabbath and enhances the idea of 

belonging to the recognized in-group. This sense of the Sabbath generates a strong culture 

of seperateness. 

 

This separation is not simply brought about by a concept of purification from defilement, 

but also by maintenance of group unity which supports a judgmental manner.220  The 

Sabbath as denoting a sense of separation functions as categorization. In this sense, the 

idea of separation is a process which categorizes people into God’s people and 

outsiders.221 

 

        In group category    Out group category 

Intention:   Human beings as God’s people    

 

Question for membership:      asking   Question of judgment 

 Who can be one of them?               Why didn’t you keep this?    

 

Instruction for acceptance           instructing       Judgmental observation 

 You should observe the Sabbath               You don’t observe the Sabbath  

                                   

Confirmation   responding     Judgement  

  “I observe it” Without observation, you are not one of God’s people.   

 

      

         Inclusion    Exclusion 

                  SEPARATION 

                                            
220 For the background of this idea, see M. Jaffee. Early Judaism: Religious Worlds of the First Judaic 

Millennium (Bethesda: Maryland University, 2006), chap.5. A person of tumah (impurity) is not allowed 

to deal with certain holy activities. But it is only a temporal condition such that the impure person after a 

certain time-period, after undergoing a purity-process, becomes a normal person who can be re-included.   
221 The pattern of discourse analysis is useful to formulate this process. See M. Coulthard, An Introduction 

to Discourse Analysis (London: Longman, 1977). 
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In terms of the separation process, the Sabbath narrative has four steps:1) The intention 

to be God’s people; 2) Posing a question about the qualification of membership – Mk 

2:24; 3:4, Is it lawful?; 3) Instruction for acceptance or resolution of membership – 2:27, 

Here Jesus turns their idea (the observance rule) upside down to raise a new perspective 

on God’s people; 4) Confirmation – 3:2, They watched to see whether Jesus breaks the 

rule. Thus, the separation process not only relies on the logic of frame (O), but it also 

confirms the strong sense of protecting the group boundary between other people and the 

so called “God’s people”. 

 

The “Sabbath”, in this way, is the criteria for a process of accepting and rejecting 

membership, while providing those involved with a fixed legal standard. In addition to 

this process of acceptance, the bond between the Sabbath and its observers is not 

inseperable, while the observers maintain a strong dualistic view of human beings – in 

and out-people.222 This bond not only creates divisions between people (according to their 

capability of observing the Sabbath), but also excludes the diversity of different 

understandings on the Sabbath. This is because the logic of the observant in-group is 

strictly built upon the dualistic rule: if x is a, then x is not b. Thus the concept of 

“separation” as the process for forging a group identity has infiltrated their way of life,223 

and established the solid logic of exclusion. 

                                            
222 It is not a unique logic that we can only see in the biblical text. To some extent the segregation policy 

on Aboriginal people since the 1880’s parallels the process of this separation in this respect. The states 

governments passed Aborigine Acts based on the concept “separation”. In 1905, the Western Australia 

government established the rule of separation for Aboriginal people.  
223 G. Appel, The Concise Code of Jewish Law: Complied from the Kitzur Shulhan Aruch and Traditional 

Sources, Vol.1 (New York: Yeshiva University Press, 1977). In worshiping context, men and women are 

separated in the Temple and synagogue. Its practice is stated like this “If this is not feasible (my note: it 

means the building doesn’t offer the physical space for separation between men and women), the 

separation must be effected by means of a partition (mehitzah) to assure a proper separation, so as to 

enable the worshipers to pray with due concentration (kananah), and thus maintain the synagogue as a 

sacred house of worship” (58).   
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Since an observer is a member of the in-group, he/she is one of God’s people. But a non-

observer is not one of God’s people because he/she is not a member of the in-group.  

 

Thus this logic generalizes to support an exclusive and collective perception:  

 

If “what we do” is an act of God’s people, “what they do” is not an act of  

God’s people.  

 

As a consequence, the meaning of the Sabbath is highlighted when its character is kept 

separate from ordinary days and ordinary people. This idea completely ignores the whole 

process of God’s creation. From the argument of the frame (O), it becomes necessary to 

separate God’s people from the people who depend upon a context-based everyday life, 

because the holiness of God has become separated from ordinary things and beings. This 

is critical: the separation process of the Sabbath has generated an exclusive logic; it has 

reinforced a sense of the chosen people, and it has promoted group loyalty. Hence the 

process has controlled the in-group’s perception of God’s commandments. The concept 

of separation has changed the complex and subtle aspects of God’s commandment into a 

simplified and well-defined image of God’s commandments. It is a highly practical, rigid 

and clear understanding of the Sabbath, as long as they are able to observe the rule.  

 

However, in the Sabbath narrative as a whole structure, the opponents’ logic constructs a 

very subtle and complex text in response to the conflict between frame (O) and frame (J). 

Whereas the legalistic and literal meaning of the Sabbath is carried out by the separation 

process of the recognized in-group, the opposite perspective on the Sabbath is developed 

and elaborated by the implied reader. The whole narrative leads to a rhetorical dimension 

for the real reader whose real life situations are kept in mind. Since the logical process 
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within frame (O) generates a distinction between observers and non-observers, and 

establishes the particular value of the Sabbath as a standard for God’s people, there is 

little chance in frame (O) of the real reader agreeing with this logic because frame (O) 

excludes the reader’s contexts. The Sabbath in frame (O) does not allow human 

conditions to be part of the context of the Sabbath in order to maintain the pure and holy 

nature of God’s commandments, as well as their group identity. Against the concept of 

separation in frame (O), Jesus as the implied reader poignantly highlights the problems 

of that frame. Thus, Jesus develops a logic for those who are excluded by frame (O). He 

saves the concept of the Sabbath from being only a way of observing the Sabbath rule, 

and references a different subtext from the O.T. tradition for his meaning of the Sabbath 

which covers the broader issues in relation to God’s creation. In terms of the role of Jesus, 

he reads his subtext for the real reader who needs to be involved in the textual world 

throughout Jesus’ new perspective on the Sabbath.  

 

 

7.2. Frame (J) – the argument of Jesus 

 

In frame (J), it is impossible to understand the concept of the Sabbath without considering 

the various contexts which sometimes lead to a situation of breaking the Sabbath rule. 

People in complex life situations face the fact of violating acts on the Sabbath often. Here 

the concept of the Sabbath can be dealt with in three different types of life situations: (1) 

physical conditions, such as hunger and disability; (2) community identity, such as what 

being the chosen people means; and 3) God’s creation of care/blessing vs. rule. The act 

of breaking the Sabbath does not automatically exclude one from the broad understanding 

of God’s commandment, but ironically it empowers people to extend their horizon of 

understanding about God’s care; of God of the outcasts (e.g. God of the widow, foreigner, 
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orphan). Moreover, it gives a genuine opportunity for real readers to engage in the textual 

world with a new perspective, and embraces the human condition as an important factor 

with regard to the Sabbath. In this way, the act of breaking the Sabbath can be the decisive 

beginning of new perspectives which can deepen the meaning of the Sabbath. Jesus’ 

argument fully implies that the new perspective overturns the legal or literal 

understanding of the Sabbath to a context-based understanding. Frame (J), of course, 

draws out the conflict with the traditional and legal image of the Sabbath of Jesus’ 

opponents, as his frame focuses on the relationship between God and the people which 

embraces acts of breaking the Sabbath,  and sparks a new perspective of the idea of the 

Sabbath.  

 

I. Major Premise:  

God provides people with the Sabbath as a blessing and rest 

 

Gen. 2:2-3 

2. And on the seventh day God finished (ָכָלה) the work that he had done (ָעָשה), and he 

rested (ָׁשַבת) on the seventh day from all the work that he had done (ָעָשה).  

3. So God blessed (ָבַרך) the seventh day and hallowed (ָקַדׁש) it, because on it God rested 

 .in creation (ָעָשה) from all the work that he had done (ָׁשַבת)

 

The fundamental change, as compared to frame (O), starts from a new focus on God not 

as the provider of rules, but as the provider of Sabbatical blessing for human beings.224 

In this case, Jesus’ opponents’ O.T. references on the Sabbath have no direct connection 

with Jesus’ Sabbath. And even his O.T. references are not the literal root of his Sabbath, 

but the grounding to look at God’s caring nature which offers people everyday situations 

                                            
224 Note that verbs in this subtext are not different from those which are used in frame (O), except the 

words “ָכָלה (to complete)” and “ָבַרך (to bless)”. The significant difference is that in frame (O) the subject 

is the observant people, but here the subject is God. 
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as a gift.225  When the meaning of Sabbath is expressed within the scope of human 

conditions, God as the giver of blessings is related to the people. In frame (J), the implied 

reader not only opens a new perspective on God as the giver of Sabbath blessings, but 

also encourages people, including the real reader, to connect their lives to God’s 

commandments.226  In this way, the general sense of the “people” in this premise is 

specifically the real readers who appear as the recipients of the blessing of the Sabbath. 

At the same time, he/she merges his/her own life into that of all human beings who 

celebrate the blessing of the Sabbath. Jesus as the implied reader deconstructs the rule of 

the Sabbath which excludes human conditions, and reconstructs the function of the 

Sabbath as facilitating a space for a connection between God and the people. Frame (J) 

makes it possible for them to visualize the abstract idea of God’s blessing. Through this 

dynamic, three entities – God, people, and the Sabbath –  are dramatically engaged with 

each other. In other words, the sense of God is not static but moving toward the people 

(the real readers) who are confined within their human physical conditions –  suffering 

(hunger) and disability (withered hand), and need to be liberated by the blessing of the 

Sabbath.227 Here God does not simply endorse a meaning of the rule of the Sabbath, but 

makes a space which allows people to carry out the interpretive process, in order to gain 

                                            
225 Originally even the Jewish rules (halakhah) were shaped and developed to follow God’s 

commandments (mitzvoth) in everyday contexts. But in maintaining them within the group identity, they 

are less fluid and flexible. On the other hand, Jesus’ understanding of God’s commandments (mitzvoth) is 

deeply connected to God’s care which is expressed in the Passover. Here God commands Moses to 

declare God’s power and care toward the people who suffered, and lead them to the promised land with 

the commandments. As Kazen points out the (historical) Jesus followed the principle of rules (Halakhah) 

but not a way that the mainstream groups did. (e.g. his exorcism reflects the rejection of impurity which 

was caused by the evil spirit.). The point is that the theme of “everyday life” is remarkably focused by 

Jesus. See T. Kazen, Jesus and Purity Halakah: Was Jesus Indifferent to Impurity? (Stockholm: Amqvist 

& Wiksell, 2002).   
226 J. Corbett, “The Pharisaic Revolution and Jesus as Embodied Torah” Studies of Religion/Science 

Religieuses 15 (1986): 375-91. His point, that Jesus’ new understanding and teaching are regarded to be 

characteristic of the oral Law, is very interesting. He says “the meaning of a text [my note: Jesus’ new 

teaching] is objectified as a common ‘given’ [my note: debate or secondary literatures, etc], is what we 

would expect to find in a culture” (377). This means Jesus’ new way of understanding, after some time, 

gained the position of explaining/revealing God’s will.  
227 J. Neusner, Judaism’s Story of Creation: Scripture, Halakah, Aggadah (Leiden: Brill, 2000). He said 

that liberation from Egyptian slavery “explains the Sabbath as a recapitulation of the Creation” (38). 
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an understanding of the meaning of the Sabbath. 

 

 

             God 

         

     God looks after people.         So God offers the Sabbath. 

     

                                           People                                   the Sabbath    

                           People receive the Sabbath that God offers. 

 

God as giver of the Sabbath looks after the people, although their understanding of God 

is limited, and their inability to observe the Sabbath rule is obvious within their contexts. 

The caring nature of God frees them from the judgment implicit in the Sabbath rule. Such 

a caring nature is also able to help the real readers take a different perspective on the 

obstacles which prevent them from observing the commandments. This nature also gives 

them real motivation to keep the Sabbath in their everyday living situations. In this sense, 

God demonstrates God’s caring nature throughout the relationship with “the people”. For 

this relationship, the Sabbath is not just a rule, but a blessing so that the people can enter 

into a relationship with God.  

 

With human beings valued as not just observers but also as participants in the relationship, 

God allows them to express their human condition. In this sense, hunger and disability 

are expressions of their humanity. The Sabbath here is regarded as a “space” which brings 

about and creates the redefinition of God’s commandments as new opportunities for them 

to be filled and healed. The Sabbath also significantly extends the understanding of God’s 

nature. In terms of God’s relational, caring nature, the real reader identifies him/herself 

as one of God’s people who can engage in this relationship with God. Although there is 

a sense of anxiety in approaching God, because God fundamentally appears to us as an 
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abstract entity,228  Jesus as the implied reader guides us as the real readers into this 

relationship. God and human beings work together in the space of the Sabbath. The 

Sabbath here has a function as the intermediary space that bridges the gap between them 

and makes a relationship possible. 229   As a consequence, the new experience of the 

Sabbath opens up the possibility of viewing the Sabbath as a “blessing”. This is a totally 

different way of understanding from the in-group’s definition. The Sabbath, when it is 

focused on the nature of a space, becomes less (or non-) judgmental and helps the real 

reader to be able to communicate with God. Through this dynamic, the real reader can 

merge his/her own context into the space of the Sabbath. The Sabbath not only embraces 

the people’s conditions, but also helps them to become part of the narrative.230 In this 

sense, the Sabbath becomes the place of feeding for those who hunger, and healing for 

one with a withered hand.231 The guidance of the implied reader, who leads the real reader 

towards this relationship, negates the recognized meaning of the Sabbath as observing 

and legalizing a rule. At the same time, it is an opportunity for the real reader to shape a 

new meaning of the Sabbath which allows him/her to connect to God. God here is feeding 

and healing people on the Sabbath. Thus the participation of the real reader is a part of 

the Sabbath experience. The real reader can deeply immerse him/herself in the space of 

God, by crossing over from the recognized legal definition of the Sabbath, and reaching 

out to a new meaning of God’s commandments.   

                                            
228 Lacan believes that we cannot reach the final signified (meaning) because it belongs to the 

unconscious realm. See Lacan online resource, Seminar on The Purloined Letter, 

http://www.lacan.com/purloined.htm 
229 The reader’s participation and Jesus’ intermediary role in the text cause the meaning to be delayed. 

Derrida also points out that the meaning is not stable because the word cannot be referred to. This means 

the meaning is fundamentally delayed. See Derrida, Of Grammatology (Baltimore: John Hopkins 

University Press, 1997) and particularly footnote 238-241.  
230 If we adopt the idea of Kristeva, the context of a reader in this structure can be understood as the 

phenotext (this word invented by her refers to the frame of communication) which appears to be a 

readable and workable text. J. Kristeva, Revolution in Poetic Language (New York: Columbia University 

Press, 1984), 87. 
231 The idea of healing and feeding is one definitely one of the core themes in the Law. The midwife in 

Ex.1 has an image of God who cares; God declares “I am the Lord who heals you” in Ex. 15:26; God fed 

them in Ex.16. God ordered Moses to make the bronze snake to save them in Num 21:9.  

http://www.lacan.com/purloined.htm
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While the nature of God is highlighted in the Sabbath where people’s desperate needs are 

fulfilled, the real reader can enjoy the hope of creation. In line with this, the implied 

reader’s particular perspective on the selected O.T. reference to the Sabbath emphasizes 

a sense of blessing inherent in the Sabbath rather than the legal observations of the 

Sabbath. By following this perspective, the real reader reaches into a deep sense of the 

Sabbath tradition which offers more relevance and better pictures of the given human 

condition. Through focusing on the implied reader’s selected references to the Sabbath, 

the people seek a sense of freedom from the social constraints and even the legalistic 

pressure of the rules.  

 

The idea of the Sabbath described in Mark’s gospel is based on the way that Jesus focuses 

on and selects his O.T. references.232 There are two O.T. traditions selected by Jesus for 

understanding of the Sabbath: one is from the creation of the Sabbath in Genesis and the 

other is from the story of David. The Sabbath idea in the creation story in Genesis is not 

directly quoted or spoken about, but deeply undergirds this argument. The creation of the 

Sabbath in Genesis displays the caring nature of God which is expressed in Jesus’ idea of 

the Sabbath.233 Jesus’ argument about the Sabbath fits into the creation story where the 

Sabbath is viewed as demonstrating God’s “care” rather than God’s judgement. The 

Sabbath as the sense of care gives the real reader an idea of God’s diversity, as much of 

God’s creativity is expressed in a variety of different creatures. This sense of care really 

embraces many different human conditions. The story of David is also essential to Jesus’ 

                                            
232 The sense of the tradition is affected by other layers of reference which are referred to as the meaning 

of the tradition. However, the references do not carry over the same meaning when it is referred to. 

Michael Riffaterre calls it a “referential fallacy”, when a particular term in one text is used in another text, 

but the meaning is different. For useful Raffaterre studies, see Allen, Intertextuality, 115-132. 
233 S. Bacchiocchi, Divine Rest for Human Restlessness. Page? 
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view of freedom which is separated from the legalistic aspect of God’s commandments.234 

Jesus here includes a seemingly unacceptable concept of “breaking the Sabbath rule” into 

the meaning of the Sabbath. Nevertheless, the story of David is not a case of Jesus 

engaging in polemical debate to justify and legitimate the action of breaking the Sabbath. 

It is instead a specific choice by Jesus, bringing a sense of dilemma into the traditional 

narrow legalistic view of the Sabbath, and creating possibilities of looking at God’s 

commandments from different angles.235 Thus, in frame (J), the Sabbath is not the rule 

which is considered by the recognized in-group, but it is the space for peolpe to 

experience God’s care. The idea of the Sabbath as space neither excludes a hybrid 

understanding of the Sabbath, nor judges unacceptable actions which are outside the 

socially accepted boundary. In addition, the Sabbath is not defined by a way of judging 

what is “wrong or right”. Thus Jesus’ view on the Sabbath can be seen as ontological.236 

Here the real reader is also more focused as a being who is reading more than a doer of 

reading. In other words, the real reader merges him/herself into God’s creation of the 

Sabbath when the implied reader prepares a way of him/her participating in the text. As 

the real reader follows frame (J), he/she takes Jesus’ perspective on the Sabbath as his/her 

own experience, separate from the sense of a doer who must observe and determine the 

rule of the Sabbath. The real reader’s connection with the Sabbath is more personal and 

subjective while the Sabbath rule in frame (O) is more rigid and strict within the boundary 

of doing. Once again, the Sabbath appears as a sense of care which encourages the real 

reader to have the strong relationship with God.  

                                            
234 Once again, verbs which are used in this story have a similar connotation to those in the subtext of 

frame (O); ָצָוה (to command), ָעַצר (to keep), ָׁשַמר (to preserve, keep), ָקַדׁש (to be set apart), although the 

whole story has a different meaning from that of frame (O).       
235 Although it is assumed that David was given the showbread, which were the twelve leavened loaves of 

bread displayed on a table in the Tabernacle, that only priests were allowed to eat (Lev.2:9). This means 

David was given the bread which was not allowed to non-priest. See M. Sicker, First Book of Samuel: A 

Study in Prophetic History (Bloomington: iUniverse, 2011), 303-6. 
236 For the interesting debate on Jesus as ontological or functional Christ, see S. Grenz, Theology for the 

Community of God (Grand Rapids: William B. Eerdmans, 1994), Part 3 (esp.262-271). 
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II. Minor premise:  The Sabbath serves for the human beings 

Mk 2:27 ἔλεγεν αὐτοῖς, Τὸ σάββατον διὰ τὸν ἄνθρωπον ἐγένετο καὶ οὐχ ὁ ἄνθρωπος 

διὰ τὸ σάββατον.  Then he said to them, “The Sabbath was made for humankind, and not 

humankind for the Sabbath. 

 

Unlike in frame (O), the idea of the Sabbath here does not function as the norm or as the 

rule which controls and judges the actions of human beings. The idea of the Sabbath in 

frame (J) reminds the reader of the relationship that humankind has with God, regardless 

of how a human being’s capability can achieve the norm of the Sabbath. In frame (J), 

people can discover various aspects of the meaning of the Sabbath, even when they are 

not able to keep the rule of the Sabbath for some reason. Breaking the Sabbath rule does 

not always carry a sense of disobeying God’s command. Rather it can be a necessary 

process by which God’s people, no matter whether they are observers or breakers, 

exercise meanings of the Sabbath within their own conditions. The Sabbath as space 

allows all people, of course, including the real reader, to pursue their own way of keeping 

the meaning of the Sabbath. Then the idea of the Sabbath is alive, vital and relevant to 

their everyday life.  

 

When God’s caring nature is visualized as being a component of the Sabbath, people have 

an opportunity to re-examine the difference between a personal limitation and the rule of 

the Sabbath. Since God has provided human beings with the blessings of creation in the 

Sabbath, the Sabbath displays the diversity of God’s world. Although diversity can be 

vague and tensional, the sense of tension reframes the meaning of the Sabbath from “the 

people for the Sabbath” to “the Sabbath is for the people” This tension is a core intention 

of Jesus as the implied reader as he guides and provokes the real reader to turn from a 
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surface meaning of the Sabbath to a way of participating in the space of the Sabbath.237 

In this way, the real reader engages in the narrative world and takes steps toward the 

horizon of the subtext of the Sabbath.  

 

From the implied reader’s point of view, the sense of tension delays the meaning and 

gives the real reader a chance to seek and shape better meanings.238 It is an opportunity 

for the real reader to pursue potential meanings divergent from the widely recognized 

meaning.239 In this sense, the Sabbath does not have an intrinsic meaning within it, but its 

meaning is shaped and modified by the dialectical interaction between the people and 

God. While the idea of the Sabbath here is not static but keeps on negating what it means 

to be set apart, the meaning is redirected to its space. Using Derrida’s term, the Sabbath 

is “erased” and suspended by the implied reader who brings a new meaning of it.240   

 

Within frame (J), the Sabbath exhibits two different directions. One is to offer a way of 

entering into the deep subtextual tradition behind the text that the real reader can 

experience and thus pursue the ongoing meaning process about the Sabbath. The other 

direction is to offer a way of dwelling in the horizon of the subtext beyond the limitations 

of the place where the real reader is.241  Thus, the Sabbath offers the real reader two 

                                            
237 Loader calls its pattern (of tension) “polar structure” which maximizes the literary effects on the 

reader, not on the critics. See J.A. Loader, Polar Structures in the Book of Qohelet (Berlin: de Gruyter, 

1979), 1-3. 
238 Lacan argues that a sign (here, it could be meaning) is not the sign of something (of the Sabbath) but is 

an effect that is presumed by a function (a reader who is involved in the meaning process) of the signifier 

(Sabbath). (Seminar XX. 49). See J. Lacan, On Feminine Sexuality: The Limits of Love and Knowledge: 

Encore (The Seminar XX, Miller, J., (ed.) (N.Y: W.W. Norton, 1999).  
239 In Lacan Seminar V, he says “what we discover (meaning), is what remains, …the place where it has 

been effaced… (but) the place also which sustains the transmission.., essential thing…that can be 

trusted”. For example, although a book is removed on the table, we still believe that this particular table is 

for a particular book. Lacan online resource from www. lacanonline.com/index/2016/06/what-does-lacan-

say-about-the-signifier/ 
240 J. Derrida, of Grammatology trans, Spivak, G., (Baltimore: John Hopkins University Press, 1997). As 

Derrida quotes Hegel’s view on the thing as the meaning, he points out that ‘what is “familiarly known” 

is not properly known, just for the reason that it is “familiar”(xiii). 
241 Ibid, 17. It is to overcome the scope of “what is...?”.  



 

 

131 

 

domains of time (of behind) and space (of beyond). The Sabbath also allows him/her to 

embrace the sense of contradiction between observing and breaking the law, which 

ironically generates ongoing hermeneutical approaches toward God’s commandments. 

This nature of the Sabbath equips the real reader with a new perspective ,not only on the 

Sabbath, but also on the big picture of God’s care that lies behind the Sabbath. Here Jesus 

helps the real reader to cross over from the mechanical meaning-making process to a 

relationship with God with this new perspective.242  

 

The Sabbath in frame (O) is fixed, and this fixed Sabbath needs to be honored by the 

action of keeping the rule. Thus this idea of the Sabbath does not require the real reader’s 

participation, because it is a self-contained understanding of the Sabbath as the rule. For 

Jesus, the Sabbath exists in order to serve people. Therefore, the real reader is able to 

deny the previous meaning in order to develop a relationship with God, and encounters 

something new beyond the one-dimensional idea of the Sabbath.243  The Sabbath here 

enables the real reader to face deep complex issues which are related to the real world. 

The real reader’s relationship with God is driven by the consistently re-established new 

meaning of the Sabbath.  

 

The Sabbath of frame (O) reflects an objective sense of God’s commandments, and can 

be seen as an image of centripetal force which sucks in things located at the edge of the 

image. 244  Thus people’s particular conditions are not considered by this Sabbath. 

However, the Sabbath of frame (J) provides a completely different lens that the real reader 

                                            
242 Ibid, 20. In using Derrida’s term, the ongoing meaning process is a process of “transcendental 

signified” to resolve the illusion of the fixed meaning. 
243 Ibid, 15, 21. Although it gives us an acceptable explanation, the fixed meaning reflects the 

presuppositions of what it means to be (metaphysics in his term) but not the truth itself.  
244 Barkhin talks about two different forces in literature and language use – centripetal force and 

centrifugal force. He points out that monologic language operates according to centripetal force. By the 

same explanation, the Sabbath of the frame (O) is understood by one single literal view. See M. Klages, 

Literary Theory: A Guide for the Perplexed (London: Continuum, 2006), 138. 
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can use to relate the reality of his/her life to a deep sense of the Sabbath. This means that 

the meaning of the Sabbath can be vague and ambiguous according to his/her life situation. 

Although the real reader’s understanding is vague and limited, this understanding is based 

on an ongoing hermeneutical process which is guided by the implied reader. This Sabbath 

empowers the real reader to expand and embrace new ways of life. Thus, the relationship 

with God in this Sabbath and through the specific role of the implied reader is not about 

how to define its meaning, but about how to shape and experience different meanings of 

the Sabbath. In this sense, the Sabbath allows the human being to be creative, imaginative 

and free in experiencing it.    

 

As this Sabbath is no longer a rule which demands that people observe it, Jesus’ Sabbath 

functions as the space for a dialectical interaction between the real reader and God. From 

this understanding, Jesus attempts to deconstruct the conventional idea of the Sabbath as 

the instruction of God. Rather Jesus introduces the concept of what is unacceptable 

(breaking the Sabbath rule) to the understanding of the Sabbath. This attempt creates 

conflict and tension. However, his meaning is not an outcome of reading, but is a 

component of the process of reading which helps the real reader to enter into the narrative 

world. In this sense, the real reader inevitably depends upon the implied reader who leads 

the process. From this perspective, God is not reduced by Jesus’ instruction, but is 

visualized by the implied reader who has set up a relationship with the real reader so that 

a relationship with God can ensue. If the Sabbath is understood as God’s instruction, its 

meaning is tautological because God’s instruction is explained by itself. 245  The 

instruction of God – e.g. “observe the Sabbath day/do not pick up the grain on the Sabbath 

day” – is not able to fully express any aspect of the nature of God, not only because its 

                                            
245 A. Thiher, The Power of Tautology: the Roots of Literary Theory (Madison, London: Fairleigh 

Dickinson University Press, 1997), 20. 
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meaning is a mere instruction, but also because this meaning is not able to be visualized 

until it is practiced by an observer who is capable. Instruction itself does not answer 

further questions in relation to lived context, such as what if it cannot be observed for 

some good reasons? (For example, Mk 3:4, Is it lawful on the Sabbath to do good or to 

do harm? To save a life or to kill?). If people struggle with situations that mean they are 

not able to follow and observe the Sabbath, the Sabbath as rule and instruction becomes 

disconnected from people’ life.246 In this case, the Sabbath is no longer relevant to the 

people, or they might come to feel oppressed if the meaning of the Sabbath is only about 

instructions. Here Jesus’ role is significant. Jesus as the implied reader not only 

deconstructs the previous legalistic meaning of the Sabbath, but also sets up a new frame 

about the Sabbath. This means that how God is in relation to the Sabbath is suggested and 

reframed by Jesus. Then it is possible for the real reader to re-read and experience God. 

Since the instruction as to the meaning of God’s commandments (e.g. “do x and don’t do 

y”) is not sustainable, the instruction of God is changed from a way of commanding and 

judging to a function of referring and relating to real life situations. This factor not only 

values the everyday life of the real reader, but also bridges the gap between the real reader, 

with his/her context, and God.  

 

In Jesus’ expression of his logic, the pattern of his language-use is very contextual. For 

example, when Jesus talks about “wine”, a listener needs to clarify “which wine,” given 

that the universal meaning of “WINE” is explained within the particular wine that he 

refers to. In this case, there is no eidetic situation in which the real reader is able to access 

the sense of WINE as a universal meaning. The particularity of this and that is only able 

                                            
246 Like Kristeva’s understanding of “the abject”, the people’s life is collapsed when their life does not fit 

into the meaning of the Sabbath. Here the real reader cannot absorb the Sabbath of frame (O) as his/her 

own meaning. Kristeva says this detachment is the object that “is being oppose to I”. See J. Kristeva, The 

Power of Horror: An Essay On Abjection (New York: Columbia University Press, 1982), 1.       
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to offer access to the meaning of WINE.247 Just as the index of this and that helps the real 

reader figure out the meaning of WINE in his/her particular situation, the universal sense 

of the Sabbath is explained by the referenced situation. This explained Sabbath (not its 

universal/generic meaning) serves the people who can only experience it within a 

particular living situation. In this way, Jesus claims that the Sabbath serves human beings, 

not vice versa.   

 

III. Conclusion: All people as part of creation rejoice (are fed and healed)248  in the 

Sabbath 

 

The creation represents the variety of circles to which an individual belongs. The idea of 

creation projects the Sabbath as the space which all individual creatures can enjoy. As a 

single circle is not able to claim sole ownership of God’s creation, the recognized in-

group cannot claim they are God’s only chosen people. All people as part of creation are 

involved in this meaning process, not only to enjoy and experience the Sabbath, but also 

to be free from the anxiety of exclusion.249 The concept of creation that the implied reader 

selects as his subtext of the Sabbath is always an ongoing event, not a past event which 

has ended. This tradition also establishes the way in which the real reader can experience 

a deep relationship with the real world in which we all live, and God’s care towards all 

                                            
247 It is typical that Jesus picks images to explain universal ideas (e.g. “The Kingdom of God is like x, y, 

or z.”). It seems that meaning is only possible within the particularity rather than the universality. For a 

useful argument on this subject, see I. Cooper, The Near and Distant God: Poetry, Idealism, and 

Religious Thought from Hölderlin to Eliot (London: Legenda, 2008), esp 84-121.    
248 S. Miller, Women in Mark’s Gospel (London: T&T Clark, 2004), 99. Miller points out that healing and 

feeding is the core theme of Mark’s gospel. (e.g. Jesus healed the Syro-Phoenician woman and fed a 

crowd (Mk 8)). Here in the Sabbath narrative, Jesus’ roles of feeding and healing are focused.  
249 In dealing with the Kantian subject, Insole suggests that human beings have freedom when God stays 

away from God’s creation. I don’t agree with him although his insight is very helpful in terms of the 

meaning of God’s actions toward human beings. Rather I argue that the sense of human freedom is 

ironically possible when God intervenes in the world, because the sense of belonging, not exclusion, 

makes human beings feel free from anxiety. See C. Insole, Kant and the Creation of Freedom: A 

Theological Problem (Oxford: Oxford University 2013).       
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people. It is because the implied reader attempts to bridge the gap between two entities – 

the Creator and the world. Jesus here shifts the idea of Sabbath from a binary structure 

(in group vs. out group) to a communal image that all people can experience and enjoy. 

The Sabbath encompasses the idea of the inexpressible, primal beginning of the world 

and the wide variety of current life situations. In this sense, the hunger of Jesus’ disciples 

and the withered hand of the man in the Sabbath narrative are symbolic features which 

show how the vulnerable is related to blessings of creation.  

 

In frame (O), the human conditions of hunger and disability are regarded as labeling 

someone as “outsider”. As the location of the real reader indicates that he/she is 

considered to be an outsider of the text, he/she longs for the role of the implied reader to 

overcome his/her hunger and disability. In frame (J), hunger and disability cannot be 

separated from God’s care. In line with this, the real reader experiences a shift of location 

from being the outsider to becoming a participant in the Sabbath of feeding and healing. 

As Jesus reads the Sabbath as a story of feeding and a story of healing, all people in the 

Sabbath can connect their lives, which have been affected by imperfections like hunger 

and withered hands, to the caring nature of God. The Sabbath narrative offers a rich sense 

of God’s care which deeply penetrates into the everyday life of all people.  

 

This reading experience, in the way it is connecting life situations with the Sabbath, keeps 

on sparking visual imaginings of the invisible God.250 The real readers’ situations in this 

reading experience becomes a commentary on the Sabbath story. Since the meaning of 

God’s commandments in frame (J) is not revealed by itself, its meaning process requires 

this reading experience. The real reader then enjoys his/her own experience as a sub-story 

                                            
250 H. Schaap-Jonker, Before the Face of God: An Interdisciplinary Study of the Meaning of the Sermon 

and the Hearer’s God’s Image, Personality and Affective State (Berlin: LIT, 2008), 25. 
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in the text.251 Thus the experience of the real reader in the text is not an objective meaning 

process, but an angle for focusing on a relationship with God which is guided by the role 

of Jesus and relevant to his/her own life. In this sense, the reader’s context is a crucial 

factor that keeps him/her interested in the story of Sabbath. On the other hand, the real 

reader’s participation without the role of the implied reader just reinforces his/her own 

boundary and leads to “insolent hubris” 252  because of simple alienation from the 

community of the reader. With the role of the implied reader, human conditions (hunger/ 

withered hand) lead to a dramatic turning away from the legalistic and literal meanings 

of Sabbath to the rich creation story which underlies the Sabbath narrative. In this sense, 

the Sabbath is not to be understood as an obligation which simply refers to a normative 

rule, but can be visualized as the space which provides the real reader with an opportunity 

to have a relationship with God. Thus, the Sabbath is constantly renewed by readers’ 

experiences with the role of the implied reader who invites the real reader to respond to 

his powerful new perspective.  

 

Overall, if the Sabbath is taken to indicate the sense of a rule about God, the idea of the 

Sabbath functions as the backbone for maintaining a certain group identity. At the same 

time, this idea will lose its sense of space which is essential for people to sustain everyday 

human life. If the Sabbath is viewed as a social rule and norm, a hungry disciple and a 

man with a withered hand have no way to avoid being labeled as “non-observers”. As a 

consequence, the Sabbath imposes a legal judgment on them with punishment, and 

ignores the multiple nature of God’s commandments. In Jesus’ arguments about this 

                                            
251 B. Iersel, Mark: A Reader-Response Commentary (Sheffield: Sheffield Academic Press, 1998). Iersel 

says, “the substory requires embedding … into…a situation that leaves the reader in no doubt as to the 

identity of the main character” (142).  
252 Terms come from Aristotle. In explaining Rhetoric, he defines “the cause of the pleasure enjoyed by 

those who are insolent is that they think they are themselves much superior.” (Rhet.II.2.1378b 23-29, 

cited from Keyt., p79). D. Keyt, Aristotle: Politics V and VI (Oxford: Clarendon, 1999).  
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mechanism, he attempts to place the Sabbath in the new domain of life-giving experience, 

which offers another dimension of life to people who wish to overcome their desperate 

human condition. The importance of Jesus’ concept in frame (J) indicates that human 

conditions (“hunger” and “withered hand”) need to be linked to God’s creation and 

recreation which bring about new life. If the Sabbath is viewed in the form of a legal 

system which judges human actions, then the Sabbath at large becomes a vast social 

machine, run by those who have the power and can legally interpret and politically operate. 

Jesus’ point in frame (J) is clear, that the concept of the Sabbath can offer a renewing 

power to the real reader when a new perspective breaks the old order and articulates 

unspoken words which are discernable beneath what is written.  
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8. Imagery Field 

 

This chapter takes a look at how body image is related to the physical realities of time 

and place.253 When the body is engaged in the physical realities (time/place), each frame 

(O) and (J) also expresses the different views on the Sabbath. In other words, the idea of 

the Sabbath is not only conceptualized by each frame (which was discussed in chapter 7), 

but also visualized by the different body images.  

Because the body cannot be separated by the physical realities of time and place, the 

Sabbath is also defined by the dynamic of the link between the body and time/place. In 

the sketch of physical realities of time and place in which the body is involved, this 

chapter will deal with different body images; one body image enhances the ideal of the 

Sabbath rule (frame (O)) and the other emphasises the opportunity of the Sabbath blessing 

(frame (J)). Here the body image underlies a certain collective perception which is built 

on time (Sabbath) and place (Synagogue). This analysis does not attempt to investigate 

the historical information on how the body was used and perceived as an observable social 

entity, but articulates the way that Jesus brings a different perspective on body image. 

Whereas the conventional body image is used by Jesus’ opponents who need to sustain 

the value of the Sabbath day (time) and Synagogue (place), Jesus’ body image defies this 

fixed understanding of the Sabbath and Synagogue, and suggests the new body image as 

an opportunity to experience God’s care and blessing beyond the limitation of time and 

place.  

 

Time: The image of “time” can be negative. As time goes by, people get weak and fragile. 

                                            
253  A. Kellerman, Time, Space, and Society: Geographical Societal Perspectives (London: Kluwer 

Academic, 1989), 77-9. 
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“Hunger” happens after the time they eat, and “sickness” from aging happens after a 

certain stage of human life. In terms of natural deterioration, the best we can do is to 

continue to sustain the things that happened in the past. Without our efforts to sustain the 

past, the present is a moment in which we experience the deterioration of the past. In this 

sense, the memory of the past time is glorious (while the experience of the present is 

worse). This image creates a sense of nostalgia which pushes us to go back to the past 

event.254 Because of fear that God’s commandments may be forgotten by the process of 

time, Jesus’ opponents focus on the fixed time frame that enhances the legal aspect of the 

Sabbath. This fixed sense is not affected by changing conditions, as the past meaning can 

be sustained by the fixed time cycle. In this line, the seven-day cycle is very important 

for the meaning of Sabbath. Jesus’ opponents have used a particular body image with the 

cycle of time as the meaning of the Sabbath.255 Interestingly, the quarantine period for the 

physical problem is the seven days which reflects the idea of the Sabbath (Lev. 13).256 In 

this fixed cycle of time, the Sabbath is limited within a body image which fits in this 

frame work. However, Jesus’ body image is raised from factors which are excluded from 

the fixed cycle of time, such as sickness (Mk 2:3), being outcasts (Mk 2:15), hunger (Mk 

2:23), and disability (Mk 3:1). This new body image breaks down the fixed cycle and 

opens up the moment to experience God’s time, for example, “the time is fulfilled, and 

the kingdom of God is at hand” (Mk 1:16). As God called God’s creation as “good”, the 

impure body at the moment of God’s time can be healed to attain the standard of being 

good.257 While Jesus accepts the power of time process (“the day that the bridegroom will 

                                            
254 For the relationship between memory and the collective identity, see N. Bikmen, History, Memory, and 

Identity: Remembering the Homeland in Exile (Ph.D Dissertation, University of New York, 2007).  
255 Johnson calls this link between the body and recurrent (time) events in a place “the image schemata for 

boundedness”. See M. Johnson, The Body in the Mind, 41. 
256 The term ָסַגר (to close, to isolate) is used for describing saving works in the Law; Gen 2:21 (Adam 

saved from loneliness), Gen 7:16 (Noah’s family in the Ark saved), Gen 19:10 (Lot saved from the mob), 

Ex 14:3 (Israelites saved from Egypt). 
257 The third book of the Hebrew Bible (Leviticus) means “and he called (יקרא(ֹ”. In this sense, the 

priestly ritual material and communal life manuals in Leviticus need to be understood in terms of God’s 

care.   
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be taken away” (Mk. 2:20)), he sees this reality as a chance to experience God’s care. 

Jesus’ body image within the different sense of time (frame (J)) is far bigger and more 

flexible than the fixed body image (frame (O)) which is confined within the fixed time 

cycle of the Sabbath.  

 

Place258: The grain field (place) is emphasized as a metaphor for the new understanding 

of the Sabbath. This ordinary place is also contrasted to the Synagogue on the Sabbath. 

The location of the body image expresses a different view on the Sabbath – the body in 

the grain field (breaking) vs. the body in the Synagogue (observing). In addition, the 

spatial arrangement reflects a particular link between the body and the rule (Synagogue) 

or the body and God (the grain field). The frame (O) typically focuses on the legal 

boundary of God’s commandments by separating the Synagogue from the grain field, to 

maintain the pure identity of God’s people. In this sense, Synagogue (the special place) 

is well matched with Sabbath day (the special time) for the image of the chosen people. 

The body image in frame (O) should be connected to the designated place where the body 

can be fulfilled and satisfied by keeping God’s commandments. It is also a way of 

maintaining their current status. If this body is linked to the special (holy) place of the 

Synagogue, the other body forms which are unfit for the holy place are excluded. In frame 

(O), the unacceptable body (the withered hand) in the Synagogue makes them 

uncomfortable and upset. Thus, the impure body in the Synagogue creates tension 

between Jesus and his opponents.  

 

In frame (J), human conditions like hunger and disability are resolved both in the ordinary 

place and in the holy place. The hungry body and the withered hand are imperfect body 

                                            
258 For an excellent debate about the concept of place, see J. Malpas, Place and Experience: 

Philosophical Topography (Cambridge: Cambridge University Press, 1999).  
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forms according frame (O). However, this imperfect body in frame (J) functions to break 

though the social boundary between the pure and the impure, and to reshape the meaning 

of place to reveal God’s care. It is an opportunity to receive God’s healing, while this 

body image has crossed the boundary of the Sabbath rule. Thus, the place in frame (J) is 

showing that God’s care can occur in both the ordinary place (feeding in the grain field) 

and the holy place (healing in the Synagogue). As the sense of place is not limited within 

a certain body image, Jesus allows the impure (the withered hand) to be in the holy place, 

and the polluting act (plucking the grain on the Sabbath) to be accepted as a meaningful 

experience of God –God’s mercy and compassion. In the cycle of time, the Sabbath in 

frame (O) should be fixed, (otherwise the people cannot observe it259). By the same token, 

the function of place is also determined by a particular body image, for example, women 

and gentiles are not allowed in a certain part of the Temple, while adult male Jews have 

the authority to be there. However, in frame (J), the sense of place and time does not 

require a certain quality of human body. Jesus’ body image reminds us that the place/time 

is not fixed on a certain body image, but is given to the people to experience God’s care. 

In this sense, the Synagogue/grain field (place) on the Sabbath (time) is supposed to be 

used for the body which is receiving God’s care. Remarkably, Jesus as the implied reader 

uses a negative body image of weakness as a strong symbol for God’s creation.  

 

This chapter deals with the way body image is shaped by the different focus on time and 

place, and how body image functions as the way of portraying the meaning of the Sabbath. 

                                            
259 See H. Tuttle, Human Life is Radical Reality: An Idea Developed from the Conceptions of Dilthey, 

Heidegger and Ortega Y Gasset (New York: Peter Lang, 2005).   The cycle of time as the sense of 

Sabbath is useful for observing the Sabbath day, but this sense is pretty close to the idea of a measuring 

time like a clock counting time. Heidegger’s understanding on time is significantly different from the 

clock time. Tuttle interprets Heidegger’s time as “Heidegger understands time as the most fundamental 

factor in human existence, [human] presence of which allows human life to be in the world in the manner 

that actually is the case” (55). In other words, time as a human existence is that human beings are not 

separated from their perception of the time. Thus a human being’s existence can be explained in time and 

the sense of time can reveal who he/she is. I would like to think that this concept of time is fitted into 

frame (J).  
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The following diagrams demonstrate the two different images of the body according to 

frames (O) and (J). They also present the different conceptual frameworks of body image.  

 

Frame (O) 

 

                       Observing body       Belongs to God’s people 

                          (capability of observing)   

 

 

Human    On a particular day/place: Sabbath/Synagogue 

 

 

                       (incapability of observing)  

      Non-observing body             Not belong to God’s people 

  

 

In frame (O), people are measured by the act of “observing” which enhances the in-group 

ideal. (This body form will be called “observing body”). The people who can observe the 

Sabbath rule also perceive who is in their group or not because of the sharp boundary 

between those who are observant and non-observant. Thus, this body image can be 

immediately recognised. The observing body as an idealised form of God’s people is 

brought to the tangible and visible symbol (e.g. rituals, protocols, behaviours, etc.) which 

affirms who they are.260 When the meaning of the Sabbath is shaped and viewed through 

the body image of “observing the rule”, the time and place are also defined by the body 

image.  

 

While the time and place of the Sabbath serve to reinforce the literal meaning of the 

Sabbath, the observing body is strictly confined within the designated time (the Sabbath 

                                            
260 S. Nicole, “Introduction” in Many Mirrors: Body Image and Social Relations, Nicole. S., (ed.) (New 

Brunswick: Rutgers University Press, 1994), 12.  
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day) and place (Synagogue). This body image is exclusive and rigid, and draws a clear 

line between acceptable and non-acceptable. In that situation, people are judged by the 

act of “observing rule” which defines who is eligible to be in or out. The observing body 

image in frame (O) is shaped by the recognised majority in-group as the criteria for 

“God’s chosen people”. At the same time, this observing body rejects and avoids the 

opposite image – “breaking the Sabbath rule”, as it does not satisfy the criteria of God’s 

chosen people.261 As a consequence, the observing body image in frame (O) claims that 

a certain time (Sabbath day) and place (Synagogue) are owned by the acceptable in-group. 

As the image of the observing body reinforces and maintains the link between the Sabbath 

rule and the identity of the in-group, this body image plays a role as the boundary that 

protects their identity from the unacceptable body image. Here, a dualistic judgment of 

right/wrong, true/false is the typical language form to understand the Sabbath.  

       

Frame (J)  

       

Human (receiving body)                   Body conditions (motivation for engaging  “into”) 

         

            

                                                                    Sabbath (place/time) – God’s power for creation 

     

 

 

            

Since frame (J) is shaped by the new perspective of the implied reader, the real reader is 

able to understand the Sabbath not as a rule but as an opportunity (of God’s care) which 

can happen “here and now”. In this sense, the body image of frame (J) views the human 

being as one who receives God’s gifts. (It will be called the “receiving body”). This image 

                                            
261 Rejection which is based on some body forms, such as those that are thin, small, tall, or different color, 

is related to a particular ideal body image. For this discussion, see S. Fedora, Global Issue: A Cross-

Cultural Perspective (Toronto: Toronto University Press, 2014), esp. Chapter 6. 
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is different from frame (O) which is defined by the strict restriction of using the body 

within the legal tradition. The receiving body image focuses on God’s creation, which 

traces back to the original meaning of the Sabbath, and the story of David, which accepts 

the action of breaking the rule. Its image is broad and flexible. Eventually this image takes 

a different direction in dealing with the Sabbath through a different focus on the O.T. 

tradition. Jesus as the implied reader strongly challenges the exclusive body image (the 

observing body) which is derived from the human capability. In this image of frame (J), 

the Sabbath is not simply the sense of God’s instruction, but the sense of a gift that God 

provides for human beings, and an opportunity that God heals the imperfect body. This 

body image allows all human conditions to be understood with a sense of transformation 

(such as healing) by receiving God’s blessings, quite separate from the capability of 

observing the Sabbath rule.  

 

     

8.1. The image of the human condition 

 

The body image has different connotations and implications according to frame (O) or 

frame (J). In the latter, the body functions as a certain perspective which illustrates how 

the self is related to the world. In other words, the body image is shaped and recognized 

by a sense of when and where the body is located, for example, the body in a prison (an 

inmate), the body in school (a student), the body in working time (a worker) and in family 

time (a father/mother). In the idea of the Sabbath, the body tells us how people can be 

related to God by expressing a sense of “belonging”. A way of shaping the sense of 

“belonging” is different according to frames. In frame (O), the image of belonging to God 

is based on the pure and perfect body of “observing”, while, in frame (J), belonging to 

God is dependent on God’s care. Thus, in frame (J), the body image enables us to fit into 
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the Sabbath because the sense of belonging does not require a particular quality of the 

human body, but completely relies on God’s nature. In line with this, the image of “a pure 

(observing) body” as a prerequisite  in frame (O) is regarded as an old frame which was 

validated in the old time (Mk 2:18-22: the old vs. new wineskins), whereas the observing 

body in frame (O) separates people into the capable and the incapable.262  Here Jesus 

argues that when the observing body maintains its authority by rejecting the impure body, 

it also rejects God’s care.263 

 

In frame (O), the body is seemingly stable and secure if the rules are observed. The 

observing body in frame (O) exercises the one way of keeping the Sabbath, and claims a 

sense of privilege for the circle of chosen people by opposing any other way of 

understanding the Sabbath. This is because the body of “belonging to God” is possible 

only for those who are able to observe the rules. Thus, the observing body image in frame 

(O) emphasizes ritual practice and efforts to maintain the sense of holiness apart from the 

ordinary. This idea holds the view that the body should be as holy as the place is (and vice 

versa). 264  In order to be holy, the body has to dwell in the domain of God 

(temple/Synagogue) and needs to be refreshed by the time of God (Sabbath). This body 

image is a typical element of religious ritual. 265  For example, the ritual act in the 

Synagogue not only fills the gap between two different domains, – God’s place and the 

human world, but it also reflects an expectation that people will separate themselves from 

impure/sinful people and things. 266  The observing body obviously contributes to an 

                                            
262 The debate over “fasting” in Mk 2:18 is typical – who is fasting or not fasting?  
263 Jesus’ question to his opponents in Mk 3:4 clearly demonstrates his argument – “which is lawful on 

the Sabbath; to do good or to do evil, to save or to kill?”  
264 This idea typically dogmatizes some holy objects as portraying a deep sense of divinity. See 

Williamson, B., “Material Culture and Medieval Christianity”, in The Oxford Handbook of Medieval 

Christianity (Oxford: Oxford University Press, 2014), Chapter 4. 
265 A. Kerr, The Temple of Jesus’ Body: The Temple Theme in the Gospel of John (New York: Sheffield 

Academic, 2002), 153. Place is understood as containing the presence of God in Rabbinic literature; for 

example, Gen. 28:11 (Jacob came to a certain place).   
266 J. Milgrom, “The Changing Concept of Holiness in the Pentateuchal Code with Emphasis on Leviticus 
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account of knowing who they are, as its focus is on visible appearances and actions rather 

than on the nature of God. Thus, in frame (O), the observing body needs to be defined by 

this clear-cut concept of purity against impurity, and inside against outside.   

 

As the pure and ideal body image must be a certain way that is guaranteed to be holy, the 

body image of breaking the rules must be kept outside the border of the chosen people. 

For example, the exclusion of menstruating body and the body of Gentile blood from the 

holy place is typical.267 The observing body is maintained by the repetition of a certain 

affirming action over and over again, and by rejection of the unaccepted body. The image 

of the observing (pure) body has a strong social identity as God’s people, and expresses 

religious judgement against impure actions in order to protect their social boundary. Thus, 

the repeated practice of the observing body is essential to display what God’s 

commandments are like. The idea of the Sabbath is exclusively interwoven with the 

observing body which fits into the standard of God’s commandments. As the observing 

body entails the practice of keeping the Sabbath rule, repetition of the observing practice 

takes account of how the body image is perceived as being in the holy place (and the holy 

time).268 In frame (O), keeping the Sabbath is not just a simple action of obeying a set of 

rules, but is also the sense of identity which displays the ideal body image and produces 

a stereotype in contrast with different body images. As Jesus’ opponents play the roles of 

guide and defender of their tradition by keeping the rule, the observant action as the 

standard of the in-group chosen people in frame (O) enhances the meaning of their past 

                                            
19”, in Reading Leviticus: Conversation with Mary Douglas, Sawyer, J., (ed.) (Sheffield: Sheffield 

Academic Press, 1996), 67. The sense of separation is a core to the meaning of “holy”. Imitation is also 

an important aspect in being holy. For example, the holiness code of Lev. 19-23 starts from God’s 

demand – “you shall be holy, for I, Yahweh your God, am holy”.  
267 Ibid. 
268 This repeated observing action at the Synagogue easily replaces the temple ritual when the same concept 

and image are shared.  Michael Swartz argues that the observing Mishnah (reading/reciting on a particular 

day like Yom Kippur) replaced the sacrifice (73). M. Swartz, “The Topography of Blood in Mishna Yoma”, 

in Jewish Blood: Reality and Metaphor in History, Religion, and Culture, Hart, M., (ed.) (London: 

Routledge, 2009), 70-82. 
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time and place through the ideal body (which is involved in the Sabbath day and located 

in the Synagogue).269  

 

However, Jesus in frame (J) uses a different image of the body for the Sabbath. Jesus 

opposes the idea of the observing body as the ideal image of God’s people, because the 

body of observing the rule carries a sense of comfort (e.g. Mk 7:8) and can be understood 

as rejecting the opportunity to experience God’s care in healing (Mk 3:5). Jesus sees that 

his opponents use body image in an attempt to reject God’s opportunity (Mk 3:4). The 

body of breaking the Sabbath rule in frame (J) can be transformed into the body of 

receiving God’s care.270 Here Jesus re-reads the story about David breaking the rule to 

respond to God’s care. This impure body of David which fails to do something that Jesus’ 

opponents value, does not fail to receive God’s care. In this sense, Jesus strongly argues 

that the observing pure body image fails to meet the desire of God’s creation (Mk 3:4 – 

“is it lawful to do good on the Sabbath day (in the Synagogue) or to do evil?”) and falls 

short of the standard of God’s commandments (Mk 7:9).   

 

 

8.2. The observing body in frame (O) – ‘pure’ and ‘impure’ metaphor 

 

Once the body is engaged in a repeated action as imparting meaning, a repeated action 

becomes the pattern that we use to shape a particular perception. (For example, the 

praying body is perceived as a worshipper, while an action of prayer is repeated in 

worshipping services). As a person in the group repeats a particular practice and shares it 

                                            
269 M. Merleau-Ponty, Phenomenology of Perception (London: Routledge, 1962), 120. In Merleau-

Ponty’s reading, the body incorporates an understanding of “space”. It is useful to apply his 

understanding into the body image of frame because he believes that people can be deeply related to 

perceived places.  
270 Ibid., esp. 112-170.  
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as meaningful with other individuals, the repeated practice among the group is taken to 

be the group identity.271 At the same time, it also says who can be or cannot be part of the 

group. If an individual does something that the group recognizes in line with the sense of 

the group identity, he/she is subsequently accepted as a member. This recognition may 

benefit the group when in-group members enhance the common identity. However, the 

problem is that instant recognition is based on a collective habit.272 Like this, the repeated 

observance of the Sabbath turns the God’s commandments into habitual practice.273 What 

the members of the group practice and repeat reduces the burden of knowing the meaning 

of the Sabbath.274 It is, therefore, not surprising that Jesus criticizes the repeated ritual 

acts of the Pharisees as hypocritical. Jesus’ criticism here expresses the poignancy of 

knowing that body image is more complex than repeated practice which displays only 

one aspect of the body image. Jesus’ criticism against his opponents undoubtedly critiques 

this aspect. (Mk 2:8-9; 7:9-13).275    

 

As the observing body in frame (O) motivates observants to claim privilege over the  non-

observing body, the observing body plays a role as an image of the Sabbath rule, and 

functions as a visible identity based on their capability of observing. This body image 

could positively introduce a way of cultivating  collective identity and developing social 

                                            
271 A. Marcel, J. Bermudez, & N. Elian, “Self-consciousness and the Body”, in The Body and Self, 

Bermudez, J., Marcel, A., & Elian, N., (eds.) (Massachusetts: MIT Press, 1998), 8. As the co-authors 

explain the position of Meltzoff and Moore, they argue that the way of imitation of others’ actions within 

the society provides the sense of identity which is related to the link between the body and the use of 

space.  
272 For the classical description on this subject, see J. Dewey, Human Nature and Conduct (Mineola: 

Dover Pub, 1922). Human action is essentially based on habit rather than plans and strategies. The 

importance of his point is that the habit is the crucial factor in shaping the commonality of the society.   
273 Sobrinho points out that Piaget’s term “collective habit” is translated into the English word “custom”. 

It is very interesting to see the common ground between them. B. Sobrinho, Signs, Solidarities, and 

Sociology: Charles S. Peirce and the Pragmatics of Globalization (Oxford: Rowman & Littlefield Pub., 

2001), 54. 
274 J. Williams, & D. Best, “Sex Stereotypes and Trait Favorability on the Adjective Check List” 

Educational and Psychological Measurement 37, no.1 (1977): 101-110. One important piece of research 

on the subject of stereotypes indicates that the function of the stereotype is to “conform to the 

preconceived idea” (109).   
275 D. Bathea, “Pushkin from Byron to Shakespeare, 74-88.  
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stability. However, with this body image, the recognized in-group promotes the physical 

superiority of the group for their own advantage, rather than in obedience to God’s 

commandments.276 This body image of frame (O) also makes them think that the body 

must be a certain way to reach an ideal form.277 The body formed in response to this ‘must’ 

continually requires an observant manner. The observing body image that the in-group 

members hold is formed around what is necessary to maintain the group-identity. 

Interestingly its image fits into the Greco-Roman worldview of the well-muscled male 

body (as the collective ideal image for their society) which needs training and practice to 

be maintained.278 An example of how the observing body is practiced on the Sabbath day 

(at the Synagogue) is deeply related to what the socially recognized ideal body is meant 

to look like. In this ideal, the vulnerable body image of hunger and disability needs to be 

excluded from the ideal image of the Sabbath.  

 

As the image of the observing body is related to the identity of the recognized in-group, 

the group identity depends on their ongoing practice to enhance the concrete social 

boundaries.279  Thus, repeated practice represents the stable identity and helps them to 

shape their fixed image of the body which displays a sense of their good qualities. In this 

sense, the observing body image focuses on how people ought to observe what others 

                                            
276 Van Leeuwen poses a very interesting view of “physical superiority” in her book After Eden. She 

argues that physical superiority on the sports field is based on racial assumptions. For example, black 

men’s performance is far better than white men so that there is a social assumption that black men are not 

able to perform well in intellectual fields. But its principle doesn’t apply equally to the situation of men 

and women. Although white men are physically stronger than women, they don’t believe that women 

should take the leadership position on the fields. Her point is that perceived physical superiority is all 

about the white male dominant mindset. See M. Van Leeuwen, After Eden: Fighting the Challenge of 

Gender Reconciliation (Grand Rapids: William B. Eerdmans, 1993), 290-8.   
277 It is one of important arguments against legalism in response to which the early churches refer to 

Jesus’ teaching. See Jn 7:25, 8:15, 2 Cor10:7, Jas 2:4. 
278 The Greek heroes’ body image of perfect elegant symmetry of form was dominantly lodged in the 

Mediterranean world through the influence of the Roman Empire. See S. Goldhill, Love, Sex, Tragedy: 

How the Ancient World Shapes our Lives (Chicago: Chicago University Press, 2005).   
279 S. Hall, “Cultural Identity and Diaspora” in Identity: Community, Culture, Difference, Rutherford, J., 

(ed.) (London: Lawrence &Wishart, 1990), 222-237. It is because the identity is “in process and always 

constituted” within the group boundary (222). 
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expect him/her to do as a member. With regard to social boundary, the objective reality 

of the time/place is linked to the way the body is shown in a certain way. And this body 

is immediately recognized, for example, Mk 12:38-9: the body of sitting at the honored-

seat in the Synagogue is the body of being honored by ordinary people.280 In places of 

singing, dancing, playing and worshiping, one knows how to use one’s body. As 

Bachelard points out, the concept of space is deeply embedded into the body (and vice 

versa);281 the synagogue is the place of where one’s body complies with the in-group 

expectation. In this setting, the body has been exposed to and recognized by the recurrent 

event (observing) at a certain place (synagogue) on a certain day (Sabbath). When one’s 

body is exposed to the repeated event in the same place (Synagogue), he/she can 

immediately recognize who is eligible to be in or not. Then the observing body in the 

Synagogue can function as a judge against others who are not able to follow the standard 

which is required by the rule. In this sense, the place of synagogue on the Sabbath day is 

the manifestation of how body is involved in and shaped by the fixed in-group identity. If 

the observing body fits into the place and time, the body image is perceived by the people 

who practice the same thing, for example, at sports stadiums (body of shouting), in a 

library (body of studying), at school (body of learning), in restaurants (body of eating), 

etc. In other words, people within that group share the same sense of what is characteristic 

of a certain space and event. Thus, one can judge others who display different body forms 

(e.g. shouting in the library). This is the frame (O) through which the observing body 

image is expressed according to group expectations.282 Accordingly, the observing body 

image supports (and is also supported by) the in-group understanding of God’s 

                                            
280 C. Boger, “Metaphorical Instruction and Body Memory”, in Body Memory, Metaphor and Movement, 

Koch, S., Fuchs, T., & Summa, M., (eds.) (Amsterdam: John Benjamins Pub., 2012), 187-199.  
281 He says, “the house (space) we were born in has been engraved within us” (quoted from Donohoe, 

p.8). See J. Donohoe, Remembering Places: Phenomenological Study of Relationship between Memory 

and Place (Lanham: Lexington Book, 2014). 
282 Merleau-Ponty calls it “intercorporeality”. He talks about a bodily knowledge of how to interact with 

things and others immediately within the social expectation. For him, the body and the place together 

perceive and shape identity interactively. See Phenomenology of Perception. 
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commandments within the pure form of the body. Thus, this body image is highly rigid 

and inflexible in the way it accepts and rejects a certain body form.283  

 

Criticism of Jesus’ healing action is well matched with this understanding. Healing action 

in the Synagogue on the Sabbath does not fit into the observing body image that the 

majority in-group expects. Jesus’ healing action is different from what the people do on 

the Sabbath. Their criticism against Jesus is a rejection of the alternative body image 

which is different from what they conceive it should be. For Jesus, however, the body of 

receiving God’s care is neither controlled by the practice that they repeat, nor limited 

within a certain place (Synagogue) and time (Sabbath day). Jesus’ different body image 

creates not only a new perspective on the Sabbath, but it also describes the way God 

brings a sense of care to all people in understanding the Sabbath. The receiving body 

image, unlike the observing body image, helps people to see an opportunity to solve the 

fundamental body issues – feeding the hungry body or healing the disabled body. This 

receiving body image also motivates them to cross over the pure and safe boundary. Thus, 

the new body image is not the body of observing, but that of receiving God’s care. In this 

sense, with story of David, the receiving body of Jesus frame (J) remarkably focuses on 

the theme of God’s creation, and reshapes body image with the potential of overcoming 

their limits.  

 

8.3.  The receiving body in frame (J) – ‘in’ and ‘out’ metaphor 

 

The body image in frame (O) corresponds with what Jesus’ opponents understand the 

place and time to be, so that the body is bound up with a protocol of how they use their 

                                            
283 For example, in a worshiping place, reading the Bible is proper, but reading the newspaper is 

inappropriate.  
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bodies in the particular place and time. In this sense, the body image in frame (O) is 

shaped by the conformability of keeping the rule and the judgement of rejecting the 

unacceptable action. As the observing body shapes and is shaped by a sense of purity, this 

body image in frame (O) starts from the body located in an acceptable place and a proper 

time. When people feel safe and secure when their dwelling place is protected against the 

dangerous outside world, the world outside is defined as impure and insecure.284  The 

disciples in the grain field on the Sabbath day cannot fit into the observing body image. 

Jesus’ intention to heal the withered hand is not allowed in the Synagogue.285 As this 

image draws a line and makes a sharp distinction between in and out, the body reveals 

who belongs to where and when. The practice of Jesus’ opponents in frame (O) indicates 

that things outside (like germs, dirty and unclean materials) need to be washed and 

eliminated before entering (e.g. Mk 7:3-4). A pure body observing the Sabbath rule should 

be separated from the outside. Thus, the body that breaks a rule of the Sabbath (plucking 

the grain) or does not fit to the standard of purity rule (withered hand) should not be 

entering into the Synagogue, but should stay outside. Since this observing body image 

displays a sense of who is “in” and who is “out”, the spatiality of in and out produces the 

strict rule of  what “to do” and what “not to do”. 286        

 

When the observing body image excludes the out-factors to reinforce the rule which is 

available to one who is inside, there is no space for the non-observing body who is 

expected to stay outside. The observing body image with this dualistic concept justifies 

the sense in separating in and out to determine who is eligible to be in. The disabled body 

should be excluded from the in boundary. In this sense, the observing body with the ability 

                                            

284 B. Malina, The New Testament World: Insight From Cultural Anthropology (Atlanta: John Knox, 

1981), 25-27. 
285 In the broader picture, people outside the pure boundary are called Gentiles.  
286 The rule even defines who should marry whom. See Malina, The New Testament World, 110-133. 
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and capability of keeping the Sabbath is chosen according to one’s fate.287 It is typical in 

ancient societies that person’s physical and biological status are ascribed at birth as social 

ranks which are important to the social mechanism.288 In this image of the observing body, 

the Sabbath/Synagogue is used as the binary system which draws a strict and fixed line 

between the ‘chosen’ and the ‘outsider’.289  While the fixed body image excludes the 

imperfect, impure and unnatural body from the accepted in-boundary, the special time 

(Sabbath) and the special place (Synagogue) are considered to be a necessary factor to 

maintain a pure identity.290 In considering the real reader’s location and time, they cannot 

be inside the boundary, because they are an outsider to the textual world. This metaphor 

of in and out blocks the way so that the real reader cannot pass the in-boundary of the 

Sabbath. The real reader’s existence is completely excluded, since their physical existence 

is located outside. As a consequence, the Sabbath text is not read as a relevant story by 

the real reader.   

 

Jesus focuses his attention on body image as the receiving agent. His remarkable twist on 

the body image, from observing to receiving limited by the temporal and spatial realities, 

transforms the excluded body to the body of God’s care which can take place at any time 

and any location – even here and now. His perspective not only embraces the breaking 

action of his disciples, but also changes the strict and ideal view on the body to a potential 

way of receiving God’s care. For Jesus, God created everything and made them good, 

holy. Although the pure idea of the Sabbath is separated from the frame of the six days of 

                                            
287 This is a very popular world view in ancient society. B. Malina, “Dealing with Biblical 

(Mediterranean) Character: A Guide for the US Consumer” Biblical Theology Bulletin 19 (1989): 128ff.  
288 H. Moxnes, “Honor and Shame”, in Social Science and New Testament Interpretation, Rohrbaugh, R., 

(ed.) (Grand Rapids: Barker Academic, 1996), 20.  
289 In this sense, the body mark (circumcision) is a very important social identity which expresses who 

they are.  
290 Even the early Jewish Christians struggled to adopt the new perspectives of the body image. As Acts 

10:28 says “You yourselves know how unlawful it is for a Jew to associate with or to visit anyone of 

another nation.” 
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creation (which lies outside the Sabbath day), the created body is still in God’s created 

place and time. As Jesus reads the story of David, he argues that, regardless of the fact 

that body image is shaped by a certain place and time, the body is not limited in a sharp 

or rigid distinction between in and out. All things can be in. In the receiving body image, 

the spatial metaphor of in/out is very flexible and always embraces the body which is 

excluded as an opportunity to receive God’s care. In this sense, the holy place is open to 

every form of body.291 Thus Jesus’ view of body image is deeply related to God’s care 

which accepts all. In this image, the ideal observing body, which has its own standard of 

purity, is not justified any more. All bodies are created by God and deserve to receive 

God’s care. In this sense, Jesus’ view of body image is more contextual than the pure 

observing image. Jesus as the implied reader brings more pre-original sin body image292 

that the real reader can experience to help him/her capture the potential meaning of the 

Sabbath in the place where they really live. Here the metaphor of in and out does not 

function as judgement and exclusion, but with a strong sense of invitation.293 As Jesus’ 

new image encourages the real reader to read his/her own body image into the textual 

world, the way that the real reader understands the Sabbath enriches his/her living 

condition with the potential meaning of the Sabbath (the event of receiving God’s care).  

 

Because Jesus sees that the body image in frame (O) causes sharp and rigid social division 

between the capable and the incapable, he argues that the observing body image is 

contrary to God’s creation. Jesus also suggests that the receiving body image helps us to 

                                            
291 The teaching of the early church expresses this aspect, for example, God is not in a human-made place 

(Stephen in Acts 7:49, Paul in 2 Cor 5:1-2). In this sense, Jesus remarkably reads the story of Creation as 

the motif to shape a more universal view of human beings.   
292 Before the first sin, body image was not limited within any sense of boundary. Even the body of nudity 

was not an impure form at all. But Exodus makes it clear that now the body of nudity is not allowed in the 

holy place. Jesus also raised the issue that a man robbed and stripped is avoided by those who hold onto 

the pure body form. 
293 Mk 7:15 “Nothing outside a person can defile them by going into them, rather it is what comes out of a 

person that defiles them.”   
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overcome the ideal standard of the Sabbath that we cannot reach. Here Jesus challenges 

us to overcome our limitations in keeping the Sabbath, and invites us to discover the 

meaning of the Sabbath through the image of what we can experience in our own context. 

In this way, the human body is one receiving the blessing of God rather than the one 

observing the Sabbath rule – Jesus said to them “the Sabbath was made for a human 

being, not a human being for the Sabbath”. 
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Conclusion 

 

In Part I, I argue that reading a text is more than extracting the historical information from 

the text. Since the 1970s, biblical scholarship has been interested in the reader’s role in 

understanding the text. The ahistorical approaches assume that reading the biblical text 

with literary theory is justifiable because, at the one level, the Bible is a literary form 

rather than a historical record. Considering this transition from the meaning of the text 

demonstrating an authorial intention to the meaning of the text as resulting from a reading 

act, I view the role of Jesus in the Sabbath narrative as that of a reader who chooses his 

particular O.T. references on the Sabbath as his  subtext, and brings that into the Sabbath 

narrative to shape his argument against his opponents. Thus, Jesus’ role according to my 

thesis suggests that he is neither a historical figure who argues against his opponents to 

promote a new religious perspective, nor a character who tells a particular story of the 

narrative. Instead, Jesus is a “reader,” whom I call the “implied reader,” who carries out 

a specific reading act for the real readers, and fills the gap between the underlying frame 

of the Sabbath narrative and the text (the Sabbath narrative) that we read. Here, Jesus is 

located between his selection of subtextual O.T. reference and the real reader (us). My 

point in this thesis is that reading is far more than merely knowing the text and 

constructing the author’s intention. Rather, reading the text is an act of establishing a 

relationship with the implied reader who exists inside the text. 

 

So reading the text through the role of Jesus asserts that reading is an ongoing process, 

which reviews and renews previous and existing meanings to make a more relevant 

reading. In this sense, my proposal of Jesus as the implied reader is different from the 

arguments of scholars such as Fish, who sees the implied reader as the interpretive 

community, and Iser, who shapes this idea within the hermeneutic work on the text; 



 

 

157 

 

although I adapt their insights that the implied reader functions as a structure of the 

reading act, such that what results is not an individual or arbitrary reading. Fish and Iser 

understand that the concept of the implied reader is related to a literary theory which 

describes a pattern or way that the individual reader grasps meanings of the text. While 

this aspect of the implied reader is included in the Sabbath narrative, my thesis focuses 

on the relational aspect between the real reader and Jesus within a literary frame. This 

idea not only facilitates a potential conversation between the real reader and Jesus in the 

text, but also brings a powerful tool such that the real reader can apply the frame 

demonstrated by Jesus to his/her own real life situation. 

 

In Part II, I select the Sabbath narrative to describe how Jesus shapes his argument against 

an old perspective on the Sabbath. As Jesus brings his own subtext into the issue or theme 

of the Sabbath, he strongly invites readers to engage with his reading act, whereas the real 

reader seeks the underlying frame behind the Sabbath when he/she struggles to follow the 

traditional way of observing the Sabbath. In this sense, Jesus’ frame on the Sabbath 

displays a persuasive nature, and provokes readers to shape a new image of the Sabbath. 

Thus Jesus’ frame can be analysed in terms of two fields – rhetoric and imagery. In the 

rhetoric field, I use the pattern of syllogism to demonstrate how Jesus and his opponents 

shape their arguments about the Sabbath. In fact, I pragmatically use the syllogism for 

this analysis as it was a very popular technique that rhetoricians used to persuade their 

audiences in Jesus’ time. In the imagery field, I observed the two different types of images 

and connotations about the Sabbath of Jesus’ and his opponents’ frames. Images of the 

Sabbath offer us broad views of God’s nature, and acknowledge the problematic 

connotations behind images that we take for granted. 

 

I admit that the idea of Jesus as the implied reader reflect my own personal inclination 
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with regard to literary theory. At the same time, I do not intend to replace various previous 

understandings of the implied reader, rather to open up the possibility of a “relationship 

with Jesus” within the literary boundary. On one level, I attempt to shape a hermeneutical 

frame of Jesus’ argument. More importantly, I observe that reading can be, not a rigid 

concern with merely knowing about the textuality of a text, but a very fluid process when 

it is based on the acknowledgement of an ongoing relationship between the real reader 

and the implied reader who inhabits the text. 
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