The Book of Job
Session 1: Interpretation Problems and False Ideas about the Book
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 1:
Interpretation Problems and False Ideas about the Book.
Introduction [00:24-2:06]

Hello, I'm John Walton. | teach Old Testament at Wheaton College. I've been
here for about 15 years. Before that, | taught at Moody Bible Institute, where I taught for
20 years. | did my Ph.D. work at Hebrew Union College in Cincinnati, which prepared
me well for the kinds of things that | do. Basically, I'm a text guy; that is, | analyze texts,
whether it's Hebrew texts or texts of the ancient Near East. | try to bring those together to
help us understand the Bible better.

We're going to be looking at the Book of Job together. The Book of Job is a
very difficult book. It's unique, not only within the pages of the Old Testament but within
the entire ancient world. There's nothing quite like the Book of Job. Although certainly,
there are some things that overlap with it at one point or another.

We're going to be trying to understand the book as a whole, as well as the book
In its various parts. So that's what we will be working at as we think together about the
Book of Job and what it offers us.

So, let's get started. | want to start by just talking about some of the problems
we face when we deal with the Book of Job. There are interpretation problems all around,
and there are false ideas. There are things that people tend to think about in the Book of
Job that put them on the wrong path right from the start. So, we want to pick those up at

the beginning of this series and try to make sure that we're aiming in the right direction.

What does Job say? [2:06-3:32]
The first problem to deal with is what does the book actually say? The Hebrew

in the Book of Job is the most difficult Hebrew in the Old Testament. It's been a problem.



There are many words that occur only once in the Hebrew Bible that we encounter in the
Book of Job. There's difficult syntax. There are all kinds of difficulties in understanding
the meanings of words and their use. So, our first task is translating a very difficult
Hebrew book.

Even once we get to the point of translation, then we have to ask the question
about literature. How did the author package the book? How did you put it together to
make it work?

Some people have thought that the Book of Job is a patchwork quilt, that some
parts weren't originally, and then it built gradually over time as different parts were
added. And sometimes, they even think that those parts might be contradictory to one
another. I'm not of that opinion. | tend to think of Job as a unified whole coherent text,
but that takes some work to try to think through what it is doing literarily. How has the
author put this book together to make it work? And so, we'll be taking a look at some of

that as we go along.

Philosophical/Theological Issues [3:32-4:32]

The next thing we have to deal with is the whole idea of the philosophical
issues; the theological points that the book is making. We're well aware that in the Book
of Job, some of the speakers are wrong. They are there to be wrong. Job's friends do not
have the truth. Sometimes they have some of the truth. Sometimes they even have a lot of
the truth, but it's inherently problematic what they are doing. And so, we have to be able
to pick out: how does the theology of the book work? How does it do what it does? And
so the philosophical/theological aspect is very important to us.

Once we get there, we have to move to the topic of, okay, fine for the theology
of the book itself, what about for Christian theology--Christians today? How should we

read the book? What does it have to offer us?



False Expectations [4:32-5:42]

Now, some of the misplaced expectations about the book make it difficult for
the book to deliver. Some people will read through the book expecting that this will be a
book that will tell them about suffering and how they can understand why they are
suffering. And they get to the end of the book, and they read God's speeches, and they are
puzzled. What's going on here? And then Job just gets all this stuff back, and the book
ends.

People feel so unsatisfied because they say that hasn't told me anything. What's
the book got to deliver? If you go to the book of Job, thinking that you are getting an
answer to why there is suffering in the world or in your life, you're going for the wrong
reason. And you are going to be disappointed. It's not going to tell you that.

1) Job has trials. Job is not on trial [5:42-7:48]

So, let's take a look at some of the things that the book does and doesn't do. First
of all, Job has trials. Job is not on trial. Job thinks he's on trial. His friends think he's on
trial, but the book really makes it clear from the start that Job is not on trial. After all,
what kind of trial would it be when he's exonerated in the first couple of verses? And
when the major characters all the way through, continue to insist that Job's not the
problem here. So even though Job has trials, he is not on trial.

Job thinks that he's the defendant in a criminal case, that he's been accused of
wrongdoing, and that he's being punished for it. And so, he feels like he's a defendant in a
case where he's on trial. Job tries to switch that around. He tries to set it up so that he's a
plaintiff in a civil case; that is, he claims that he's been wronged, that he's been treated
inappropriately, and that there's some compensation that's due him--a change in direction.
So, he tries to switch things so that he's not a defendant but a plaintiff. It's an interesting
little change of strategy. But in fact, neither is correct. We find out as readers, and Job
never finds this out, by the way. We find out, as readers, that Job is the star witness for
the defense. So, he has a different role from what he thinks or the people around him

think he's in. So, remember that Job has trials, but he's not on trial.



2) Job is not about Job. It's about God [7:48-9:31]

The second point, some people start out with this book and they say it's a Book
of Job. And therefore, they, kind of understandably, imagine that the book is about Job;
that the book is all about Job. It's not. The book is about God. Job is a main character. Job
plays a significant role, but the book is more about God than Job. At the end of the book,
it doesn't matter what we think about Job; it matters what we think about God. So, as we
approach the book, remember we're looking for what it has to teach us about God, not
what it has to teach us about Job.

We should not approach the book thinking the Job is going to stand as a role
model, either a role model for suffering, for patience, for interaction, or for anything. Job
Is not a role model here. Job is kind of caught in something bigger than himself, and his
responses are sometimes good ones, sometimes bad ones; sometimes it's hard to tell. But
this book is not here so that Job can be a role model for us. It is a wisdom book, and it's
to give us wisdom, and wisdom is ultimately about God. So that was point number two;
it's more about God than about Job.

3) Job is not about God's justice; it's about God's wisdom [9:31-13:05]

Number three, we often read the book thinking that it's going to help us
understand how God's justice works in the world. That it's a book about God's justice that
it seeks to defend God's justice. And again, | would say, no, I don't think it does. That's
not what it's doing. You'll notice that in the end, when God has his say, he doesn't defend
his justice. He never explains the scenario that is unfolded in terms of justice. If you're
looking at something to get something from the book of Job that actually helps you
understand God's justice, again, you will walk away disappointed because the book does
not explain or defend God's justice. Job's accusations against God concern God's justice.
Our questions about suffering often concern God's justice, but the Book of Job does not
defend God's justice. Instead, it defends his wisdom. This is a wisdom book, not a justice

book. It defends God's wisdom because that's what we rely on.



If we think that it defends his justice, then we, at every turn we're trying to
justify, vindicate, somehow explain, defend. And for all of that, we would need to have
all the information. Justice cannot be done without all the information on the table. If we
hear about some verdict and a famous trial in court, it does us no good to sit and talk
about whether we think justice was done or not if we don't have all the pieces of evidence
before us. The judge has the evidence. The jury has the evidence, but we rarely do. And
therefore, it's difficult to conclude that justice was or was not done. And with God, we
can never have all the information. We are not in a position to try to talk about whether
God is just or not.

In fact, that entire framing has problems. The minute that we say God is just, we
have implied that there is some outside category called justice, and the God conforms to
it. Theologically, God does not conform to anything because that would suggest
contingency that somehow there's something outside of him that he has to measure up to.
And that's not true about God. God is not contingent. So, to say God is just might imply
an outside kind of standard. It's better to say that justice flows from God. But again, we
never find out how all of those criteria work. So, in that regard, the book is not about
justice. It's about God's wisdom.

4) Job is not about suffering; it's about how to think about God
when we're suffering [13:05-14:33]

Number four, the book does not intend to teach us how to think about suffering.
Sufferings are, and no matter what level we experience it or observe it, it's hard. We'd
love to have explanations, but this book is not designed to help us to know how to think
about suffering. It's designed to help us know how to think about God when we are
suffering. That's what we really need to know. How do | respond to God? Do we blame
him? Do we grow angry with him? Do we ignore him? Do we run away from him? What
do we do? How do we think about God when the world's going wrong all around us?
When our lives are just going downhill, everything's going south; how do we respond to
God?



After all, it's easy to think: he should be able to fix this. It's easy to think with
Job and his friends: do we deserve this? If not, then what's going on? Again, the book is
to help us understand how to think about God when we are suffering. And that goes back
to a point we made earlier that it's about God, not about Job.

5) Job is not about getting answers; it is about trusting God [14:33-16:08]

Point number five, lots of times, we read the book of Job to try to get answers,
answers that might explain our own suffering; answers that might explain suffering we
see in the world. Why is the world such a difficult place? And so, we think that the Book
of Job might give us answers. We hope that. We would really like answers. And so, we
go to the Book of Job, looking for answers. Therein lies the problem because the book is
more about trusting than it is about answers. You don't need to trust if you know all the
answers. Trusting is our response to God when we don't know what's going on. When we
can't figure things out ourselves, trusting is a response to our ignorance and our
confusion. It's then we need to turn to God. The Book of Job is not going to give answers.
It's going to call on us to trust.
6) Job is not about why or how to suffer; it's about our righteousness [16:08-17:24]

Finally, number six, the book is more about what constitutes righteousness than
about why we suffer. Remember the question that's put on the table right in the first
chapter is posed to God: Does Job serve God for nothing? It's really a question that asks
about what motivates Job's righteousness. Does his righteousness really stand up to the
test? After all, if Job's behaving the way that he does, you know, righteous, upright,
turning away from evil, if he's doing all of that, just because he expects to get prosperity
and reward from it, then it's not going to stand up when all of the good benefits are taken
away; that so-called righteousness is just going to dissolve in the wind.

The Message of Job [17:24-19:12]

So, this is a book about righteousness. It doesn't tell us how to suffer. It

challenges us to be righteous even when we are suffering. It challenges us to be righteous

because righteousness is what should characterize our lives. It calls us to be faithful to



God because God is God not because he's generous. God is not a vending machine. And
s, the question here in the book is what motivates people to be righteous. Suffering is
simply the way that righteousness is tested in the Book of Job. Suffering is there to
discover whether Job's righteousness is real or not.

So, by the time we reach the end of the book, we shouldn't be expecting to find
out why am | suffering? We should expect to find out: am I truly righteous? Am |
righteous for the right reasons instead of the wrong reasons? Does my righteousness
stand the test of suffering? That's what the book'’s going to help us figure out. That's

really what's going on with Job.

Review: Six Points [19:12-21:10]

So, let me review these six points. Job has trials, but he's not on trial. The book
Is more about God than it is about Job. The book is more about God's wisdom than about
his justice. The book is not about how to think about suffering but how to think about
God when we are suffering. The book is more about trust than about answers. And the
book is more about what constitutes righteousness than about why we suffer.

These six points will help us to set aside false conceptions, misconceptions, and
false expectations that we might have in the Book of Job. These six questions will help us
to focus on what the book actually is doing. We'll be able to see more clearly how it is
doing those things. Expectations are important. If we set up false expectations of life, of
one another, of God, of the world; if we set up false expectations, then we're bound to be
disappointed. So, we need to think about how God really operates, and the Book of Job
can help us with that. So, let's look into its pages together to try to understand the

message of the book.

This is Dr. John Walton and his teaching on the book of Job. This is session 1:

Interpretation Problems and False Ideas about the Book. [21:10]



The Book of Job
Session 2: Date and Authorship
By John Walton

This is Dr. John Walton and his teaching on the Book of Job. This is session 2, Date and
Authorship.

No Books and Authors [00:21-1:37]

Let's spend a few moments talking about the date and authorship of the Book of
Job. Now, even as | introduce that line, we've got problems. We often try to look at
various books of the Bible to ask about the date and authorship of the book. Here's the
problem: there are no books in the ancient world, and there are no authors in the ancient
world. The ancient world is not like our world at all. There's really no such thing as an
author who writes a book. Instead of authors, we have authority figures who speak; and
we have scribes who write. And, of course, they don't write books. They write
documents, maybe a document that's recorded on a clay tablet or on papyrus or
something of that sort, even on wax tablets. So, we don't have either books or authors in

the ancient world.

Hearing-Dominant Culture [1:37-2:45]

The ancient world is a hearing-dominant world. By hearing-dominant, | mean
that they are used to receiving their information through speaking and hearing. That's
normal for them. In fact, authoritative words come that way. A spoken, heard message to
them carries more authority than a written text. It's just not how we think. Authors today,
of course, have intellectual property. There's copyright. There's nothing like that in the
ancient world. And so, what we have is a very different world. When we begin by asking
about authors and books, we've already forced the conversation into our world instead of

being in its world where it belongs.



Authoritative Voice [2:45-4:13]

So, in one sense, we're asking the wrong questions. Most of the books of the
Old Testament did not start as books. Of course, | have to amend that most of what we
call books in the Old Testament have eventually come down to us as books, but they
didn't begin as books. They began as oral speech. They began then, some of them as
documents, individual accounts, individual prophecies, and individual psalms, in
documents. They don't start out with somebody sitting down to write a book. And yet,
what eventually becomes a book is still firmly attached to the authority figures that began
that communicative process. But sometimes, it may have been transmitted for centuries
before actually being compiled into the books that we have. Yet, even then, the books
preserve that authoritative voice from the past. So, books come at the end of the process,
not at the beginning of the process. It doesn't start with the book. It ends with the book.

Job as a Book [4:13-4:55]

Having said that, Job may be one of the exceptions. | say that because there's an
awful lot in the book of Job that seems like it is a literary construct. That is, it has been
put together as a whole piece, not just as one friend's speech and another friend's speech
that are kind of kept separate or something. These all work together. So, it may be that
Job is one of the few or the only book in the Old Testament that actually seems to have
begun as a book.

Writing in a Hearing-Dominant Culture [4:55-6:44]

Now, of course, we may have the tradition of Job, the story of Job, and the
narrative that may have existed before. We'll deal with some of those things as we go
along. But the book is a highly composed piece of literature. And so, we need to take that
into consideration. Now in the ancient world, they weren't tied to morality, speech, and
hearing because they were illiterate. Certainly, people probably learned to write at least
the basic level. And there are others, of course, that were quite literate, by training and by

their profession--scribes especially. But in the ancient world, people didn't need to write.
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They didn't need to read. It was a hearing-dominant culture and therefore, nothing in the
culture was dependent on them reading or writing. That means even if they learned a little
bit of it, they never used it.

It's like some people today who might study a foreign language when they're in
high school, and then they never use it. And while they studied it, and maybe it'll do him
some good somewhere along the line, they don't remember it. They lose it after a while.
It's not something that they really are able to work in that language. It's a lot like that, I
think, with reading and writing in the ancient world. They could do some basics, but the
operation of society and culture did not depend on people knowing how to read and write.
It only depended on some people knowing how to do that.

Role of Scribes [6:44-7:51]

Today lots of people have a basic understanding of the legal requirements in our
society, but they're not lawyers. They understand that if they need something done really
seriously, they need to go to a lawyer and have a document drawn up. They wouldn't do it
on their own. And so, in the ancient world, they had scribes. And when they really
needed something written, which wasn't near as much as we do, then they would get a
scribe to do it. The documents that were written were not accessible, even if you think of
some of the narrative traditions of the Israelites being written down earlier rather than
later. If they were, they would have been written down, and they're in scribal archives,
and nobody really has access to those. Nobody takes a book out of the library to read it. It
just doesn't work that way. So even if they're written into documents, scribes are

practicing their work by copying them, things of that sort.

Job as a Literary Construct [7:51-8:44]
So, it's a very different culture, and it's a hearing-dominant culture. The
speeches in the Book of Job are highly literate speeches. It strikes us right away; these are
not the kinds of things that a lot of people could just speak extemporaneously. It's very

flowery prose and sometimes poetry of sorts. But it's a sophisticated level of language.
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There are probably some people that can talk like that extemporaneously, but not too
often. And so, we tend to think of the speeches in the Book of Job as literary constructs.
We'll get back to that issue later on.

Events of Job [early]; Writing of Job [late] [8:44-10:58]

So, we're not really talking about the date of the authorship and Book of Job. If
author and book are not really very acceptable labels to use for the ancient world, we'd
like to know a little bit about how the book came together. Well, another thing that we
have to understand is that we don't have to think that the book was written at the time that
Job lived. There are a couple of indicators in the book that Job lives in an earlier, rather
than a later period in terms of society around him. But there are also indications in the
book that the literary focus of the book is later rather than earlier. That leads us to think
that even if Job is dated as a person at a very early period, that doesn't mean that the book
IS written in that early period or composed; let's use that word as neutral, composed at
that early period. The person could be early, and the composition could be late. So, just
because we see certain indicators in the Book of Job that he may have been from an early
time period, that doesn't mean the book is an early product.

So, when we look at the details in the book, we find some very small things. For
instance, it talks about a unit of money that kesitah and we only know of that unit of
money in earlier periods. That's a pretty small item, especially since we're dealing with a
situation outside of Israel, but there you have it. The book also talks about some of the
raiding parties as Chaldean and Sabean. And in some of the research done on the history
of the period, that seems to suggest an earlier time period rather than a later one.

Job is a non-Israelite, but the book is written to Israelites [10:58-12:43]

Some thought that the book must be early, meaning pre-Sinai before Moses,
because there's no mention of covenant or law or temple. It's true. Those things are not
mentioned. Furthermore, we see Job acting as a patriarchal priest. He serves as a priest

for the family, and that strikes some as an earlier issue.
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But considering for a moment the book is very clear that Job is not an Israelite.
If Job is not an Israelite, then we wouldn't expect covenant or law or temple. In other
cultures, and other societies outside of Israel, it would be very appropriate in a tribal
culture for the patriarch to act as a priest. Those things don't really help us identify date.
They only help us to see that it's not an Israelite that we're dealing with. Job is from the
land of Uz. And we'll talk some about where that is and if we know where that is. But it
makes a strong point that he's not an Israelite. And if he's not an Israelite, those details
don't really mean anything.

On the other hand, interestingly enough, the book is written to Israelites, and we
can detect that; we'll get to that a little bit later, in a later lecture. We can detect that

Israelite orientation, even in a book that is focused on a non-Israelite character.

Date of Composition [12:43-13:12]

So, the date of composition of the book is likely a different date from the date of
the events. And therefore, we can't tell the date of the book from the events. If it truly is a
book focused on Israelites, then we expect it to be later rather than earlier. And so, we'll
be looking at some of those issues.

Job as a Wisdom Book: Enduring Truths [13:12-14:43]

All that having been said, we have to remember that the book of Job is a
wisdom book. It's not intended to be just somebody's story. It's intended to be a wisdom
book. And the very nature of wisdom literature is that the truths are timeless. That's the
very point of wisdom that these are truths that anybody at any time can benefit from. And
so, we really have to recognize that in the end, it doesn't matter whether we think of it as
oral or written, whether we think of it as a book or a compilation of documents, whether
we think of it in literary terms or in rhetorical terms, whether we think of it as Israelite or
non-lIsraelite, early or late, it doesn't make a difference. We're reading the book for its

wisdom teaching. Therein lies the authority of the book. And so, that's what we're going
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to focus on--the wisdom teaching. And we can safely set the issue of date and authorship

aside as not having a, not making a difference in how we read the book itself.

This is Dr. John Walton and his teaching on the Book of Job. This is session 2: Date and
Authorship. [14:43]
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The Book of Job
Session 3: Job as a Book with Authority and Inspiration
By John Walton

This is Dr. John Walton and his teaching on the Book of Job. This is session 3, Job as a

Book with Authority and Inspiration.

Introductory Questions [00:24-1:06]

So, here's the problem, if much of what Job's friends say is wrong, and if even
some of the things that Job himself says are wrong, how do we talk about the book as
true? How do we consider it to have authority? How does this come from God? So, we
need to talk a little bit about Job as a book with authority--Job as an inspired book. So,

let's see what we've got here.

Inspiration: God as its Source [1:06-1:58]

First of all, we need to understand our terms. When we talk about inspiration,
what we mean is that the book has its source in God. Inspiration doesn't imply some kind
of whispering voice in the ear or thoughts planted in the mind. Inspiration indicates that
the source is God. That's, of course, what the New Testament means when it talks about
God's word as being God-breathed. Its source is God. So, that's what we mean by
inspiration. We don't have to think that God is somehow whispering the wrong thoughts
in the ears of Eliphaz or Zophar or Bildad. So, it's inspiration--authority.

Authority and Our Submissive Response [1:58-2:53]

Authority means that the book gives information we can rely on. It is what
authority has to do with. Authority indicates that the book has a right to speak. And, of
course, that's because of its inspiration. By virtue of the inspiration from God, the book
has a right to speak, and that gives it an authoritative position. But not only does it have a

right to speak. It's right in what it speaks because it's good authority, not bad authority.
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So, it gives information that we can rely on and that we need to submit to. That's how you
respond with authority.
Revelation and Discerning the Wisdom Message [2:53-5:19]

We also talk about the book as revelation. We call the Bible God's revelation of
himself. And that means that we find the book to be true and dependable, the same kinds
of things we've talked about with the other words. It also tells us what the book is doing
and what it's not doing. Think back to our discussion about what the book is not doing.
The idea that this is God's revelation of himself means that we are going to find the
authority of the book in the revelation that it gives us. It's revelation in that message,
which is being affirmed through the wisdom literature that it contains. And so, its
revelation and its authority are tied to the wisdom message more than to the narrative
itself in the speeches. We have to discern the message because most of the book is
wrongheaded thinking. It's there to be wrongheaded thinking. So that in seeing the wrong
way of thinking, we have a chance to try to identify the right way of thinking.

So, we need to identify what it is that the book affirms as true. Not everything in
the content of the book is affirming some kind of truth or true message. We have to
discern that as careful readers. It's what faithful interpreters always do; figure out what
the affirmation of the text is. The friends of Job cannot be counted on as speaking the
truth though sometimes they do. And sometimes, the falsehood of what they say is just a
shade off of the truth. Those are the most effective falsehoods, after all, the ones that
sound so much like truth. But likewise, the heavenly antagonist cannot be relied upon to

speak the truth. Again, sometimes he does. We'll talk about that.

Authority is not in its Historicity [5:19-6:37]
Perhaps a more difficult point, and | want you to think about it carefully, is that
the authority of the book is not tied up in whether it's an accurate account of real events
in a real past. This is not presented as truth through narrative. It's presented as truth

through wisdom. That doesn't mean we just assume the narrative is false, or it never
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happened, but we have to think carefully. The authority is not in its historicity, because
this is not that kind of book. The truth does not depend on its historicity, whether the
events really happened, whether they're really events in a real past. The truth does not
depend on that. That doesn't mean that they didn't happen, but we just have to think
through that carefully. And, in the end, what we have to be interested in is the authority
of the book.

Similar to Jesus’ Parables [6:37-7:41]

And the book is affirming a wisdom teaching more than it's affirming a
narrative event; we have to be aware of that. This is the same thing that happens with
Jesus' parables. They are narratives, but Jesus is not presenting them as real events in a
real past. They have a realism about them, but they usually also have some unrealistic
elements that make the parable work, a realistic setting, but some unusual, even strange
things that happen. That's what makes the parable workable. We find the same thing here
with Job. I'm not suggesting it's a parable, but in the same way, it's like parables that are
not dependent on these being real events. It's very realistic in some ways and very
unrealistic in others. And we'll talk about that more as we go on.

Authority in its Wisdom Message [7:41-10:03]

So, authority is not in the historicity, and truth does not depend on the
historicity. Authority is in the wisdom message of the book, regardless of the extent to
which these are real events in a real past. Wisdom gets at a deeper truth than events
themselves. Wisdom is looking for a truth that cannot necessarily just be observed in the
unfolding of events. We can see things happen in our own lives, and there the events are
before us. But what do we do with those? How do we think about them? How do we
respond to events in our lives wisely?

Wisdom does not come automatically with the unfolding of events. Wisdom
comes when we look past the event, look deeply into the event, and look beyond the

event to understand the truth that we need to see; the wisdom that we can gain. And in
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that sense, wisdom transcends events. And just as the wisdom of Christ's parables
transcends the events that he puts together for his stories, so, we're going to find that to be
true in the Book of Job. Wisdom gets at a deeper truth. There's truth in ideas, truth that
we need to understand in the ideas that the book presents, things that cannot be seen. And
instead of being connected to what can be seen, that's a kind of truth that wisdom gets to
beyond our immediate sight. And so we have to look at those ideas that the book is
presenting. That's where the authority of the book is vested.

Knowing God [10:03-12:03]

Let me give you another thought. We talk about it as God's revelation of
himself. In the end, however, the revelation we receive in this book is a little bit more
about how God works and doesn't work. It only gives us limited information about who
God is. That's a problem, isn't it that we have? We want to know God, and we feel like
we can know him through the pages of Scripture. But yet we feel like, first of all, that we
have trouble penetrating to really know him because it's not the same as our relationships
with people that we encounter every day and interact with.

And so, we feel like there are some obstacles. The biggest obstacle of all is that
he's God, and we're not. And therefore, he cannot be known by us very deeply. We can
know him to the extent that he has revealed himself, but his ways are not our ways. And
so, we can't know everything about him. The more we get to thinking that God is fully
known by us is, probably the same extent to which we have made him in our own image.
So, we have to recognize there are limitations on the knowledge of God that we can
achieve.

Bible and Syllabus Illustration of Revelation [12:03-14:23]

He has revealed what he's up to, and in so doing, he has revealed parts of
himself that we can know. Let me give you an illustration. When | put together a syllabus
and hand it out to students, I'm revealing something to them. I'm revealing my plans for
the course, my purposes in the course, and I'm revealing to them how they are expected

to participate in the course. In fact, to become partners in this learning experience. Those
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are important things, and that's what a syllabus is for: to reveal my plans and purposes so
that they can participate as active partners. Now, if they're very attentive to the syllabus,
they can discern or infer something about me as a professor, as a person, and as a teacher.
They can even understand whether I'm organized or not, whether | have a flair for design
or not. They can tell some things about me from that syllabus. And in that sense, the
syllabus is trying to reveal a little bit of myself, even as it focuses on my plans and
purposes.

| think there's a benefit to thinking about the Bible a bit like a syllabus. In its
pages, God has revealed his plans and purposes, his kingdom, and what role we have in
that kingdom. He's given us enough to participate in his work, to be partners with him.
He's made us in his image to be partners with him in a process. And so, he's given us
enough to know what we need to do to participate in his plans and purposes. Along the
way, we can learn a lot about his person, but there are more limitations there.

Summary [14:23-15:17]

So, as we think of the book of Job and the revelation that it offers us, we
understand that it offers us information about God's work, how he does things, and how
he wants us to think about him, but it's not going to give all the explanations of why God
does what he does and give us this intimate insider look at God's reasoning. We're going
to have to make those distinctions as we go along. So, we've got a book that is part of
God's inspired word. It has its source in God. We've got a book that speaks with authority
in what it affirms--its wisdom message. And we are expected to submit to that authority.

Implications of Authority and Our Submission to It [15:17-16:20]

Once we accept the Bible as authoritative, we can't allow ourselves the luxury,
the freedom, to pick and choose. To say, well, I'll take that part, and | won't take that part.
After all, we don't have the freedom, for instance, to respond to our governments by
saying, we'll pay this part of the tax, but not that part. We're under authority. And once
we discern the authoritative message, we are committed to submitting ourselves to that

message as an inspired piece that has authority. And it reveals to us a little bit about how
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God does and does not work. That's the kind of wisdom message that is affirmed for us in

the Book of Job. And we want to understand every single bit of it that we can.

This is Dr. John Walton and his teaching on the Book of Job. This is session 3, Job as a
Book with Authority and Inspiration. [16:20]
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The Book of Job
Session 4: Genre and Structure and the Nature of Wisdom
By John Walton

This is Dr. John Walton and his teaching on the Book of Job. This is session 4, Genre and
Structure, and the Nature of Wisdom.
Introduction [00:24-00:57]

Well, the time has come for us to talk about the genre of the Book of Job and its
structure. So, here's what we have to think about: is this book real? Some people would
answer that question by asking, is it history or fiction? | think that's a false dichotomy.
Those are the only two options on the table.

Importance of Genre [00:57-4:16]

And so, we have to think about what the book is doing and how it's doing it.
Now that's a question of genre, but we have to understand that genre is a tricky thing.
Genre helps us to know how to read a book. You know, if we were reading a mystery,
we'd read it differently than if we're reading a biography. If we're reading an editorial,
that's different from reading a comic strip. We read things differently when we
understand their genre.

But what genre does or an identification of genre positions a piece of literature
in a community of like literature. It identifies the things that are like it, and by doing so, it
gives us strategies for reading that are based on the group as a whole. That means in order
for a genre identification to be meaningful, we have to have other members in the set,
otherwise, it really doesn't help us to read.

There's where we run into some problems with Job. On the one hand, we can
identify it easily enough as wisdom literature. That's a broad category, but we know that
there are many different genres of wisdom literature. Proverb, a proverb is a genre of

wisdom literature. That's far different than a dialogue; there could be a wisdom dialogue.
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And so, saying it is wisdom literature gives us a broad category and gives us some sense
of expectation, but it doesn't really give us a strategy per se.

And that's where we run into a problem with the Book of Job. There's nothing
like it. There is no community of literature other than the broad scope of wisdom. It's
true, | mean, we have pieces of literature that are dialogues and Job has some dialogue in
it. We have pieces of literature that are wisdom hymns, and Job has a wisdom hymn. We
have pieces of literature that are discourse, and Job has some discourses. So, it has bits
and pieces of genres that we know from other pieces.

But when you look at the Book of Job as a whole, there's nothing like it. There
are other books that deal with innocent suffering in the ancient world, but they're really
not like Job at all. So, as a result, we have numerous genres within the book. We have a
number of similar scenarios in the ancient Near Eastern world, but we really don't have
anything that's quite like the Book of Job, which means that we're a little bit on our own

outside of those general categories that we can deal with.

Job as a Thought Experiment [4:16-5:57]

It is wisdom literature, and that can guide us through a lot of our questions
about reading strategy. One form of wisdom literature, and it's the one that | would like to
propose, is the form of thought experiment. In a thought experiment, you propose a
scenario. It's a scenario that's carefully constructed to have all the features necessary for
an issue to be explored. Again, we find that Jesus does this in the parables. The parables
are not an account, a narrative, about real events. They're events that, in some senses,
could have been real, but in another sense are not. The details are put together in a
particular way to help us to think about an issue. So, a parable is one form of thought
experiment.

| don't believe that Job is a parable, but I think that it is another form of thought
experiment. In a thought experiment, it's sort of a what-if scenario. What if we had this

kind of situation? The point is not to claim that the events in the thought experiment did
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happen, but they draw their philosophical strength from their realistic nature of the
Imaginative device.
Pushing Extremes [5:57-7:28]

Think of this, and it really could happen, but this is more extreme. Everything's
extreme in the Book of Job. We'll notice that everything is as stretched to the extreme as
it can possibly be. It's those extremes that make the book work. If Job were less
righteous, he's kind of a pretty good most of the time, then the book wouldn't work
because you could say, "Oh, he did do some things wrong,” and that could be the
problem. If his suffering were less dramatic, if it had come on gradually or really wasn't
so thorough, comprehensive, we might say, "Well, he's suffering a little bit. Everybody
suffers a little bit." And, you know, we could account for that perhaps. A little bit of not
righteous behavior and a little bit of suffering, and well, that's the world that we often
face. But no, no, in the Book of Job, everything's pulled to the furthest extreme. So that
no easy answers are left on the table, see that's the strategy. Remove all the easy answers,

and you're left to deal with the philosophical idea, the wisdom point.

Job as a Literary Construct [7:28-11:21]

The question about whether the events are real then is misplaced. They're
almost put together to be surreal yet to be real enough, but more, more extreme than what
we could imagine. Now, let's think through this a bit. If it's a thought experiment, then at
least some parts of the book, we would have to just call it a literary construct rather than a
real event, a literary construct.

Now there are some parts of the book that everyone has long agreed are literary
constructs. The speeches of the friends, people don't talk that way, just
extemporaneously. People don't just casually talk in this highly elevated language. Even
some of our best rhetoricians don't talk that way. And furthermore, even if they did, even
if you could say, well, in the ancient world they did, and these were really smart guys and

et cetera, et cetera, there's no stenographer. They don't have stenographers in the ancient
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world to sit down there and take it all down. The speeches of the friends are a literary
construct. Everyone has recognized that.

But do you see what that does? As soon as we identify some part of the book as
a literary construct, we then have to ask the question, how far does that go? How much of
it is a literary construct, and how much of it might be just a record of events? Where do
you draw the line? And once you've acknowledged that some parts of the book are a
literary construct, it doesn't matter where you draw the line because a literary construct is
okay in a thought experiment.

Now | do believe that Job was a real person in a real past that he had become
well known in the ancient world as a really good person who had really desperate events
come upon him. | tend to think that he really is such a person. But I think that this story
about him is a thought experiment using this well-known person in order to investigate a
wisdom concept. So, | take the basic form of the narrative. No, | shouldn't say that the
basic content and the narrative, meaning the life of Job, a man's righteous suffering, are a
kind of historical anchor in a real past. But | think that most of the rest of the book is a
thought experiment, a literary construct. Again, the use of extremes, and the
philosophical issues that are brought to the table, are all to make the point.

God's Words in a Thought Experiment [11:21-12:53]

Now, maybe you're struggling with that idea. Keep thinking about it. Maybe
you're not, but maybe my next step will be one that is even harder to swallow. So, think
with me, if the book, for the most part, is a thought experiment, a literary construct, is
that also true of the speeches of God? Is this also an inspired author, putting words in the
mouth of God to address the issue at hand? And what does it say about the opening scene
in heaven? Is that also a literary construct? Is that also designed to set up an extreme
situation? It may be important to think about it that way. | am proposing that you at least
think about it in those terms. Remember, the truth of the book is in its wisdom teaching,

that is, what's being affirmed. The truth of the book does not require anything on the level
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of historicity. It's a wisdom book. And if it's a thought experiment. It is painted in
extremes.
Benefits of Seeing Job as a Thought Experiment [12:53-14:40]

Here's the advantage to thinking about even the scene in heaven as part of the
literary construct thought experiment. It'll help us avoid the significant problem of
thinking that's how God really operates. If this is a thought experiment, it's just saying,
what if such a scene in heaven would open? What if this is the shape the conversation
took place? All of that is to set up the scenario for Job. Do you see how this avoids
certain things that readers often struggle with in the book? This does not intend to convey
a picture of a God who makes a wager with the devil; for some people, that's been a real
problem to think that God would work that way. For some people, they look at the book,
and they look at their lives, and they say, "Maybe God and Satan are having a
conversation about me. Maybe my experiences are because of some divine wager." That
Is not what we ought to be getting from this book. That is not an option on the table.
That's not what this book is doing. These are obviously complicated issues and complex
for us to think through. But think about it.

The book is not about Heavenly Discussions [14:40-15:47]

The teaching of the book is not tied to the reality of the events. The teaching of
the book is built from the literary scenario that is laid out. And if it's a thought
experiment, there's been a lot of creativity going into laying out that scenario. Just try it.
Just try it so the easy answers are off the table, and there's room for discussion about how
we should think about the world and what God does or does not do. | don't mean what he
does or does not do in a session in heaven, but how do we think about God and his
responsibility for suffering or how he's not responsible for suffering? How do we think
about God's role in the events that we encounter in the world? It's not about what goes on

in the heavenly discussions.
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Rhetorical Strategy: Structure and the Wisdom Hymn [15:47-20:20]

So, with that kind of thought experiment idea in mind, we want to talk about
how the book accomplishes its teaching. This is what we call the rhetorical strategy. It
talks about how the book is laid out literarily. The structure of the book is pretty easy to
identify. It has a sandwiching effect. We've got a prose prologue with the scene in heaven
and Job's experiences. We have a prose epilogue where God restores Job. So those are the
two bookends.

In the very middle of the book, we have a hymn to wisdom. Many people have
wondered about that hymn to wisdom. In a casual reading, one can easily think that it's
Job speaking. Job is speaking in chapter 27. Chapter 28 is the hymn to wisdom. And in
chapter 29, Job is speaking. It doesn't introduce a new speaker in 28. And so, some
people have assumed that it's just Job speaking straight through.

But there's a problem. The section that ends in 27 is the dialogue section of the
book. The section that starts in 29 is the discourse section of the book. This hymn to
wisdom is squarely between them. In fact, it provides a transition from the dialogue
section to the discourse section. What we find, whether we're looking in the dialogue
section or the discourse section, is that nowhere does Job have the kind of perspective
that is represented in chapter 28. The hymn to wisdom has a position, a perspective, and
insight that Job does not have as a person either before or after. Therefore, it's really out
of place in Job's mouth.

The alternative, and one that many people adopt and | agree with it, is that in the
hymn to wisdom in chapter 28, the narrator comes back into play. The one who gave us
the epilogue, I'm sorry, the prologue and the epilogue, who set up the scene and brings it
to the conclusion, has come back into the middle. And he comes back in after we've
completed the dialogue between Job and his friends.

That's the dialogue section that starts in chapter three and goes through chapter
27. With Job and his friends kind of alternately talking to one another, and all of that

winds down, the speeches get shorter. And in the last one, Zophar doesn't even have
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anything to say. He's made his point. He's done. Bildad's is very short. They've kind of
run out of steam in the dialogue. Remember, this dialogue is supposed to be taking place
among the wisest people known in the ancient world, and you get to the end of it and the
hymn to wisdom in a very elaborate and eloquent way basically says, "Is that all you've
got? Is that it? Do you think that is wisdom? You haven't even scratched the surface.”
And the book then, in that hymn to wisdom, turns our attention from what looks
like a discussion about justice. And it says, "No, you're missing it. You're missing it
entirely. It's about wisdom." So, the hymn to wisdom, | believe, plays a very significant
role in the middle of the book, as it transitions us from dialogue to discourse, as it shows
that really the dialogue section accomplished nothing as it brings a narrator back into
kind of move us along to the next part. And it helps us to see what the issue really is.

We'll come back to that later on.

Dialogues and Discourses [20:20-23:30]

So, we've got our prologue and epilogue. We've got the hymn to wisdom in the
middle, and then the major sections are the dialogue and discourse. Dialogue comes first.
This is where we find Job and his friends discussing the issues. And so, we have Eliphaz
and Bildad, and Zophar, each giving speeches, with Job responding to them. That's the
dialogue section. It starts with Job's lament in chapter three and picks up with Eliphaz's
speech in chapter four and goes through 27, then to the hymn to wisdom and then the
discourses.

The discourses are different from the dialogues because they're not
interchanged. And so, here, these are just three characters giving speeches. Job gives his
speeches in 29 to 31, Elihu gives his speeches in 32 to 37, and then Yahweh gives
speeches and that fills out the discourse section.

So, we have the dialogues and the discourses, which contain lots of the raw
content of the book. And then the epilogue draws it all to a close. Now I find this

structure helps us to understand the rhetorical strategy. That is, the structure helps us to
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work through how the case is being built. | don't see that any of the pieces could easily be
left out in the book and still be coherent and accomplish its purposes. Yes, they're very
different literarily. You've got narrative; you've got dialogue; you've got discourse;
you've got hymn. They're very different, but they all work together, and you can't leave
any one of them out and still have something that has a coherent message to it.

So, as we work through the book, we're going to be building the rhetorical
strategy. We're going to be looking for the contribution that each part of the book makes
because we believe that each part does make a contribution. We are treating the book as a
coherent whole as a unity, not something that's been thrown together as a patchwork quilt
or with many different hands. That's why | talked earlier about the idea that this may be
one of those pieces that comes together as a book. If it's a literary construct, if it's
constructed, composed, a thought experiment with a wisdom message and that all the
pieces are part of it, this one actually may have been composed as a book. Though, the
bards of the ancient world were talented, and they could put this together as a oral piece
as well. It would be a lot to learn, a lot to memorize, but the bards of the ancient world
did that. Some of the Homeric literature is pretty long itself, and that was passed along
orally. So, it's hard to tell, and in the end, it doesn't matter.

Rhetorical Strategy and Authorial Intent [23:30-26:17]

We've got the book as it is. It's got an identifiable, really easily identifiable
structure. And that gives it its rhetorical strategy. And so, from that, we're going to try to
understand the message of the book.

The rhetorical strategy tells us what the author is doing. The rhetorical strategy
is the author's strategy. Again, I'm using author; that's kind of a shortcut here for the
communicator, whether oral or written. It's the rhetorical strategy that helps us to see the
intention of the author. And it's that intention that has authority. Remember, it's God's
authority, but God has vested that authority in a human communicator. And if we're

going to get God's authoritative message, we have to get it through the human
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communicator. So, we're always looking for what we call the author's intention. What are
they getting at?

| believe that part of the author's intention is a thought experiment. Some may
differ, and that's okay. It will make a difference. It will affect how we think about
different parts of the book. But in the end, that's what we're trying to get to. Remember,
faithful interpreters, are pursuing the message of a book that was delivered by God,
through a human communicator, a human instrument, to us.

The Bible was written for us, but it was not written to us. And so, we have to try
to discern what it is that that human communicator was getting at. That's where we'll find
the authority. We don't have the freedom to freelance, to kind of read our own thing into
it. We don't have the freedom to say, "Oh, | think the book really wants me to think this
way." If you can't get it from the book itself, you're not getting it from God. And then
what good is it doing?

So, we pay attention to the genre with all of the problems we've suggested. We
pay attention to the rhetorical strategy, all of that, trying to help us to get the best
understanding we can of what the inspired book has to say, that the author intended as

God communicated through them.

This is Dr. John Walton and his teaching on the Book of Job. This is session 4, Genre and
Structure, and the Nature of Wisdom. [26:17]
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The Book of Job
Session 5: Job and the Ancient Near East
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 5, Job and
the Ancient Near East.
Review [00:22-2:44]

The next thing that we need to talk about is how Job and the Book of Job relate
to the ancient Near Eastern background in which they exist. We've already talked about
the idea that the Bible is written for us but that it's not written to us. It's not in our
language. It's not in our culture. It doesn't anticipate our culture or any other culture since
that time. So, it doesn't anticipate a Byzantine culture and speak to a Byzantine culture. It
doesn't anticipate a medieval culture. It doesn't anticipate a far Eastern culture or an
African culture, or an American culture.

It doesn't anticipate a culture, but the needs of people have certain similarities.
We need to know God. And so, it's for us to help us to know God and his plans and
purposes; to think well and right about God, but it's not to us. It doesn't assume our
culture or anticipate our culture.

The book of Job then is fully embedded in the ancient world. Even though it's
not indebted to any given piece of literature in the ancient world, it's embedded in it. And
that embeddedness means that the conversation is unfolding in that context, that even
when the book of Job is taking a different perspective than what others in that time and
culture might take, it's still having the conversation in the context of that culture. We've
mentioned that Job is not an Israelite. He's from the land of Uz. So, he's not an Israelite,
but it's very evident the book is an Israelite book. That is, it is framed by Israelites for
Israelites.

Pious Sufferer in Ancient Near Eastern (ANE) Literature [2:44-6:33]
By talking about, the situation of a pious sufferer, it fits into a category that's

known in the ancient world. There are quite a number of pieces of literature that discuss
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the pious sufferer. But the answers given in the book of Job are quite a bit different from
what we find in the ancient world.

Some of the pieces in the ancient world that follow this kind of pattern is the
early Sumerian piece called, A Man and His God. There the person who is suffering
confesses himself as ignorant of any offense that he might've committed. His condition is
that he suffers from an illness. He's a social outcast. But at the end of the book, sins are
identified to him, and he confesses his sins and is restored to health. The philosophy
behind that book is there's no sinless child born. In other words, everyone has sins, and it
results in a hymn of praise, which is the theology of that book.

An Akkadian Mesopotamian piece is called A Dialogue Between a Man and His
God. Again, they're ignorant of any possible offense. The pious sufferer motif is the idea
that someone who, on the surface, looks like they've done everything they need to do and
that they're pious in all the essential ways, but that they're suffering. And so, in this
Dialogue between a Man and His God, this man suffers illness and eventually is restored

to health. There's no philosophy offered. There's no divine favor assured.

One of the most famous pieces of the ancient world is called Ludlul bel Nemeqi,
I will Praise the God of Wisdom. It's an Akkadian piece and so Babylonian. Here again,
we have a character who is conscientious and pious in every way, ignorant of any
possible offense. And yet, he finds himself a social outcast. The communication from the
gods is unclear. He's suffering from an illness. His protective spirits have been chased
away. He talks about demon oppression. And so, he's in this kind of situation. In a
resolution of his situation, the god appears in a dream and so informs him. The outcome
Is he's given a way to make a purification offering that brings appeasement, and his own
offenses are born away. His demons are expelled, he's restored to health. This, then again,
indicates that he really was not without offense. The philosophy behind this piece says
that the gods are inscrutable; who knows what they're doing. And it results in a hymn of

praise to the Babylonian god, Marduk.
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One final one is called the Babylonian Theodicy. In this one, again, the person
claims piety, but his family has gone, and he's suffering poverty. And, in this case, there's
really no resolution of his situation. They conclude that the purposes of the god are
remote and that you really can't tell what they're doing. It voices the opinion that the gods
have made people with evil inclinations and prone to suffering. And so that's simply the

way the world is.

Ideas in the ANE Sources [6:33-11:02]

These are some of the more popular pieces that we know from the ancient
world. And we can see that they offer a very different perspective on the gods and on the
suffering that people experience. So, the answer we find here is divine inscrutability. You
can't really know what the gods are doing. The inherent sinfulness of humanity,
everybody sins, everybody commits offenses, and therefore in suffering, you can never
claim that it was not deserved. Or, even the gods make humanity crooked. Other times
they express the idea that nobody can really do everything that the gods require. So, there
would always be something that the gods can get angry about.

Generally, in the ancient Near East, there's less of an inclination to assign
blame. People are really without information. The gods have not communicated
forthrightly. When you talk about Egyptians or Babylonians or Canaanites, or Hittites,
the gods have not revealed themselves. And so, there's no clear communication about
what they desire, what will please them or what will offend them. There's no sense of that
in the ancient world.

Furthermore, people believed that the gods were largely inconsistent. They have
their own agendas, and they're capricious. Day by day, they might act differently. And
therefore, even though they feel that their situation is the result of the god's neglect or
anger or change of mind for one reason or another, they really have no way to think
through it all. In the ancient world, they believed that if the gods became angry, they

would remove their protection, and as a result, the person would be vulnerable, in
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jeopardy from demonic powers or just the forces that are around there. And so, we find
that in the piece I've identified as Ludlul bel Nemeqi, after the sufferer has done
everything that he can think to do. He has these words: "I wish | knew that these things
were pleasing to one's god. What is proper to oneself is an offense to one's god. What in
one's own heart seems despicable is proper to one's god. Who knows the will of the gods
in heaven? Who understands the plans of the underworld gods? Where have mortals ever
learned the way of a god?"

Can you hear his frustration? Can you sense what it would be like to live in such
a world, knowing that there are powerful beings who affect every part of life and yet have
not told you what they expect of you or what will make them pleased or angry.

Think if you worked in a job like that, where your boss was holding you
accountable and yet never made it clear what it was you were supposed to do or not
supposed to do. And that you were punished or rewarded based on your guesses. That's
very uncomfortable.

I hope this insight helps us to a new appreciation of our God who has
communicated and has revealed what will please him or not and who has let us know
what he's like and has said that that's not going to change day by day. It should give us a
new appreciation, and gratitude that God, in his grace, has communicated to us. So, that's
a little bit of what's behind the literature of a book like Job, some of those scenarios. But
Job so far transcends them; has so much more to offer.

Job has Israelite thinking: 1) No polytheism [11:02-12:12]

Now, | mentioned that Job thinks like an Israelite, even though he is not an
Israelite. Where do we see that? We see it, for instance, in that Job has no inclination
toward polytheism whatsoever. That's really strange because in the ancient world,
polytheism is the only way to think about the gods. And so, the idea that God is in
community, we see a little bit of a community in the opening chapters because of the
divine council, but no inclination toward polytheism. In fact, Job makes some

affirmations to stand against polytheism. In his oath in Job 31:26, he swears that he has
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not lifted up his hands to the sun or moon. That only makes sense in an Israelite context.
All the rest of the peoples around routinely worshiped the sun and moon and gladly did
so. That wasn't something that was a flaw. So, only in an Israelite context would that be a
reasonable claim to make that he had not done that.

2) No Curiosity as to which god brings trouble [12:12-12:46]

The second point is that Job shows no curiosity whatsoever about which god has
brought him trouble. He seems to know exactly which God he's talking to, and no others
are in the picture to kind of mess up or confuse the situation. He doesn't make any appeal
to any other god. Sometimes if one god is giving you trouble, you can appeal to another
god to help you out of it. Job does no such thing. He's only working through one God.

3) Deserved or Undeserved Punishment [12:46-14:33]

He thinks in terms of whether his punishment is deserved or not. Now in the
ancient world, I've mentioned the various pieces. They do talk about their ignorance of
any offense and, therefore, can't imagine what they could have done to bring the anger of
the gods. But in the end, they often assume that there was an offense. They just weren't
aware of it. They were ignorant of it and that they'd somehow offended the gods. Job
thinks in terms of whether his righteousness or offenses actually have earned him this
punishment. And it shows a little clearer level of thinking than what you'd find in the
ancient Near East. Specifically, kind of on the other side of it, Job is quite certain of his
righteousness. In the ancient Near East, they could only be certain that they had done
everything they knew to perform the appropriate rituals to keep the god happy.

But righteousness, the way it's portrayed in Job, is really not on the table in the
ancient world. The obligations of people in the ancient world were ritual in nature, not
some sort of absolute righteousness in abstraction that can be defined. Their only
righteousness was in doing whatever it took to please the gods whose demands had not
been made very well-known. Job has a good deal of certainty about his righteousness.

Again, it gives it a very Israelite feel.
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4) The Great Symbiosis Not in Job [14:33-18:24]

Also, in Job connected to that, there's no suggestion of what I call the great
symbiosis. Let me explain that to you. The great symbiosis in the ancient world talks
about how gods and people interact. In the ancient world at large, they believed that the
gods had created humans because the gods had gotten tired of meeting their own needs.
In this way of thinking, gods get hungry, gods get thirsty, gods need clothing, and gods
need housing. They are a lot like human beings; they had needs. They had to grow their
own food, irrigate their own fields, and build their own houses. And it was just tiring,
exhausting work. The gods were tired of it. And so, they decide, we'll create slave labor.
We'll create people, and they will meet our needs. We'll create people and they will grow
food and feed us. They will make beautiful garments for us and clothe us. And they will
build splendid houses, and they'll pamper us in every way. What a great idea. And so,
that's what they did. So, people were created so that they would meet the needs of the
gods and pamper them.

Now that's one side of the great symbiosis: what people were supposed to do for
the gods. But of course, it has the other side, what gods, therefore, had to do for people.
Because once they became dependent on people to meet their needs, they had to
somehow preserve them. They had to send enough rain so people could grow food to feed
the gods and to feed themselves because otherwise, they would die and they couldn't feed
the gods. They had to protect them so that invaders wouldn't come and destroy them
because then they couldn't feed the gods. So, the gods had to protect their interests by
providing for people and protecting people.

So, in that way, there's this codependency that builds up; where the gods depend
on the people to pamper them, to meet their needs. And people depend on the gods to
protect them and provide for them.

That's a little bit where justice comes into the system because the gods were
interested in preserving justice. Not because justice was kind of somehow inherent in

their nature, but because if there was mayhem and chaos, and trouble in society, if society
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was not ordered and just, then there were all kinds of problems, and people couldn't
attend to their task. The task was: to pamper the gods. So, if there were people fighting
amongst each other, if society was full of unrest, then the gods weren't being attended to.
So, the gods had some self-interest in making sure there was justice, and order in society.
So, this is the great symbiosis, this codependency, mutual need, where the gods need
people, and people need the gods.

5) Does Job Serve God for Nothing?—Israelite [18:24-19:51]

Now, when the question is put on the table about Job, does Job serve God for
nothing? You can see that that hits at the very foundation of this great symbiosis. In the
ancient world, nobody served god for nothing. The whole idea of serving god was so that
god would return the favor. Their idea of offering the rituals was so that the gods would
bring prosperity and protection. Nobody in the ancient world served god for nothing. This
shows us how lIsraelite this book is because the very premise of the question in the book
Is a premise that denies that the great symbiosis will always be in place or that it is being
worked out. Only in Israel could you begin to think in that direction. Job was thinking
like an Israelite. There's no concept of disinterested righteousness in the great
symbiosis.

6) Job's Disagreement with Friends shows he's Israelite [19:51-21:56]

Furthermore, Job's Israelite thinking is reflected as he enters into a disagreement
with his friends. His friends think like ancient Near Eastern folks. They think that Job
needs to appease God so that God will give him his benefits back. I call it, getting your
stuff back, how to get your stuff back. All of the advice of Job's friends is about, here's
what you need to do to get your stuff back. If you do these things, then God's anger will
be appeased, and you'll get your stuff back. In other words, they are representing this
view which says, "Job, it's really all about the stuff.” Whereas the very issue in the book
Is it's not about the stuff, or does Job really think it's not about the stuff? Is Job's
righteousness disinterested? That is, is he really not interested in the benefits but only

interested in righteousness? Job's friends keep trying to turn his interest to the benefits of
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how he can restore his stuff. If Job listens to them, the whole book falls apart. So, the
friends think like ancient Near Eastern people, and Job is showing his sort of Israelite-
style thinking by refusing to accept that kind of thinking.

So, Job is not an Israelite, but he thinks like an Israelite. He acts like an
Israelite. And so, an Israelite reader will identify themselves with Job's perspectives.

7) Book's focus is Israelite: no Ritual Appeasement [21:56-23:24]

Now, not only that, but the book's focus is Israelite. Not only does Job think and
act like an Israelite, but the book's focus is also Israelite. So, for instance, there is no
possibility of thinking that there is a ritual offense as an explanation for Job's situation.
That's how it would have been in the ancient Near East. That's how it is in all those pieces
of literature we looked at. The idea was that there must've been some ritual offense and
therefore, there must be some ritual appeasement, some ritual solution. The Book of Job

Is simply not giving any attention to that possibility. It's taking an Israelite focus.

There's no thought of appeasement as an effective response. The idea is that
somehow God is just irrationally angry and needs to be appeased. If it were that, Job
wouldn't be calling him into court for an explanation. So, there's no thought of that kind
of appeasement. His friends would like him to appease them. Although, again, it's not
appeasement in a ritual sense. The book doesn't take that tact. So, even the friends who
represent ancient Near Eastern thinking don't propose a ritual solution.

8) God's Justice and Job's righteousness is Israelite [23:24-24:51]

The idea that there is an interest in the book, both in God's doing justice and in
Job's righteousness, makes it very unlike the matrix of thinking in the ancient Near East.
The ancient Near East would not show interest in those things. The gods do what they do.
And so, while they believe that the gods are interested in justice, the idea that somehow
the gods have to act with justice is not really in the picture; the gods do what they do.
And so, this idea that Job's righteousness, which is indefinable in the ancient Near East,

and God's doing justly are in the picture shows an Israelite way of thinking.
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Another point that we see in the book is that Job is declared righteous right from
the start. Wow, that's unlike anything in the ancient Near East that he would be declared
clear. Again, that's one of the extremes of the book. You can see how that pulls all the
ancient Near Eastern explanations off the table. If it exonerates Job right from the start,
then all of the answers about Job's suffering are no longer available; all the ones that the

ancient Near East gives.

9) Transcendent view of God [24:51-25:14]

And finally, one more thing that shows us the Israelite focus in the book is the
transcendent view of deity, that God kind of stays above it all. Now again, that could be
mitigated depending on how you read that first chapter or two. And we'll talk about that
further. But overall, there is a transcendent view of deity.

The book's answers do not hinge on human nature or divine nature, but on God's
policies in the world. How does God work? And in that sense, again, it's very unlike what
we find in the ancient Near East.

ANE Literature is Used as a Foil by the Friends Positions [25:14-26:32]

The Book of Job, then | would say is not indebted to any piece of ancient Near
Eastern literature. It uses the ancient Near Eastern literature as a foil. It wants you to
think about it, while it wants its audience to think about the other answers that are given
because it's going to show how bankrupt they are. The ancient Near East then is a
conversation partner for the Book of Job. The Israelites are very well aware of that
broader conversation. The book of Job is entering that conversation, but it's using that as
a foil because it's going to take a different kind of position and give an answer that simply
was not available in the ancient world, especially because of the way that people thought
about the gods in the ancient world. Job's friends represent ancient Near Eastern thinking,

but Job resists that, and the book resists it.
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Summary: Job is Distinctly Israelite [26:32-28:32]

So, let's summarize the distinctly Israelite features. First of all, there is no great
symbiosis. God doesn't have needs, and we see that expressed in a place like Job 22:3.
Secondly, there's an interest in the justice of God. And again, that would not be as strong
an element in the ancient Near East. There's an interest in righteousness as an abstract
concept. Job seems to have a sense of personal righteousness that goes beyond what the
ancient world could have provided. There are no ritual offenses considered or ritual
remedies suggested or pursued, and no appeasement is pursued. Divine wisdom is a
major theme and is really the focus of the book. And again, very much unlike what we
find in the ancient Near East. In the ancient Near East, it was simply divine right. The
gods do what they do. Here the idea of divine wisdom helps us to understand what God's
running of the world is like and what his policies are like. Therefore, it helps to think of
him differently than how the rest of the people in the ancient Near East thought about
their gods.

So, Job is a book that's very much intertwined in the ancient world. It assumes a
knowledge of the ancient world, but it takes an opposing viewpoint from what we find in
the ancient world. In so doing, it gives us a revelation of God, of Yahweh, that's very
different from anything that could have been given about one of the gods in the ancient

world.

This is Dr. John Walton and his teaching on the Book of Job. This is session 5, Job and
the Ancient Near East. [28:32]
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The Book of Job
Session 6: The Purpose of the Book of Job
By John Walton
This is Dr. John Walton and this teaching on the Book of Job. This is session 6, The
Purpose of the Book.
Introduction [00:22-1:07]

So, now we're getting to the really important issues. Let's talk about what is the
purpose of the Book of Job. We've talked about how it has authority and inspired and
gives us revelation of God. So, we've talked about its setting, its genre, date, and
authorship issues, but now, what is the purpose of the book? The purpose is accomplished
by the rhetorical strategy. The purpose is accomplished through the structure. But what
do we find to be the purpose of the book?

When we talked about some of the misconceptions we could have, we talked
about the idea that Job is not on trial. This is more about God than about Job, et cetera.
So, let's give some specificity to that.

Purpose [1:07-2:16]

This book is to help us learn how to think well about God when disaster strikes.
How do we think properly and appropriately about God when disaster strikes? | would
like to suggest then that the purpose of the book is to explore God's policies. How does
God work in the world?

We tend to think that if God is good and God is all-powerful, then he should be
able to prevent suffering. And so, we wonder then what is God doing when we encounter
suffering, especially suffering by people who seem totally undeserving. How do we think
about God's policies? How does he work in the world? | would suggest to you that that's
really what the book is to try to help us figure out. How does God work in the world,

especially when we're suffering?
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Challenger’s Accusation: Not Good to Reward the Righteous [2:16-5:49]

Now, the book is set up with two accusations being driven at God from different
directions. We have the adversary in heaven, the antagonist, the challenger, sometimes
referred to as the satan. We'll get to that in a little bit. That's another lecture, but let's call
him “the challenger” for now. We've got the challenger, and when the challenger stands
before God, God draws attention to Job. "Have you considered my servant Job? There's
none like him." Again, the description of Job is extremely just and righteous, the best a
person could be.

And remember that the challenger's question is: "Does Job serve God for
nothing?" Now, this sounds like it's a question about Job's motivations, and that's sort of
most directly what it is. What really motivates Job to be the kind of person that he is?

But inherent in that question, and I think the real focus of it has to do with how
God works things, what God's policies are. So, really what the challenger is asking is: Is
it a good policy, God, for you to bring prosperity to righteous people? It sounds logical
enough but think about it. If righteous people keep receiving all sorts of benefits and
prosperity and success and good health, benefits of every sort, because of their
righteousness, aren't you really training them to be mercenaries? Aren't you really giving
them an ulterior motive for being righteous? If you spend enough time giving benefits to
righteous people, you end up training them to long for the benefits rather than to care
about righteousness.

You train them to think differently. That different kind of thinking is actually
subversive to true righteousness because the more the person decides they like the
benefits, the less they will be thinking about true righteousness. You ought to rethink this,
God. Is it a good policy to bring prosperity to righteous people? Is that really in your best
interests and in the best interests of true righteousness? It corrupts a person's motivations,
not a good policy.

Now, whatever we come to think about this challenger, we can see that this is a

logical point to raise. It's a significant point. In fact, we could go back to Genesis 22 and
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Abraham's sacrifice of Isaac and see the same kind of question being asked. We'll come
back to that another time. So, one prong of the accusation against God, against God's
policies, doesn't question God's nature; it questions his policies. So, one side of that is: Is
it really good policy for righteous people to prosper?

Job's Accusation: Not good for the righteous to suffer [5:49-6:47]

Now, when Job's disasters strike and calamity besets him, we find that as he
begins to interact with God, he's got a different challenge. His challenge is: "You know,
God, is it really a good idea for you to let righteous people suffer? I mean, we're the good
guys. We're on your side; we're on your team. Why is it that we suffer? This doesn't
sound like a very good policy to allow righteous people to suffer."

And you can see the problem. The challenger is saying, "It's not a good policy
for righteous people to prosper.” Job is raising the point: "It's not good policy for
righteous people to suffer." What's a God to do? What's left? How is it that God's
supposed to act? What would be an appropriate policy?

Book's Focus: How do you think about God when things go wrong? [6:47-7:58]

Now we'd see the book. That's really what this book is trying to address. How
do we think about God's policies when everything goes wrong? In that sense, the
challenger is not accusing Job of wrong motives. He's saying we don't know. We don't
know what Job's motives are because you have not, you, God, have not allowed that
situation to unfold. He's apparently righteous. Everything seems to go well, but you've
prospered him so much that we really don't know if he's truly righteous or not. The only
way we can tell whether Job is righteous or not is to take away the benefits. It's a clear
strategy and really obvious once you think of it. That's the only way to test. In that sense,
again, the book is not about suffering. The book is about righteousness. What is the
nature, what is the mettle of Job's righteousness?

Conclusion: I'm God, you're not, power card [No] [7:58-8:40]

Now, when we get to the end of the book, how the book resolves this, and we'll

go into more detail on this later, but I'm going to lay the cards on the table. Some people
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think that by the time you get to the end of the book, you've got a statement more along
the line of "I'm God you're not." And with that comes the implication of, so mind your
own business, or so | can do whatever | want, or you are worthless in comparison, or just
shut up. You know, we get that impression somehow God is just pulling the power card.
You know, I'm God, you're not.

Conclusion: I'm God, trust me, trust card [Yes] ]8:40-9:24]

And | don't think that really describes where the book lands. There is a sense of
I'm God, and you are not, but not with those other implications. It's rather along the line
of, "I am God who is supremely wise and powerful. And so, | want you to trust me, even
when you don't understand.” That's not the power card. That's a compassion card. That's a

trust card. "I am God supremely wise and powerful. Trust me."

Purpose: How does God work in this world? [9:24-11:00]

The purpose of the book, then is to help us to think about God as trustworthy,
and reliable, even in the most desperate times of life. That we shouldn't think that
somehow his policies are questionable. It's easy to think that because when things are
going wrong, we look for somebody to blame, and God's the easiest one to blame.

So, this idea of how does God work in the world? How do we understand our
suffering so that we can feel comfortable trusting God? If we thought that he was the one
that brought the suffering, it would be hard to trust him. And so, we have to learn how to
think about how he's working in the world.

When God actually gives the answers to Job, when he talks about the situation
to Job in the last chapters, he talks to us about how he works in the world. And so, that's
what we're going to look at as we kind of talk about the book in this large frame of its
purpose.

How to think about God's policies and to think well of God, to think

appropriately about God when disaster strikes.



This is Dr. John Walton and his teaching on the book of Job. This is session 6, The
Purpose of the Book. [11:00]
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The Book of Job
Session 7: Theological Foundation of the Book of Job,
Retribution Principle Triangle
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 7,
Theological Foundation of the Book of Job, Retribution Principle Triangle.
Introduction to the Retribution Principle [00:26-2:46]

Before we move on to the book itself, we need to expand on the purpose of the
book to talk about some of the theological foundations of the book. In that way, we're
moving beyond the idea in the ancient world of the great symbiosis specifically to talk
about what's called the retribution principle. The retribution principle is basically the idea
that the righteous will prosper and the wicked will suffer. Basically, people get what they
deserve. When I say the righteous, the observant, the faithful, substitute any of those
words, and they'll prosper. Well, that could be, you know, good health, success, their
crops grow, whatever it might be, happy families. And the wicked are those who are not
faithful, not righteous, not upright, they will suffer again, whether that's a disaster at one
level or another. So, it's just a way to talk about this idea that people get what they
deserve. The righteous will prosper; the wicked will suffer. We call it the retribution
principle.

Now it's, of course, common for people to believe that their circumstances in
life somehow reflect that they are in favor with God or the gods or out of favor. And that
they've done something that has brought the circumstances upon them. Again, whether it
be evil or whether it be good. That they're in favor or out of favor, and that reflects itself
in their circumstances, it was recognized in the ancient Near East about people thought
that way. And it's likewise very common for people to think that way today, that their

circumstances reflect being in favor or out of favor.
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We even talk very casually when something goes well, "Oh, | must've done
something right." Or "What did | do to earn this?" when things go badly. So, it's this

retribution principle that is at the foundation of the Book of Job.

Retribution Principle in Job [2:46-4:06]

In fact, the Book of Job puts the retribution principle under the microscope
because Job and his friends all believe very firmly in the retribution principle. That's
really part of the problem. They see the retribution principle; not only do you assume that
if someone is righteous, they will prosper, and if someone is wicked, they will suffer, but
they also turn that around. If someone is suffering, they must be wicked. If someone is
prospering, they must have done something right. And so, when Job's circumstances turn
so dramatically, so tragically, we know what conclusion everyone is going to draw.
They'll decide he must've done something really, really bad to bring this kind of disaster,
to go from the heights to the depths. This goes back to the extremes that we talked about
earlier. Job is at the highest height of humanity, and he goes to the lowest depths of
suffering. Those extremes are important so that we can really think about the retribution
principle with a clear mind.

The Challenger and the Retribution Principle [4:06-5:53]

So, the Book of Job looks at this retribution principle. After all, remember the
Challenger's question, does Job serve God for nothing? How's the retribution principle
play into all of this? In the retribution principle, there's an attempt to understand what
God is doing in the world, to articulate it, to justify it, to systematize the logic of how
God is working in the world, that God is working a justice system. You do good; you get
good. You do bad; bad things happen. So, the retribution principle assumes an
understanding of how God works in the world. It's an attempt to sort of quantify it or
systematize it.

The Challenger's claim is that the retribution principle bringing benefits, and

prosperity to righteous people is detrimental to the development of true righteousness
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because it sets up this ulterior motive, the anticipation of gain, doing it for what you get
out of it. So, the Challenger is focusing attention on the retribution principle as to
whether that truly is part of God's policies. And Job's claim, if the retribution principle is
not enforced, if righteous people suffer, well, then God's justice becomes suspect. So, you
can see that in the two prongs of accusation that we've talked about in the book, the
retribution principle is central to the conversation.

Retribution Triangle of Claims [5:53-7:12]

Now we can understand this a little better if you can imagine a triangle. I call it
the triangle of claims. And at one lower corner of the triangle, you have the retribution
principle; at the other lower corner of the triangle, you have Job's righteousness. And at
the top of the triangle, the third corner, you have God's justice.

Now, as long as Job is prospering, that triangle holds very conveniently, very
comfortably. God is doing justice. Job is righteous, the retribution principle is true, and
everything's happy. But When Job begins suffering, we look at that triangle, and
something's got to go. You can't hold on to all three corners: to God doing justice, to Job
being righteous, and to the retribution principle. You can't hold on to all three.
Something's got to give. And as the book unfolds, we discover who is going to give up
what. It's really an interesting way to think about the book.

Job's Friends and the Retribution Triangle of Claims [7:12-8:24]

Start with Job's friends, for instance. Job's friends, I'll use the idea of building
their fort in that corner. They choose the retribution principle corner of the triangle, and
they build their fort there. Over and over and over again in their speeches, they affirm the
retribution principle. They apply it to the situation. They use it as part of the
argumentation. They are champions of the retribution principle. So, there they build their
fort. They're going to defend that.

From that vantage point, they look out to the other two corners of the triangle;
which one's going to go? Are they going to say, well, God really isn't working in justice,

or are they going to say Job isn't really righteous?
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Well, we know where they go. They're very happy to affirm that God is working
justly. And so, with the retribution principle true and God not being under scrutiny, of
course, the problem is Job. He must not be as righteous as he seemed to us, not as
righteous as he seemed to everyone from the outside. And certainly, he is not as righteous
as he seems to think he is. The problem is Job. So, they build their fort in the retribution
principle corner, and they give up on Job's corner. That's the one that's got to go.

Job and the Retribution Triangle of Claims [8:24-9:57]

When we think about Job and his perspective, of course, it's very different. It's
very clear where he builds his fort. He builds his fort in his own corner. His righteousness
Is unassailable in his mind. But, of course, that creates a little bit of awkwardness because
now he's got to look out and which one are you going to give up? Is he going to give up
the retribution principle, or is he going to give up the idea that God acts justly?

It's a conundrum for poor Job. But what we find is over and over again, he affirms the
retribution principle. He tries to find a weakness in it, but he really can't. And so he turns
his eyes toward God. And as Job's speeches continue through the book, it becomes more
and more accusing of God; it becomes more and more doubtful, skeptical about God and
whether he does justice at all. So, Job builds his fort in his own corner, and he's giving up
God's corner as he holds onto the retribution principle.

Elihu and the Retribution Triangle of Claims [9:57-14:59]

Now, besides the three friends that come in all through the dialogue section,
Eliphaz, Bildad, and Zophar, we have a fourth character, Elihu. It doesn't come in until
the second discourse toward the end of the book. But Elihu is still engaged in the triangle.
Elihu builds his fort at the top of the triangle of God's justice. Now, at that point, you say,
okay, so what's Elihu going to give up? Is he going to give up the retribution principle,
or, like Job's other friends, is he going to question Job's righteousness?

Some people have read the book and thought that Elihu really isn't much

different than the other friends. But I disagree with that strongly. Elihu positions himself
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differently on the triangle and comes to the conclusion that the friends aren't even close to
him.

So, when we ask the question, which of the other two corners does Elihu give
up? We find that, well, he cheats; he's clever. What he does is he look at the retribution
principle, and he says the retribution principle is true, but | think we've got it wrong. We
have to renounce it and expand it. See, most people thought of the retribution principle as
you've done bad things in the past, so now bad things are happening to you. So, your
circumstances are a response to past behavior. Elihu comes along and says, maybe it's
more complex than that. That way of looking at the retribution principle makes it

remedial, fixing, addressing, and responding to what's gone wrong.

What if we think of the retribution principle as more preventative. Here's how it
would look. It's not so much something you did in the past that's causing negative
consequences, it's something that you are just ready to get involved in that you're on the
brink of this kind of behavior that it's supposed to kind of turn you away from it. And so,
the retribution principle could be a response to, kind of, present developing things instead
of things in the past.

Now, what that does, it means that, unlike the friends, he doesn't have to find
unrighteousness in Job's past. Instead, now he looks at Job differently. And he says, "So
here's the problem Job. Here's what is the reason for your suffering? Look at your self-
righteousness, your willingness to vindicate yourself, justify yourself, at the expense of
God." He says, "The problem is not what you did before your suffering began. The
problem has become evident in how you have responded once the suffering started. The
problem, then Job, is what is very evident, your self-righteous behavior."

That's why | say he cheated. He redefined terms. And in redefining them, it
gave him an alternative that the other friends never thought of, and Job himself is less in a
position to defend himself. Even as he continues to affirm his righteousness, his self-

righteousness becomes very evident, and his willingness to accuse God.
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So, Elihu has built his fort on God acting justly. And in the process, he's held onto the
retribution principle, though he's redefined it. And that has given him a different sort of
attack against Job's righteousness. Elihu is more right than any of the other human
characters in the book. He gets closest. He transcends what the friends think, and he
really sees Job more realistically, more appropriately.

The problem with Elihu is that even though he's closer to the truth than anyone
else, he's got his own problems. And, in the end, he's still making the retribution principle
the basis for understanding how things work. He just redefines it. And as we go through

the book, we're going to get to Elihu's part, and we'll evaluate that more closely.

Retribution Triangle of Claims Attempted Resolutions [14:59-15:18]

So, we've got our triangle, the triangle of claims, how different parties kind of
pick up different positions, and how to view the scenario of the book from those different
positions. Now we will try to resolve some of these tensions. How did people resolve the
tension of the retribution principle? After all, most people, at some time or another, come
to experience life in such a way that the retribution principle looks suspect to them. Then
how are those tensions resolved?

One way is to come to some qualifications regarding the nature of God. This is
certainly what they did in the ancient Near East. They had no confidence that God was
acting justly. They believed the retribution principle, but they really didn't have a triangle
tightly pieced together. They just had compromised on the nature of God.

Other times people might compromise or qualify regarding the purpose of
suffering. Some people talk about suffering as educational--character building. Maybe
even to talk about it as participation with Christ in his sufferings. And so, they end up
qualifying the purpose of suffering. That kind of resolves some tensions in the retribution

principle.
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Retribution Triangle of Claims Elsewhere in the Bible: Timing [15:18-18:02]

In the biblical texts, some people will resolve the tension; the Psalmist
sometimes, for instance, resolves the tension by thinking about timing.

The Psalmist says, you know, in the Lament Psalms, most of the times, they're
lamenting in the context of retribution principle. Their enemies are triumphing over them.
And why should that happen? The enemy is the bad guy. I'm the good guy. Why is this
happening? And so that question about the retribution principle is underlying many of the
Lament Psalms. And lots of times, a Psalm is treated in terms of timing. Eventually,
things are going to smooth out. You know, God will in his appropriate time, act against
the enemy and restore the Psalmist.

So, at times, of course, Christian theology even goes further that maybe things
are bad now, but we've got eternity. We've got eternity with God, an eternity in heaven.
And so, things will be fine. And on the scale of eternity, the small things we suffer now
are minor. So, some people qualify the retribution principle with the extended time
concept.

Justice and the World as a Solution [18:02-19:07]

Some people qualify the retribution principle with regard to the role of justice in
the world. You can talk about the world not being just, even if you still talk about God
acting justly. That is that in this world, non-order continues. We view the idea that justice
Is not the sole foundation of how God works in the world. That doesn't compromise him.
But the question is, has he made the world conform to his own justice? And we know that
he hasn't because we're sinful people, and yet we still exist. If the world fully conformed
to God's justice, it wouldn't be a world that we could live in. And so, given a fallen world,

perfect justice is not attainable.

God's Complex of Attributes [19:07-20:47]
The basis for God's operation in the world is his entire character, his entire

range of attributes, not just one attribute or another. You can say that God is love, and
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that covers everything. No, it doesn't. He's lots of other things too. So, the one way to
qualify the retribution principle without somehow being detrimental to the character of
God has to understand that God and his world are different and that he has not imposed
justice on it.

God, in his wisdom, is concerned with justice. But that's all given the
parameters of an imperfect world, a fallen world, and even a not yet fully ordered world;
God has brought order into a world of non-order, and disorder, sin has also come into the
picture. But we're not living in a perfectly ordered world. And therefore, it's not one that
reflects God's attributes throughout.

There are affirmations that we find of the retribution principle. And we find
them in Psalms, especially wisdom Psalms. We find them in Proverbs. These affirmations
are not intended to be a full theological description of how the world works according to
God's attributes and his doing justice. They are proverbial in nature.

Retribution Principle Not a Theology Solution [20:47-23:08]

The retribution principle needs to be understood by us as proverbial in nature.
That means it's how things often act but not how things always work. It's not a guarantee.
It's not a promise. The retribution principle does not function well to offer an explanation
of suffering and evil in the world. The technical term for that is theodicy explaining why
there's suffering and evil in the world. The retribution principle does not offer a theodicy.
The retribution principle is not an explanation of how God operates at all times in all
places in the world.

It is an affirmation, in part, of who God is. That is, God delights in bringing
good things to his faithful servants. And God takes seriously punishing wicked people,
but he doesn't carry those things out throughout because, again, it's a fallen world, and
none of us could live through that. It tells us, though, about the identity of God, about the
heart of God. And his identity and his character are bound to have ramifications in the
world--ripple effects. And that's why sometimes it looks to us like the retribution

principle is working out sometimes. Indeed, it is. But we shouldn't expect it to work out
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all the time in every circumstance. So, we have the theology; this is what God is like
standing against the theodicy; this explains life as we experience it. They're contrasting
positions. And the Book of Job performs some radical surgery to separate those two so

that we don't make the mistake of thinking that theology leads to a theodicy.

God Needs No Defense [23:08-24:18]

Yahweh's justice must be taken on faith rather than worked out philosophically
on a moment-by-moment analysis of our experiences. He does not need to be defended.
In one sense, theodicy, our attempts at theodicy, are a bit of an insult to God. He doesn't
need our defense, and we're really not in a position to defend him very ably. He doesn't
need to be defended. He wants to be trusted. The entire constellation of God's attributes is
at work in a complex, coordinated manner. We can never tell when God is going to
choose justice or when he's going to choose mercy. We can never tell where his
compassion might override something that he ought to be doing. Justice is a part of that
constellation but doesn't trump all the other attributes that God has.

Jesus Shifting from Cause to Purpose, Theodicy to Theology [24:18-27:59]

Here's a way that can help us sort this out. In the New Testament, Jesus is
confronted and challenged with retribution principle questions. In John 9, the man born
blind, the disciples see a great opportunity. Here's this man who was born blind. And the
question they posed to Jesus is the retribution principle question. "Who sinned, this man
or his parents.” See, this is a great conundrum because if it's, how could it have been the
man who sinned because he was born this way? And if it were his parents, how come the
man suffers for it? And so, this is just the key point. And they were probably, you know,
really excited because now they're going to get an answer to the question of the ages
because Jesus stands in front of them. And so, they say, "Who sinned, this man or his
parents?" Now you can see that their question is a theodicy question. What explanation is
going to account for this man's suffering? So, when they ask a question of cause, it's a

theodicy question and kind of moves toward an expanded theology, which is what Jesus
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does. Jesus turns them away from the theodicy to the theology. Isn't it intriguing that he
says, "Neither this man nor his parents,” by that time, the disciples have stopped kind of
excitedly. And now they're going, “Oh no, he's doing it again.” He's doing it again; he's
not going to answer the question we asked; he's going to answer the question we should
have asked. He says, "It neither was this man nor his parents, but that the son of God
might be glorified."

Now it's really an interesting question because what he does is basically say,
don't look to the past and ask the question about cause; you're not getting that answer.
Instead, what Jesus answers, Jesus doesn't give them a cause. He doesn't give him an
explanation of the past. But he says what you should do is turn your attention to the
future and look for purpose. The glory of God is a purpose. It's not a cause. It's not a
reason. And so, Jesus turns their attention away from the past and away from cause to
look at purpose. No explanation of the suffering is forthcoming. None is possible; none is
necessary.

We have to trust God's wisdom and seek out his purpose. So, Jesus gives that
same kind of answer. And it's the same answer that Job ends up getting. Trust God's
wisdom and seek out his purpose. Don't expect to get explanations of the cause. It's not
about reasons.

Jesus and Luke 13 Falling Tower [cause to purpose shift] [27:59-29:52]

Jesus is, again, confronted with this in Luke chapter 13, verses one through five.
Here he is asked, what about this tower that collapsed on people while they're there for a
festival? How do you explain this sort of random-looking disaster? And again, Jesus turns
their attention away from the cause. That has nothing to do with who was righteous and
who was wicked. He states that a one-to-one correspondence between sin and punishment
should not be made, but rather, he encourages them to view the incident as a warning. He
refuses to engage the question of cause and directs the attention of his audience to the

purpose of such incidents, give us warning.
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They exhort us to think, in different terms, to think of how life can end so
quickly, to think about how suffering can come. It's not about a one-to-one
correspondence.

So, we see that when Jesus addresses the retribution principle issues that he's
confronted with, he consistently turns away from giving reasons or explanations for
cause. And that's a large part of what the Book of Job is going to do as we begin to adjust
our expectations as we think about our own experiences in the world.

We're now ready to get into the Book of Job itself, section by section. And we'll

begin that in the next portion.

This is Dr. John Walton and his teaching on the Book of Job. This is session 7,

Theological Foundation of the Book of Job, Retribution Principle Triangle. [29:52]
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The Book of Job
Session 8: Scene on Earth
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 8, Scene on
Earth.
Introduction: Job 1:1-5, the Land of Uz [00:22-1:26]

So, now we're ready to get into the actual Book of Job. We've talked all about it.
We've talked about a lot of aspects of it, and now we're ready to talk about the content of
the book itself. In this segment, we're going to be dealing just with the scene on earth, the
first five verses of the book. And so, we're introduced to Job as someone from the land of
Uz. That means that he's a foreigner and he's from some obscure, mysterious place,
barely on the perimeter of the known world for an ancient Israelite audience. So, he's
from this mysterious desert region, a region of the Syrian desert, perhaps associated with
Edom. It's an area known for its wisdom.

His friends are also from that region. So, for instance, we have a Temanite. So,
he's from Teman. So, it's that region that's to the south and east of the land of Israel.

Genesis 36 connects Uz with Esau, and again that places things in that region.
The earliest interpretation of the book of Job, which is found in the Septuagint, locates
Uz between Idumea and Arabia. So again, basically, that region. So, as we've mentioned,
Job is not an Israelite; he's an outsider in that regard, even though the book deals with
Israelite issues and is addressed to an Israelite audience.

Job's Character and Actions in the Extreme [1:26-3:58]

We find in the description of Job himself everything is painted in extremes. So,
Job is blameless. The Hebrew word is tam, and he's upright, yashar. These refer
respectively to his character and his actions. And so, here is the person who is just
faithful in every way. He's a man of integrity. There is no blame associated with him or
guilt. He's someone who behaves according to God's expectations and enjoys God's

favor. If we looked for words opposite to describe Job, we would look for words like
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someone who is proclaimed guilty or to be considered wicked, that is standing under
condemnation. Job is not those things. The words that describe him are the opposites of
those.

At the same time, these are not words of sinless perfection. Job is not in the
divine realm in terms of his behavior, but it's the best that a person can be, the best that a
human can be.

He fears God, the word for God here is Elohim, not Yahweh. So, he fears
Elohim. That means he takes him seriously based on what is known of him. We have
other people kind of outside Israel described that way. For instance, the sailors in the
Book of Jonah are described as fearing God. And that's based on what little they know of
him. Even in the book of Genesis, Abimelech is described that way in contrast to
Abraham, who has a personal relationship with Yahweh. So, all of these terms portrayed
Job in the highest possible standing. And again, we've mentioned the use of extremes to

describe things.

Job's Possessions in the Extreme [3:58-4:46]

Now his possessions and his status are also in the ideal realm. They're not
necessarily contrived, but everything's immense. So, these are stereotypes of how many
cattle, how many camels, how many sheep and goats, everything is portrayed in ideal
terms. He has achieved success and prosperity by the highest possible standards. And so,
again, in that way, we have extremes portrayed. Just because they're extremes doesn't
mean they're not true or accurate, of course. But we have to notice that the extremes are
very important so that they move those easy answers off the table. So, here we have then
the description of Job.

Job's Piety: ritual practices [4:46-6:24]

Now, what is arguably the most intriguing of these issues is the question of his

piety. In verses four and five, a scene is described for us when his sons and daughters

would gather for, apparently, birthday parties, or banquets of some sort. Job would have
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this ritual that he performed afterward. It's a setting that addresses that there is just the
outside possibility that some offense had been committed. If we read the verses, it says,
"His sons used to hold feasts in their homes on their birthdays. And they would invite
their three sisters to eat and drink with them. When a period of feasting had run its
course, Job would make arrangements for them to be purified. Early in the morning, he
would sacrifice a burnt offering for each of them, thinking, ‘Perhaps my children have
sinned and cursed God in their hearts." This was Job's regular custom.” So, we find this
practice. It's also in the banquet setting that they eventually meet their demise in chapter
one, verses 18 and 19. They are actually banqueting when the house collapses on them
and the fire, and they lose their lives. Job is worried that they perhaps cursed God in their

hearts.

Children cursing ""In their hearts" [6:24-7:07]

Now this "in their hearts" idea, when you use that to apply to an individual, it
refers to private thoughts, but this is not about them as individuals. It's about their
corporate get-togethers, their banqueting. When a group of people is part of the scene, it
can refer to corporate thinking or shared confidentially. And we find places in
Deuteronomy like Deuteronomy 8:17, 18:21, and likewise, Psalm 78:18, where this idea
of "in their hearts" is a corporate conversation taking place.

Curse/bless God [7:07-10:59]

Also, when it says "cursed God in their hearts," it doesn't use the Hebrew word
for "curse." It uses the Hebrew word for "bless." And so, this is a euphemistic use of
“bless.” To put the word "curse™ and God next to each other was considered in bad taste.
And so, they used blessed God. So, this actually says that perhaps "they have blessed
God in their hearts." Now this is just the first of a good deal of interplay between blessing
and cursing in these early chapters of Job. So, in 1.11, also in 2.5 the Challenger is
suggested Job will bless, that is, curse God to his face, in contrast to the fears Job had,

that his children might bless or curse God in their hearts. Instead, Job truly does bless
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God, not curse God, although it's the same verb that the Challenger had suggested. Job's
wife urges him to curse God; again, the verb is to bless/to curse God blatantly and die in
chapter two, verse nine. Job does not respond with blessing God after that second round,
but neither does he curse God. Instead, he curses the day of his birth. We find that in
chapter three. Beyond this specific use of terms in establishing a literary motif, the
underlying narrative framework should also be considered as we think about how these
words work. In the narrative, remember God has blessed Job with children and
possessions in chapter one, verse 10. Not only that, but God has orally blessed Job by
praising him to the Challenger. Sometimes a blessing is accomplished by praise. The
nature of that oral blessing, God blessing Job in front of the Challenger, becomes a curse
In a sense as it was made the basis for the challenge that leads to the loss of Job's material
prosperity.

Eventually, of course, God restores that material blessing as we get toward the
end of the book. So, the curse-bless antithesis stands as a significant element of a motif in
the book. Now, what exactly would be entailed in cursing God? What would that look
like? Cursing God can be thought of in a variety of ways. Using God's name and a
frivolous oath would be one way. Using God's name along with elicit words of power.
So, a hex or something of that sort. Using words of power against a God, in something
like an incantation. Even speaking in a denigrating, contemptuous or slanderous way
about God, basically insulting God. Holding God in contempt by stating implicitly or
explicitly that God is powerless to act, or that God is corrupt in his actions or motives,
that God has needs, or that God can be manipulated making God less than God.

Now, Job arguably does some of these in his accusations against God, but he's
expressing anger, not contempt. And he still maintains the integrity, as we'll talk about
later. Perhaps it's best to think of cursing God as involving contemptuous renunciation,

disavowing, neglect the proper honors. And, of course, Job did not do that.
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Job's Ritual Behaviors, God as Petty [10:59-14:52]

Most important in this whole scene Is to try to understand Job's ritual behavior.
What Job does is not so much indicative of what he thinks about his children but rather
what he thinks about God. What does this scene in verses one through five tell us about
what Job thought about God? Job is considering the possibility that unguarded statements
by his sons and daughters might be made in the context of the banquet and that God
would take offense at such unguarded, not very complimentary statements.

Despite perhaps even the innocent intentions of the speaker, we know that this
was considered a real possibility in the ancient world. We have an Assyrian piece called a
Prayer to Every God. And in it, the worshiper is very worried he apparently is suffering
some negative experiences. This prayer is trying to work toward a solution. He says, "if
I've inadvertently stepped on a place that's holy to my god or to my goddess or to a god
that | don't know, or to a goddess that | don't know. If I maybe have pronounced a word
that is offensive to my god or to my goddess or true god that | don't know, or a goddess
that | don't know." And he goes through this whole checklist of things he might have
inadvertently done that might have offended his god or his goddess or the god he doesn't
know or the goddess he doesn't know.

We can see then that a prayer like this is an expression of the idea that the gods
can be pretty petty. They can be demanding things that human beings would have no way
to know about. Job's character and behavior are above reproach. But in my
understanding, these two verses about Job's ritual piety suggest that his view of God may
be flawed. It suggests that he may be thinking of God as petty.

It's that kind of expression that opens the path for the challenge against him by
the Challenger. If Job is inclined to think of God as petty, he may well be ready to think
that, that it's really all about benefits and that it's not about righteousness per se. It's about
trying to please an easily offended God.

So, I'm inclined to think that verses four and five in chapter one are not actually

part of the positive characterizations of Job. It actually shows where the weakness in his
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armor might be that already he's thinking about God as petty. And the fact is, in his
speeches, that's going to come back, and he's going to express those things more
straightforwardly.

Summary of Job 1:1-5 [14:52-15:19]
So, in verses one through four, we have a setup for the narrative to continue.
We've learned about Job being above reproach. We've also learned that there's a chink in
his armor, and that can be exploited. We'll find out more about that when the scene in

heaven opens.

This is Dr. John Walton and his teaching on the Book of Job. This is session 8,
Scene on Earth. [15:19]
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The Book of Job
Session 9: Scene in Heaven, Part 1
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 9, Scene in
Heaven. Part 1.
Heavenly Council [00:23-1:36]

Now the scene in the Book of Job switches to the heavenly court. It's audience
day. Yahweh is holding an audience, and his divine council is assembled. The sons of
God, who are the council members, come before him to make their reports. When council
members make reports, that's not to suggest somehow that God is less than omniscient;
it’s just that God has chosen to work with the council. We find that picture in the Bible in
a number of places 1 Kings 22, here in Job, Isaiah 6, "Whom shall | send, who will go for
us?" Psalm 82, and numerous other places. This is the way it presents God's workings.

These are not other gods, like they are in some of the other ancient cultures, as
they think about a divine council, yet God has chosen to work through a council. God
doesn't need other beings. He doesn't need anyone to counsel him, but if he chooses to

work that way, that's his business.

The Character of hasatan [1:36-5:23]

So, the sons of God have gathered, and Satan is among them. Now, if we said
that way, it confuses us a bit because we're used to thinking of Satan as the bad guy, the
devil; who doesn't belong, even in heaven, let alone among the sons of God. So, let's be
careful here. This character comes. Who is he? The text is one step away from talking
about him as Satan.

I know most translations render Satan with a capital S and immediately make us
think about a personal name connected to the devil. But here the Hebrew text is not
presented as a personal name. It puts a definite article on it. In Hebrew, that's "ha." So, it's

hasatan. Satan is a Hebrew word. You didn't know, and you knew some Hebrew. So, this
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is hasatan, the satan. Now that means it's not a personal name. And that really means we
shouldn't be capitalizing it, to be fair. | mean, we shouldn't. But it rather describes a role.
Satan, as | mentioned, is a Hebrew word. And it's a word that can function as a verb as
well as a noun. And we need to look at how that word works.

When it's a verb, it suggests that there's some opposing, being an adversary,
challenging someone, all of those kinds of things. It can be carried out by human beings,
that is, by other kings who challenge Solomon, for instance. It can be done by people in a
court setting, a prosecuting attorney. It can even be done by the angel of the Lord who
challenges a Balaam's movement in Numbers. 22, stands in his way as satan. So, there's
nothing intrinsically evil about this role. We find human beings in this role. We also find
non-human beings like the angel of the Lord that | mentioned, who carries out this
function in that particular passage.

And, of course, here in Job is this particular character. But this character, this
challenger, and that's the term | will prefer; this challenger is among the sons of God.
He's in the divine council. He's not portrayed as the devil.

In fact, in the Old Testament, the use of satan does not suggest the devil. It's
only applied to a non-human being, such as in this case in a couple of other instances.
One of them is in Zechariah chapter three, in which he opposes, he challenges the right of
the high priest to be restored. That's an appropriate challenge. God does rebuke him and
offers his own direction as to why that can take place. In 1 Chronicles 21, it refers to
Satan, who incites David to take a census. And so, we have just these couple occurrences,

hardly enough to build a profile.

The Challenger [5:23-6:15]
But here he is among the heavenly counsel, the sons of God. The idea that it
refers to someone who challenges, no matter what the context, whether for good or ill,
whether among humans or among the heavenly host, it's someone who challenges, who

takes an adversarial position, fits the profile of what we find with the word.
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It does not become a personal name for the devil until we're well out of the Old
Testament period. In the pseudepigraphal literature, that literature kind of in the second
temple period between the testaments and beyond, it refers to many satans, not just one.

It's not a personal name for the devil.

The Challenger as God's Agent [6:15-8:36]

Here in Job the hasatan, the Challenger, is God's agent. He's been sent out with
a task. He's coming back to report. He's doing God's will and God's bidding. He is God's
agent.

Now, how is he a challenger? Well, here we find that he challenges God's
policies. We've already talked about this. He does so appropriately. That is, it's true that if
righteous people continue to receive benefits, it may subvert their righteousness and give
them an ulterior motive. That's true. That's not some false hyped-up accusation.

And so, we find that this agent of God's is doing the job God has given him to
do. Job is not his target. God's the one that brought up Job. The target of his challenge is
God's policies. Job is simply a logical test case because he is the ultimate upright person.
So, in that sense, we don't have to think of the Challenger as playing a devil type of role.
He is not tempting. He's not possessing. He is not lying. There's no diabolical chuckle as
he ruins Job. In fact, he only acts on God's behalf. God gives him freedom of hand, and
God accepts responsibility for ruining Job. No one in the rest of the story ever imagines
that there's some other agent involved in Job's ruin. It's God who has done it. God is
being held accountable by Job. God is seen as responsible. God has struck Job as much as
the Challenger has.

Challenger not Portrayed as Evil [8:36-10:11]

And it's interesting that sometimes we think about, when we consider the
Challenger to be the devil, we think about him as taking great delight and ruining Job.
Whereas God, very sadly, experiences it. The text doesn't differentiate in how they each

respond. Neither character lacks a particularly or has a particularly sympathetic response.
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Whatever the Challenger does, he does through the power of God. And God says that.

"You have incited me to ruin him," chapter 2. Nothing intrinsically evil emerges in the

author's portrayal of the Challenger. He is a neutral character doing what it's his job to do.

Again, no tempting, no corrupting, no depraving. This is not a devil profile. This is an

independent profile that we have to derive from the text itself. The fact that the angel of

the Lord himself can perform the role of satan suggests that it's not intrinsically evil.
Challenger as a Literary Construct [10:11-11:27]

The Challenger is a character used by the author in ways that correspond to
what was known by an Israelite audience. Remember, we've talked about this being a
literary construct, and therefore all of the characters are just that, they are literary
characters, playing a role, regardless of whether this is truly the being that the New
Testament designates as the devil. The book of Job needs to be interpreted based on the
profile that was available to the target audience as Israelites, not a later Greco-Roman
audience--New Testament.

The Challenger, in actuality, is of very little theological significance in the
book. He just helps set the scene as he questions Job's motives and challenges God's
policies. He's not offered as the one who can be blamed for Job's suffering. The book
certainly is not suggesting that we ought to look for blame in the devil when we are
suffering; that is not the teaching of the book.

Challenger as Minor Character in the Book [11:27-12:30]

His role does not provide an explanation for suffering or evil in our experiences
or in the world. He's a minor character playing a small part in the unfolding drama. And
we give him too much attention at our peril because it distorts the message of the book.
This is a heavenly functionary playing his assigned role to bring challenge into the courts
of God. That's what he's doing. He does it well. It sets a scene for the book.

And so, we proceed to discover whether Job's righteousness will stand the test.
Remember, suffering is the only way to test the mettle of Job's righteousness. And so,

suffering is a path that the book is going to take.
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This is Dr. John Walton and his teaching on the Book of Job. This is session 9, Scene in
Heaven, Part 1. [12:30]
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The Book of Job
Session 10: Sons of God and Satan
By John Walton
This is Dr. John Walton and his teaching on the Book of Job. This is session 10, Sons of
God and Satan.
Challenger's Report [00:23-1:03]

So, the famous scene unfolds in the heavenly courts. God calls on the
Challenger to make his report. What have you found? Again, this is simply the
conversation that opens up the situation for us. It's not somehow an expression of God
who doesn't know what's going on. He has tasked the Challenger to go and discover
things and bring them. And so, the Challenger's playing the assigned role, and God is
gathering information. That's what any good king would do. So, it's painting this situation
in those terms.

Disinterested Righteousness Question [1:03-2:27]

The Challenger brings the case then as we've noted before. Great, look at what
you've done for Job. You've given him all of this. And he says that you've put a hedge
around him and his household, everything that he has. You've blessed the work of his
hands so that his flocks and herds are spread throughout the land. But yeah, you've made
it pretty easy for him; but does Job serve God for nothing? We've raised this already. This
Is the case of disinterested righteousness, that is, righteousness without self-interest. Does
Job serve God for nothing? This challenge strikes right at the heart of the retribution
principle and the great symbiosis, the terms that we've talked about. And the book's going

to end up being a corrective for all of this.

Will Job "curse™ [barak] God? [2:27-3:52]
So, we have this challenge: How will Job respond to suffering? Remember that

we've talked about Job then as the star witness for the defense, the defense of God's
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policies. How he responds will be important for determining whether blessing righteous
people is an acceptable policy.

Now, the Challenger suggests that Job will curse God to his face. We've talked
about this terminology before bless and curse every place in Job 1 and 2, where the text
talks about cursing God in translations; the Hebrew word that's used is the Hebrew verb
"barak," which means to bless. So again, in these contexts, in chapter one, verse 5, verse
11, chapter two, verses 5 and 9 in those contexts barak, which means blessed, is being
used euphemistically to refer to curse. And it's translated as “blessed™ in chapter one,
verse 10, and verse 21. This use of euphemism produces an odd juxtaposition since the
Challenger claims that Job will barak God to his face, meaning curse, yet in contrast, Job
baraks God, meaning bless in 1.21. And so, it creates a very interesting kind of play on
words as we work through the passage. And the decision of whether barak is a
euphemism or whether it actually means "blessed" depends on the context of the

sentence.

Extremes Disasters 3:52-4:35]

Now, of course, once the Challenger has been given a free hand, there's a
resulting tragedy. There are human foes. There is divine judgment from heaven. There is
what could be called a natural disaster, all in rapid succession. Again, the fact that all
areas are covered that all of them bring absolute disaster. "Only, | have escaped" that they
come in rapid succession is all part of the extreme picture. Everything's got to be sudden
and total for the whole picture of the book to work out.

Job's Response [4:35-5:50]

In contrast, we look at Job's responses. First of all, he engages in the common
acts of mourning. And so we have that described for us. Prostration is a response to
something remarkable that God has done and represents acknowledgment and
acceptance. And so, Job prostrates himself before God. Notice again and he considers this

an act of God, not an independent act of some evil agent. He ends his speech with the
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invocation of blessing on the name of God. "Naked, | came from my mother's womb,
naked, | will depart. Yahweh has given, Yahweh has taken away. May the name of
Yahweh be praised.”

It's interesting that it uses the name of Yahweh here in Job's mouth, yet through
all the speeches and all the discourses, Yahweh is never used until we get to Yahweh's
speeches in chapter 38. Job always refers to God as El or Elohim or EI Shaddai, never
Yahweh, except here in the prologue and then in the Yahweh's speeches.

Blessing/Curse Play on the Word Barak [5:50-7:20]

The Challenger said that he would curse the name of God. Job's speech ends
with blessing of the name of God. But it's exactly what the Challenger said he would do
and yet exactly the opposite. The challenge is that he would barak, and he baraks. So it's
the same as what the Challenger said, but it's the opposite. Okay? Because the Challenger
was using it as a euphemism, Job does bless God to his face, but with no euphemistic
connotation. Job is not calling God to accountability. Whether God gives or takes away,
he should be praised. God owes us nothing.

Now this is an admirable and commendable response. We'll find, of course, that
Job doesn't manage to maintain this kind of pure response throughout the book. But it's
easier at the beginning than it is as time goes on. I think many of us find it this way.
When we face extended difficult situations, it's a little easier to be strong at the
beginning, but things deteriorate as time goes on. The book tells us "that in all this Job
did not sin by charg