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God, Job And The Enigma of Suffering 

A Deeper Understanding of the Cross

God and Satan in the Book of Job and the Bible

Satan in the Old Testament

The Name
In Hebrew, shãtãn means “adversary or opponent.” The root is shatn, known in several Semitic languages, including Targumic Aramaic.  Some scholars have tried to derive shatan from the root shut which means “roam about.”  This is viewed as a popular etymology; based on Job 1:7 and 2:2, where Satan tells about his “going to and fro on the earth,” where the author probably intends only to incorporate a bit of wordplay.

The noun shãtãn occurs 27 times in the OT: Num 22:22,32; 1 Sam 29:4;

2 Sam 19:23 (in the English Bible it is 19:22); 1 Kings 5:18(4); 11:14,23,25; 1 Ch. 21:1; Job 1:6,7,8,9,12;2:1,2,3,4,6,7; Ps 109:6; Zech 3:1,2.  The verb shãtan occurs six times: Ps 38:21(20); 7 1:13; 109:4, 20, 29; Zech 3:1. 

According to the common meaning, it means “human adversary.”  The root describes various forms of disputes and hostility between people, even brothers in a family.  In Genesis 27:41 the verb characterizes the hatred of Esau, who was aggrieved at Jacob (wayyishtom) because of the blessing.  In another quarrel among brothers, Joseph’s brothers are afraid lest “Joseph still bears a grudge against us (yishtemenu) and pays us back in full for all the wrong” (50:15).  According to Genesis 26:20-21, the herders of Gerar argue with those of Israel over two wells, which is why one of the wells is called shitna in verse 21.
Quarrels also arise in the political realm.  In the war with the Philistines, the commander is letting David take part in the war lest he becomes their adversary (1 Sam 29:4).  In the quarrel between David and the sons of Zeruiah, David has become king of Israel and accuses Abishai and his brothers of becoming leshatan (2 Sam 19:23).  Although David was unable to build a temple “because of the warfare with which his enemies surrounded him,” during the time of Solomon there was “neither adversary (shatan) nor misfortune” (1 King. 5: 18).  Later, after Solomon had been seduced into idolatry by his foreign wives, he experienced the wrath of the God of Israel when the latter “raised up an adversary (shatan) against Solomon, Hadad the Edomite” (1 Kings 11:14).  God later “raised up another adversary (shatan) against Solomon, Rezon son of Eliada” (v. 23), and “he was an adversary (shatan) of Israel all the days of Solomon” (v. 25).

Jacob’s blessing over his sons describes a war in which archers become angry and fight against Joseph (wayyi shtemhu) (Gen. 49:23), though Joseph emerges victorious “by the hands of the Mighty One.”  Several Psalms describe the hatred of the adversary with the verb shatn.  Psalm 38:21 asserts that “those who render me evil for good are my adversaries.”  In Psalm 71:13 the persecuted petitioner pleads for God’s help against enemies, asking, “let those who are hostile to my soul  be put to shame and consumed.” In 55:4 the psalmist complains that “those who cherish 

enmity against me” seek to bring trouble upon him.  So also in Hosea 9:7-8, where the noun mashtema describes Israel’s enmity against God and his prophets.  These Psalms and the prophet Hosea describe opposition as hostility, i.e., with the same terminology as the previously mentioned texts use in describing political and military events.

In Psalm 109:4 the petitioner reproaches his enemies: “In return for my love they accuse me” (yishtenuni); in verse 20 he specifies these enemies “who are against me” yet another charge, asserting that they speak evil against the petitioner; hence shtenay could be translated as “my accusers.”  In this sense Psalm 109 is the prayer of the accused.  If this interpretation is correct, then the language of the Psalm derives from jurisprudence.  The adversaries are accusers who are taking the accused to court and even intend to have a wicked person stand at his right as an accuser (Ps 6:109; cf. also Zech. 3:1).  The root shatn can thus also be translated “accuse” in Zechariah 3:1-3 and Psalm 109: 4, 20, 29.  The life setting of Psalm 109 is thus a prayer of the accused during investigative proceedings in the sanctuary.

This language probably derives from secular jurisprudence.  We have no OT texts from such secular legal proceedings that use the root.  The closest approximation may be Ezra 4:6, where the Samaritans compose a shetanâ against the Jews who have returned from Babylon, accusing them of having begun rebuilding Jerusalem’s walls because they are planning a rebellion against King Artaxerxes. 

In the OT the root refers to human adversaries and opposition in three different spheres: 
1. In descriptions of personal family quarrels (brothers), or quarrels between two groups.

2. In the terminology of war, either in connection with political events or in a petitioner’s description of adversaries in the Psalms

3. In legal terminology as attested in Psalm 109 and Ezra 4.

Spiritual Adversaries
The root occurs most frequently in the book of Job (16 times), including 14 times in the prologue and twice in the dialogues. Only the noun, with the article hasshatan occurs in the prologue, and only the verb in the dialogues.  In Job 1:6 Satan is part of the sons of God.  Some interpreters understand hasshatan, as “a designation of function.’’  This may suggest that the use of the definite article in Job 1:6 shows that Satan has a function and a character as an opposer in God’s court.  This suggestion gave rise to the opinion that Yahweh’s court also had its slanderer (cf. Job 1-2; Zech 3).  So Satan has a function in the celestial court.  Just as the ancient Near Eastern kings had their own subjects watched, so also Yahweh has Satan as his spy –  roams about in the world checking on people’s loyalty.  The figure of Satan as a celestial official works as an agent of the divine police, though also occasionally as an accuser (Zech 3: 1-3) and more specifically as the heavenly public prosecutor and by no means as a demonic being.
Several interpreters assume that in the prologue of Job 1-2 the author portrays God as a king with his officials; hence they understand Satan as a designation of function.  It would also be possible to understand the prologue as a family drama with God in the role of the father.  The theme of the prologue would then be Satan’s jealousy against Job and his attempts to convince the father that his “favorite son” was not so well behaved and obedient without reason.  On this view hasshatan would refer not to an office but to the activity in which this divine son engages, namely, hatred and quarrel.  Yahweh’s reaction resembles that of a father who wants to know whether his son fears him from selfless motives.  Obedience suffices for a king, but not for a father. Because Yahweh is described as the head of a family, it is not surprising that he does not immediately dismiss Satan as would a king when his official gives him poor advice.  The family imagery also makes clear that Satan is not an independent being, but rather a figure subject to God’s will just as a son is subject to his father’s will.  Only because God himself permits him to is he able to test Job.  The meaning then resembles that of the verb shatm in Genesis 27:41; 50:15.

In 16:9 Job laments that “he has torn me in his wrath, and hated me (wayyishtemani).  This passage uses the imagery of war in that God has come to resemble an enemy: “He has gnashed his teeth at me; my adversary sharpens his eyes against me” (Job 30: 9b).  In 30:21 Job laments further that Yahweh has “turned cruel to me” and “With the might of your hand you persecute me.”  The imagery of God’s persecution resembles the imagery of war in Jacob’s blessing (Gen. 49:23-24), where Joseph is pursued by archers (wayyishtemani) but strengthened by God’s hand.  Although God himself persecutes and is hostile to Job, God’s angel  (mal’ak) can also be hostile. Because the prophet Balaam went with the Moabites, Yahweh became angry, “and the angel of Yahweh took his stand in the road as his adversary” (leshatan) (Num 22:22; cf. v. 32).  Here the noun clearly refers to an “opponent,” someone who “stands in the way” and obstructs Balaam’s plans.

Twice God raised up shatan or adversary against Solomon, who acted as an adversary to the king.  The content is like that in Numbers 22.  God wants to thwart the Moabites’ plan, so he stands in their way in the figure of his angel.  In his fourth vision (Zech 3), the prophet Zechariah sees the high priest Joshua standing before the angel of the Lord and the adversary standing on Joshua’s right, ready to accuse him.  Here we can see a struggle between the angel of Yahweh, who came to rescue Joshua and Satan.  The precise description of Satan’s position on the right side (as in Ps. 109:6) is evidence that Satan occupies the official role of accuser here.  In  Zechariah 3:2 the angel of Yahweh threatens Satan with the words, “Yahweh rebuke you,” referring to Satan as “you who test Jerusalem.”  These words may indeed indicate that Satan plays the role of the accuser.  It does not, of course, also mean that as such he is to be viewed as the heavenly public prosecutor; it is more likely that he was occasionally active as an accuser as well as a tempter.  In 1 Chronicles 21:1, we can deduce that the name is a personal name (just Satan), without the article.

According to 2 Samuel 24:1, it was Yahweh’s anger that induced David to carry out a census.  By contrast, 1 Chronicles 21:1 asserts that Satan “stood up against Israel, and incited David to count the people of Israel.”  This is easy to understand for God does not induce a person to do something for which God then later punishes that person.  Satan acts as a result of God’s anger. So the initiative is shifted from God’s own anger to Satan.  The Chronicler quite logically makes God’s adversary responsible for evil.  This adversary is, of course, to be understood as an independent figure and thus appears only as Satan.  However, 1 Chronicles 21:1 is not speaking about a specific celestial adversary of God, but about an indefinite earthly satan who seeks to thwart David’s plans.  One need only recall the various adversaries of Solomon in 1 Kings 11:14, 23, and 25 where the term refers rather to a heavenly accuser.

The Septuagint (LXX)

The Greek translation of the OT, the Septuagint (noted as LXX), is very important because it provides us with the traditional Jewish understanding of the Hebrew text of the OT.  The Hebrew verb shatn was translated by various Greek words that primarily indicate hostile behavior, e.g., “quarrel, attack, remember evil, cast down,” or “castigate.” 

The most frequent Greek verb is endiabdllein.  The LXX generally translates the noun Shatan with the Greek noun diábolos (cf. Zech 3:1.2; Job 1:6ff., ho didbolos; 1 Chrn 21:1; Ps 109:6, diabolos, without the article).  The Greek verb diabállein means “to separate, to split up” and probably provides the semantic basis for the meaning of the noun.  The verb endiabállein occurs in Numbers 22:22, and in Numbers 23:32.  The Greek noun epiboulos was used  in (1 Sam 29:4; 2 Sam 19:23); I Kings 5:18 refers to hostile intentions toward someone or to an assault on someone.  The term Satan occurs in 1 Kings 11:14 and 23, antikeImenos in 11:25 (“adversary”).

The Greek terms refer primarily to the adversary and enemy.  In Zechariah 3:1-2 as well, ho diábolos appears as the accuser.  The  Hebrew verb is translated as antikeIsthai (to hate).  Nowhere does the LXX translate the Hebrew ward shatan as “slanderer.”

Leviathan

The name “Leviathan” appears six times in the Bible, and only in poetic passages (Job 3:8; 40:25  which is 41:1in the English text); Psalm 74:14; 104:26; and Isaiah 27:1 twice.  The name Leviathan is derived from the root lwy and is best understood by the Arabic verb lawiya, “twist, coil,” and means “the sinuous one,” designating a kind of serpent.
The most extensive biblical text in which Leviathan appears is Job 40:25-41:26 (English 41:1-34).  These verses are part of the discourse in which Yahweh emphasizes his power.  They contain a description of the monster suggesting that he dwells in the sea; he breathes fire, and the mere sight of him is terrifying.  No human weapon can touch him, and the waters boil when he swims through the sea.  The book of Job may have included some of the features of the crocodile in the description of Leviathan, but these features are undoubtedly incidental to the poetical description.

A second passage mentioning Leviathan appears in Job 3:8; if we read the Hebrew word where yam (sea) is better than yôm (day).  The reading of yam yields the translation: “Let those curse it [day of Job’s birth] who curse the sea, who are skilled to rouse up Leviathan.” As is often true in poetry, the sea represents the rebellious waters and stands in parallel with Leviathan. This basic conception is common in stories among Semitic people where the sea is personified as the eldest power.

Further allusions to Leviathan appear in Job 7:12; 26:12f. (cf. also 9:13; 38:8-11).  Here Leviathan is pictured as a sea monster subjugated by Yahweh after a long battle.  This conception also lies behind Psalm 74: 13f, which alludes to the primordial battle between Yahweh and the monster personifying the waters of chaos.  This text also shows that Leviathan was pictured as a many-headed dragon.  Psalm 74:13f is still used in the blessing the Baptismal water in the Eastern Churches.  Christ descended into the water of Jordan to crush the Dragon. Psalm 104:26, may be related to Genesis 1:21 where in the account of creation  the sea monsters were created by Yahweh.  According to Jewish sources such as  2 Esd. 6:49; 2 Apoc. Bar. 29:4; Gen. Rab. vii.4; Targ. Ps.-J. on Gen. 1:21, God created the two great monsters Leviathan and Behemoth on the fifth day. 

Isaiah 27:1 is the final and perhaps most important passage in the OT dealing with Leviathan. Here Leviathan personifies the evil powers that will be destroyed on the day of Yahweh: “In that day Yahweh with his hard and great and strong sword will punish Leviathan the agile serpent, Leviathan the twisting serpent, and he will slay the monster of the sea.”  This verse expresses the notion that Yahweh will ultimately triumph over all.

We may say that Leviathan is part of the poetic understanding of fear of death but also is the poetic motif whose original purpose was to glorify the Warrior God of Israel.  Jewish books reject the innovation that Leviathan and other sea monsters as mythical opponents of Yahweh; they were now thought of simply as creatures formed by the Creator at the proper time and in their proper place (Ps 104:26; cf. Gen 1:21; 2 Esd 6:49; 2 Apoc Bar 29:4; Gen  Rub vii.4; Targ Ps-J on Gen 1:21).  The concept  that was  known among the Israelites is that these monsters came to symbolize all the powers of evil, while God’s victory over them represents his ultimate victory at the end of days (cf. esp. Isa. 27:1, but also Rev. 11:7; 13:1-10; 17:3,7-17).  The “beast that ascends from the bottomless pit” (Rev. 11:7), and the “beast rising out of the sea, with ten horns and seven heads” (Rev. 13:1) derive in part from the ancient Leviathan tradition, based on Psalm 74:14.

Behemoth, Behemah
The etymology of behemah, “beast, cattle, domestic animal, game,” is uncertain: but is a common Semitic word.  In Arabic, bahimat means “animal,”  “large cattle,” or bah(a)m, “lamb, sheep”; Aramaic, bhm(y)th. 

This is a common word in the OT.  Behemah occurs 188 times in the OT: 20 times in Genesis,  18 times in Exodus; 31 times in Leviticus, 15 in Numbers, 18 in Deuteronomy, four in Joshua, and once in Judges and 1 Samuel.  1 and 2 King 4 times; Isaiah 5 times; Jeremiah 18 times; Ezekial 12 times; Joel, Jonah, and Zechariah 3 times each; Job 3 times; Proverbs twice; Ecclesiastes 4 times; Ezra twice; Nehhmiah 5 times; and 2 Chronicles once. Behemah is used as a subject 10 times and as an object 37 times.  The LXX translates behemah mostly by ktenos, “animal,” tetrápous, “four-footed animal,” and thërion, “beast.”

OT scholars think that behemoth could be translated “hippopotamus.”  Some think that the beast in Job 40:15 is the crocodile, chief of beasts; in spite of the fact that Crocodlies do not eat grass which is the food mentioned in Job 40:15, “ he eats grass like cattle.”  The Existence of Hippopotami in Palestine, Syria, and Egypt was proved by recent  discoveries; it provides information concerning the existence of hippopotami in Palestine where bones and teeth of hippopotami have been found at Tel Aviv (Tell QasIleh) dating from the twelfth to the fourth centuries B.C.  Under the Greek temple at Tell Sükãs archeologists have found bones of hippopotami near figurines of an ass and of a cow in the Early Bronze Age and Early Iron Age strata, which “prove that hippopotami actually lived in Syria at least in the third century B.C.” 

Job 40:15 is variously understood. Three units can be delineated on the basis of style and content: 

1. Job 40:15-24;

2. Job 40:25-41:3 (Eng. 41:1-11)

3. Job 41:4-26 (Eng. Verses 12-34).  Job 40:15-24 gives a relatively realistic description of a sea monster in the form of a hippopotamus.

Words dealing with Leviathan in Job 40:25ff. (41:lff.) and 41:4ff. (12ff.) are different in style and content.  In 41:4ff. (12ff.), Leviathan takes on features of an invincible fire-breathing crocodile dragon.  Thus, “Leviathan,” must be “an additional name for this monster (behemoth), this hippopotamus, and not the name of another animal, perhaps the crocodile. We should not exclude the possibility that 40:25ff, has reference to the crocodile.”  This does not solve the problem as the poetic words describe a giant beast or sea monster in the form of a hippopotamus reaches its peak in the question:  “Who is it that can take him in his eyes … or that can pierce his nose with a harpoon?” (Job 40:24).  How can man comprehend God’s world order or exalt himself against God when he is not even able to subdue a hippopotamus? 
This theme pervades the entire description in 40:15-23.  This monster behemoth eats grass like an ox; it has power and strength in its loins and in the muscles of its belly; its bones are like “tubes of bronze” and “bars of iron” (Job 40: 15-20).  It lies … in the concealment of reed and marsh, and is not frightened if the river becomes turbulent (Job 40: 21-23).  Behemoth could be one of the great sea monsters of Genesis 1:21.  Job 41:25 states that there is none like Leviathan upon earth.  Leviathan,” “serpent, sea monster,” etc, is a piece of poetry which was written to prove God’s power as Creator and human inability to domesticate such a large animal and the conclusion is that if we are unable to do that, we are unable to comprehend God.

Satan in the New Testament
The Accuser and His Fall

In the NT there is a clear saying of the Fall of Satan from heaven.  The NT presupposes a familiarity with the OT.  The words in Luke 22:31 are similar to that in the prologue of Job. Satan requests that he may have the disciples to sift them like wheat.  These words of Jesus point to the goal of the sifting – the unwillingness of each disciple may be brought to light and Satan may thus be able to accuse them; but the accusation is opposed by the intercession of Jesus.  Jesus thus assigns Himself the role of angels, and epically Michael, the defender of the Jews. Michael fights Satan the great serpent according to Rev. 12:7-12.  The reference here is to a definitive fall of Satan from heaven, so that he no longer has any access to God as accuser (Rev 12:10).  This fall of Satan from heaven and its point in time (v.12), is the result of the coming of Jesus (v.5).  Read Luke 10:18.  Once again, then, the fall from heaven denotes primarily the end of the possibility of accusing before God.  The context shows, however, that though Satan’s activity in general is not ended, with the total cessation of the ability to accuse, he had also lost his power to harm wherever the power of Jesus is at work.   It is presupposed in Luke 22:31 f. that Satan still has access to God.  It is worth noting that in none of the epistles of Paul, including those which some do not regard as authentic, is any use made of the image of the fall of the accuser.

According to John 12:31, the prince of this world is cast out which could be as a result of the Crucifixion or in the Day of Judgment.  In John 16:11 the judgment on him is not so manifest that the world does not have to be persuaded of it.  In all these passages which speak of the fall of the devil or of judgment on him as “already” is combined with a “not yet.”  This is the characteristic feature of NT sayings about Satan. 

The concept of a pre-cosmic fall of Lucifer cannot be united with the idea of a fall of Satan in time unless we accept more than one fall and the second one must be related to the coming of the Son of God.  We may also see in the words of Philippians 2:6 an indirect reference to a pre-cosmic fall.  However a pre-cosmic fall can be detected in Jude 6 and in 2 Peter 2:4.  The fear of the unclean spirits of the Abyss in Luke 8:31 seems to be part of a tradition of a pre-cosmic fall.
1 John 3:8 tells us that the devil “has sinned from the beginning.”  The same word “beginning” occurs in John 8:44, but the sin is “murder.”  The equation of Satan with the serpent of Paradise is made in Revelation 12:9, as previously in Paul who quotes the narrative of Genesis 3 in 2 Corinthians 11:3.  But Paul did not make use of Jewish speculations about a sexual seduction of Eve by the serpent/Satan which filtered into some Christian writings (a hint of that may be seen in Origen of Alexandria 2-3 century).  John 8:44 calls the devil a murderer from the beginning; this presupposes the same equation with the serpent.  On the other hand, we do not find (in the NT) the later Rabbinic equation of Satan with the angel of death, in spite of the fact that the power of death which the devil has appears in Hebrews 2:14, and is closest to this equation, but does not call the devil the angel of death.  In Paul the last enemy is “death” (1 Cor 15:26) which will be destroyed at the end.  If we add to this Revelation 20:10 and 14, death and Satan or the angel of death must be plainly differentiated. 

Jesus and the Casting Out of Demons

Casting out demons was important part of the ministry of Jesus (Mk, 1:13; 3:23, 26; 4:15; 8:33 and material peculiar to Luk.10:18; 13.16; 22:3, 31).  There are few references to Satan, but these are enough to enable us to trace the basic outlines of the NT view of Satan.  The overcoming of the temptation by Jesus is more than a negative act.  It is a victory which proves who is the stronger.
The temptation story regarded the devil as the one who is trying to prevent the coming of the kingdom of God through Jesus’ way of life and suffering and which also had the power of this world at its command.  In the saying to Peter (Mk. 8:33 parallel to Mt. 16:23) Satan means “opponent.”  The use of this Aramaic name in the Greek text points to its origin and that is the ministry of Jesus.  The opponent or the adversary here is Peter himself because he thinks in human terms; Satan, however, thinks in satanic rather than human terms. Thus what is human is so much opposed to God that it can be called satanic, and this because it is set against the way of God for the salvation of men. 
We have seen this in the OT.  The situation at the temptation is seen again for a moment here.  Consider the focus of Judas in Luke 22:3; how he received Satan in his life is just saying how the death of Jesus is seen by Satan as the end.  Contrary to the Passion by Mel Gibson there is no reference to the presence of Satan in Gethsemane.  In the main it is astonishing how little the Synoptists depict the life and passion of Jesus as a battle against Satan, or how seldom Satan is mentioned at all in them.  Nevertheless, one should not overlook the light which the temptation story casts on the life of Jesus.  The whole life and suffering of Jesus are a Yes to God and consequently a No to the tempter.  Only once is there reference in the Synoptic Gospels to a conflict with Satan, namely, Beelzebul in Mark 3:22 ff this account was handed down as part of  whole set of important sayings of Jesus. 

The kingdom of Satan in Mark 3:22ff  is under the single head, Satan.  Furthermore the possessed are not men who are summoned to decision by the message of Jesus; they are men whom Jesus’ word of power liberates from a force which enslaves them in their personal life. These are sick people of a particular kind, and their sickness is a work of the power of the evil one; not all sicknesses have the features of possession but some can also be attributed to Satan, as in Luke 13:16.  It is worth noting, however, that not every sickness is hereby regarded as due to satanic influence.  But no balance or clear-cut distinction is attempted between natural and satanic ailments; the “murderer from the very beginning” is secretly behind the phenomenon of sickness.  Hence Acts 10:38: can represent all the cures of Jesus as exorcisms of the devil.  A third basic statement in the Beelzebul story is the parable about the strong man (you can’t rob him unless you tie him up) in Mark 3:27.  This is the work of Jesus who is the strong one who came to bind the weak one.  It is usually assumed that the binding of the strong man took place in the temptation.  This is correct so long as one perceives that the cross and the resurrection were present in the temptation.  The disarming of Satan is not just a matter of power; it is a declaration of the coming of the kingdom.
The binding of the strong man and the fall of the accuser from heaven refer to the same thing. Mark 3:27 and Luke 10:17 f. elucidate one another.

Two further important statements are passed down in interpretations of parables.  In the parable of the Sower the fact that some seed falls on the path (Mark 4:4) decides its fate.  In the interpretation, which does not make the parable an allegory, there corresponds to this falling on the path which in Matthew 13:19 the “birds” is a reference to the work of the devil, and so, too, is the fact that one might just as well think of the activity of the evil one in relation to persecutions or the deceitfulness of riches.  The work of Satan, which is mentioned only in Mark 4:15 and Luke 8:12, is the supernatural factor which is beyond man’s comprehension. 

The Epistles of Paul, Technical terms:

Satan: Rom 16:20; 1Cor 5:5; 2Cor 2:11; 11:14; 12:7;I Thess 2:18;2 Thess 2:9; 1 Tim 1:20; 5:15

Tempter: 1 Thess 3:5; Eph 6:16

The Wicked  2 Thess 3:3

Belial: 2 Cor 6:15

The devil (diabolos): Eph 4:27;6:11;!tim 3:6,7;” Tim 2:26

The dragon: Unique to John - 13 times in Rev

One can only say that in his ministry the apostle Paul thought he could detect the hampering of Satan as well as the guidance of God, though he never tried to interrelate the two in any logical manner.  Most striking is Satan’s work in I Corinthians 5:5 and 1 Timothy 1:20.  Later Judaism, apart from its equation of Satan with the angel of death, occasionally stated that Satan and his hosts can harm and even kill men.  Nor is it unheard of in later Judaism for the angel of destruction to execute the judgment of God.  In I Corinthians 5:5, however, the sentence which Satan himself carries out is for a purpose of salvation.  Later Judaism did not dare venture this bold thought.  Can Paul write thus because the hour of darkness was for the salvation of the world?  The angel of Satan, the thorn in the flesh, is “given” to Paul lest he should exalt himself (2C. 12:7).

There are far fewer references to Satan’s work outside the community than to his battle against it.  In the world outside he holds undisputed sway except in so far as the witness of the community contests it.  The task which the Risen Lord gives to Paul on the Damascus road is to open the eyes of the Gentiles (Acts 26:18).   In paganism magic is thought to be particularly associated with the evil one (cf. Acts 13:10).  The only direct references to the final destruction of the devil are in Matthew 25:41 and Revelation 20:10.  Naturally it may be presupposed in Paul, but it is worth noting that in 1 Corinthians 15:24-26 Paul speaks of the end of every rule, all authority and power, and also of the end of death, but not of the end of Satan – or of sin.

The Prince of This World in John’s Gospel and the Johannine Epistles
In the Johannine writings four terms are used for the devil:

1. Diabolos as a true designation of the kind of work the devil can do (seven times); the children of God and the children of the devil stand opposed to one another, 1 John 3:10.

2. Satan occurs only once in the decisive saying about Judas Iscariot in whom he entered according to John 13:27. 
3. Another name which also points to the work is the Greek name, “archon of this world.”  It is a name that is uncommon for Satan in John 12:31; 14:30; 16:11, but indicates the kind of work Satan can do in the present order of the world.

4. The crucial point about the devil is made in John 8:44.  The relation of the devil to man is that of father to child (cf. I John 3:10), i.e., he determines man’s whole being.  This relationship is declared by Jesus as doing “the devils’ desire” (compare this with 1 John 3:12).  This teaching was not known in Rabbinic writings.  

Humans determine their fate by what they do and what humans can do, which becomes like Satan’s nature.  Three things are said about Satan in John 8:44.  The saying that he was a murderer reminds us of the fall.  The statement which follows’ “he has nothing to do with truth” means that at no time can one speak of truth in connection with the devil who is alien to “truth.” If we consider that “Truth” is the name and the function of Jesus, we may assume the sharp infinite differences between the devil and Jesus.  This is made plain by the third assertion that he speaks lies, because he speaks from what is his own (nature).  In fact this saying forbids us to ask the devil what the devil was before he became the devil.  What it says is that the devil is determined by the fact that he is the devil. 

“Those who are born of God do not sin”: A distinctive aspect of the Johannine writings is the role played in them by existential statements, i.e. the being and actions – to be born of God or the devil, or to be the children of God or the devil.  He who commits sin is for this reason “of the devil” (1 John 3:8).  When Cain slew his brother, he did prove that he and the “tempter” have the same attitude.

In 1 John 3:12, He who is born of God does not sin, the evil one does not touch him.  The verse must be seen in the context of the whole first letter of John: 

1. We have confidence that we shall be like Jesus when he is revealed on the last day (1 John 3:1-3)
2. Sin as iniquity opposed by the revelation of Jesus.
3. The revelation of the children of God and the devil’s children (1 John 3:7-10)
4. The letter has identified those who are playing the role of the Antichrist, the Liar, the instruments of deceit, and the Iniquity. The attitude of the adversaries toward sin shows that they belong to the devil who is the one who sins from the beginning (3:8).  This is illustrated in the stories of Adam and Eve and of Cain.  The devil deceived Adam and Eve promising that they would be as gods but without God, and he brought death; now he has deceived the many in the community into thinking that sins are of no importance and has thus deprived them of eternal life – they will never be like God as will the true believers (3:2).  The devil deceived Cain into killing his brother Abel and then into pretending to be innocent; he is deceiving now some who are part of the community.  The Johannine tradition declares that Christ was revealed to take away sins (John 1:29,31); he was thereby revealed to destroy the works of the devil (I John 3 :5,8cd); and so Christ is opposed to those apostates who are part of the work of antichrist, not only on the level of what they are doing but also on the level of what they are.  This revelation is the future revelation of Christ (2:28), which involves the revelation of what Christians shall be (3:2); and the past revelation of Christ against sin and against the works of the devil (3:5,8).  In attacking this realm of diabolic influence John must have in mind a particular sin, like that of Adam and Eve (desiring to be god) or like that of Cain who is like the devil became a murderer.
5. Sinners have not known Christ (3:6) - Sin is a falling away from what is good, whereas iniquity is transgression of the law.  The first is a rejection of good as a general principle; the second is a particular and deliberate violation of a law.  The sinner therefore is someone who goes against his nature, and it is the nature of human beings to live as Christ lived.  Sin is therefore something which must be regarded as alien to Christ.
6. The fathers of the church have agonized over these words and here are some examples:

a. If someone who is born of God does not sin, how is it that we who have been born of water and the Spirit, and thus of God, do in fact commit sins?  The answer is that the phrase “born of God” has two different meanings.  According to the first of these, God has given the grace of sonship with all power to those who have been born again. According to the second, the God who has thus given birth is working in us to bring us to perfection.  By faith we are born again in principle, but God still has to get to work on us in order to refashion us according to his likeness. (Maximus the Confessor, Catena in Epistolos Catholiccas,124)
b. John did not say this with respect to the existence of sin in our lives, as if our nature were covered with impassibility.  Rather he means that insofar as someone who is born of God retains the grace of his new birth he cannot sin in the way he may be tempted.  And the reason for this is that God’s seed dwells in him.  What is this seed of God which dwells in believers?  What else but the indwelling of the Holy Spirit, by which we have been born again.  This presence never leaves us.  (Severrus of Antioch, Catena, Ibid, 124)
The Good Shepherd

A letter from Philemon

My dear brother:

Peace and love to you in Jesus Christ our Lord.
At the very beginning of my monastic life, my spiritual father told me to watch and repent and forsake all words and concepts alien to the life and teaching of our Lord Jesus Christ.  Among the things which we all must watch is our own understanding of Jesus’ love for sinners. This love is unique and has no parallel in this world.  We must not mix between the love of Jesus and the common practice of what we call love among us and in our communities.

Jesus is the Good Shepherd who gave his life for the sheep.  Jesus defends us even to the point of fighting the wolf, any wolf, whether it is the devil or humans who serve the devil.  Jesus does not let go of the lost sheep, but being the Good Shepherd he goes after the lost and brings it to the fold.  His words in the gospel of John 10:15ff must be taken seriously: “I lay down my life for the sheep and no one shall snatch them out of my hand.”   So do not consider that Satan can take out one hair from your head because they all are counted by the Father in heaven.

As for the suffering and pain which you experience, I have one line from the holy apostle Paul who suffered and died as a martyr: “It has been granted to you that for the sake of Christ you should not only believe in him but also suffer for his sake” (Phil 1:29).  Jesus was tempted by the devil, and he was also tempted by the rejection of his disciples who did not believe or accept his teaching; all fled, apart from John the beloved, when Jesus was arrested and was crucified.  Thus we can say that pain and suffering can come from the devil and from friends and enemies. 

Brother, have the courage of a lion and fear not because fear brings double vision and weakens our understanding and also our love.  Sin plants in us hesitation and fear and weakens our love to the extent that we think that Jesus loves us as we love others.
May our Lord Jesus Christ protect you, and as the Good Shepherd, may he lead you to green pastures and comfort you in this difficult time. 

Fear not Satan because you are in Christ’s hand.

This is enough.

Philemon, a sinner

Jan 23, 1974

The Book of Job
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Wednesday Night Bible Study 

WHAT:
The Book of Job with Dr. George Bebawi
WHEN:
6:30 – 7:45 p.m. 

WHERE:
E 91, The Great Room (2nd floor classroom)


Dr. Bebawi, or just “George” to his class, lectured in Christian Studies and Jewish Studies along with many other disciplines in the College of Divinity, Cambridge, England before retiring in 2004.  A minister, world-class scholar and Bible translator, he now lives in Carmel and for the third year brings his extraordinary theological knowledge and entertaining style to Wednesday nights at E 91.  This profound study of the Book of Job will explore the nature of God, the nature of man, the relationship between God and Man, the link between Satan and our suffering, and what Job teaches us about the Cross of Jesus Christ.  
Class Description
God, Job and the Enigma of Suffering:
Looking for a Deeper Understanding of the Cross

By Dr. George Bebawi


In the Hebrew Bible Psalms, Proverbs, and Job are always placed together, the Psalms coming first, while Job is put between the two or, at times, comes last.  The three books – Psalms, Proverbs, and Job – form a part of the Ketubim (the Holy books).  In the Greek Bible, the Septuagint and the Latin Vulgate, Job now stands before Psalms and follows directly after the historical books which is the same arrangement of the English Bible.

The Scriptures seem repeatedly to take for granted that Job is a historical person (cf. Ezekiel 14:14; James 5:11).  There is a church feast for Job in the Latin Church on May 10 and in the Greek Church on May 6.


Apart from the prologue and epilogue, the Book of Job consists of a succession of speeches assigned to distinct persons. There are six speakers: Yahweh, Elihu, Job, and Job's three friends,   


Many questions must be raised, especially that of the link between Satan and our suffering.  Job humbly accepts these afflictions on the grounds that God, who both gives and takes back human life, is entitled to do whatever seems good to him and still deserves to be praised and worshipped.  After a period of reflection, however, and after three friends have come to visit and to comfort him, he begins to complain bitterly about his misfortunes, cursing the day when he was born.
- continued –

Book of Job Study – Description by Dr. George Bebawi (continued)


Putting God on trial is an unfamiliar theme in Christian Biblical studies, but not so in Jewish tradition.  The cross was a trial for both God and humanity.  “God hanged his reputation on the cross when his Son was crucified between two thieves.  Calvary was not a holy place but a place for punishing criminals, but there was the Son of God achieving our redemption,” said Philemon (George’s mentor in Egypt) to me once.

It has often been supposed that its main concern is with the so-called “problem of suffering.”  But this side alone is an inadequate explanation.  The experiences of Job have manifestly been used as a peg on which the author has hung a series of discussions on theological themes of the most profound and wide-ranging kind concerning the nature of God, the nature of man and the relationship between God and man.  The dialogues, which occupy the major part of the book, are not, however, purely academic exercises: they are highly polemical, and deal with matters of crucial importance for human existence.  Job and his friends are made to represent respectively two very different understandings of God’s treatment of humanity, and also of the human incapacity to comprehend the divine nature.


The dialogues provide no definitive answers to the question of the nature of God and the enigma of suffering.  Here the cross stands like a sign-post which points to the way without giving a rational answer to why we suffer, but revealing the good end and the final destiny of our life.


Our study will raise many questions and provide some suggestions.

“In this present life, nothing is definite till it passes away and becomes our past, and then we develop a better understanding of what has happened to us.” – G. Bebawi
Job / E 91 / Class Topics
· God and Satan in the Bible and what has later been added by Christian tradition 

· Loneliness comes from the spring of suffering

· Bitterness, helplessness and injustice

· Appealing to our silent God, who did not answer the cry of his Son on the cross by words 
· Is God our enemy, and where does God stand in our immoral world?
· My Redeemer lives in a troubled world

· The cross of Job and the cross of Jesus

· The final challenge and the revelation of God

· How do we live with suffering? 

Contact:
Ellen Lawless, E 91 staff, 849-1261, ext. 2341 



Bob Walters, class moderator, 694-4141
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