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Bible and Poetry

God Created Me
By Richard Rice
The first word of Christian faith is an affirmation of God’s creative work.

God'’s Justice in the Book of Job
By Jean Sheldon
In the book of Job, divine power is not questioned, but divine justice 1s.
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and has caught the imagination of Lithuanian artists and critics.
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Blimp-bodied June beetles zoom erratically above the marram grass.

Here and there on the ground, pairs clasp, bump, and grind toward

genetic redemption.

For the Beauty of the Earth: An Adventist Theology of Ecology |
By Warren C. Trenchard |
Tracing Adventist writings on ecology provides the basis for a proposal

to develop an Adventist theology of the earth with five basic affirmations

and two symbols.

Live and Let Live: An Interview with Stephen R. L. Clark
By Gary Chartier

Talking environmental philosophy with a vegetarian conservative
defender of the interests of the nonhuman world.
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It’s About Time

hirty years ago, a commission on women’s ordination

convened at Camp Mohaven in Ohio. There was good

cheer at the end of the conference, according to

attendee Kit Watts, with attendees approving a plan that was

supposed to lead to women’s ordination in 1975. As we know

all too well, that did not happen and the issue remains a sore

point to this day.

Of course, that was not the first time
consideration was given to women’s
ordination. At the 1881 General
Conference Session it was voted that
women might “with perfect propriety, be
set apart for ordination to the work of
the Christian ministry.” The action was
then referred to the General Conference
Committee. As Calvin Rock explained
in 1995, after that, “nothing happened.”

‘What does it take to make something
happen on this issue? In Northern
California, where the constituency voted
over a year ago to have the conference
pursue equal credentials for men and
women, “nothing has happened.” What
crisis will finally prompt action? Do
women need to form their own regional
conferences? Do they need to stop paying
tithe? What would make this an issue that
the “brethren” would find time to resolve
rather than just talk about and study?

In search of a “realistic” solution, here
is a proposal: At the St. Louis General
Conference session in 2005 a motion
should be brought before the assembly

www.spectrummagazine.org

affirming ordination as an honor
bestowed upon persons by local congrega-
tions and sanctioned by local conferences.
Then there could be a celebration of

the “Priesthood of All Believers,” honoring
various ministers from around the
world—men and women.

No one would have to vote for women’s
ordination. In areas of the world where
it is culturally not viable to ordain women,
it would not have to be done. In places that
are ready for such ordination, it could proceed
without stigma. We could be unified in our
understanding of ministry, without being
constrained by our differences. It would be
a good way to demonstrate the contextual-
ization of the gospel that the church officers
have already said should be the mark of the
Church. It would be a way to demonstrate
our understanding of what it means to be
the Body of Christ.

Our definition of ministry as a world-
wide event separates us, and causes
dissension rather than bringing us together.
Let us set it aside so that the priesthood of
all believers can function.

Bonnie Dwyer
Editor

From

THE
Epiror
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God Created Me

By Richard Rice

n the beginning, God created the heavens and the earth.” The

great poem with which the Bible begins is filled with dualities.

Consider a few that appear in its opening lines: darkness and

light; God and world; chaos and word.

As the text reads, the earth was waste and
void—empty and formless—when God began his
creative work. In a series of majestic, transforming
moments, exquisitely and dramatically timed,
his words brought cosmos out of chaos, producing
a magnificent reality, filled with beauty and
purpose, bursting with enormous possibilities.
His climactic act was the creation of beings who
reflected their maker in a unique way.

They were responsive and responsible to
the Power that had made them. Their minds
were open to his mind. Their thoughts
aspired to his thoughts. Their place iz creation
resembled his own sovereignty over creation.
They of all God’s creatures were able to appreciate
the one in whom all creatures live and move
and have their being.

This is not the Bibles only account of creation,
of course. The very next chapter of Genesis
paints a different picture. God’s creative work
has a distinctly hands-on character. He formed
Adam out of dust and breathed life into his
nostrils. There are other biblical accounts that
describe God wrestling with the primal forces
that have always threatened human existence.
But the serenity and the majesty of this open-
ing account have important things to tell us.

As expressed in an ancient formula, the

first word of Christian faith is an affirmation of

God’s creative work. “I believe in God the
Father almighty, Creator of heaven and earth,
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and of all things, visible and invisible.” This is a
statement with profound implications, and
great minds have spent centuries exploring its
meaning. It gives us a complex view of things.
Ultimate reality does not consist in the
physical world. There is something more than
matter and energy. Yet this mysterious other
is not opposed to the world; it does not negate
or contradict the significance of finite reality.

Instead, it affirms it. “God saw that it was
good.” The story of creation upholds the value
and importance of the world as a reflection of
something even greater. It portrays the world in
its primeval splendor as a mirror of God’s great
purpose. To quote German theologian Ernst
Fuchs, “In the beginning was the Yes. And the
Yes was with God. And God was the Yes.”

There is something else these words provide
us. They not only assure us that the world is
important when it fulfills the Creator’s original
purpose. They also assure us that God cares
for the world just as much when it falls drasti-
cally short of that purpose.

In other words, Genesis 1 tells us that God
not only expresses himself in the world,
God also commits himself to the world. In fact,
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God’s relation to the world is so important to him that
from the moment of this great beginning he links his
identity to it. Henceforth, God is inseparable from
his creation. What happens among his creatures
affects the inner life of God. Like parents who deeply
love their children, God’s care for his creatures binds
his destiny to theirs. His decision to create was irre-
versible. From that beginning he would love the neigh-
bor, the world, as he loved himself.

[t is natural to let these majestic words—the
greatest opening line in all literature—give flight to
our loftiest metaphysical speculations, but these alone
do not express the full meaning—or even the most
important meaning—of this basic affirmation.
According to Martin Luther, to recite the opening
article of the creed is really to confess, “I believe that
God created me.” Think of all the things that this
involves. It means that the great dualities of cosmic
creation have their counterpart in my own life.

I believe that I am utterly dependent, here and
now, on God’s creative, sustaining power.

[ believe that God values everything that makes
me what [ am.

I believe that I am as important to God as he
is to me.

I believe that God’s eternal purposes have a place
in them for me.

I believe that God’s own eternal destiny includes
his companionship with me.

I believe that my faults and failures disappoint
God, but they do not quench his love.

I believe that my sins separate me from him, but
not him from me.

I believe that God grieves over the tragedies
and disappointments of my life. But I also believe
that he, and not they, will have the last word.

To say “I believe that God created me,” like every
statement of faith, flies in the face of all appearances—
the impersonal objectivity of natural law, and the cold
reality of life’s bitter circumstances. How can we say
“God created me,” when the biological odds against
our own existence were overwhelming? A single act of
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conception involves millions of genetic possibilities.

How can we say “God created me” when so much
that happens, and so much that happens to us, could
not possibly be what God wants? As each day’s news
reminds us, life is tenuous, even life in the quiet suburbs
of a modern city, in the world’s most powerful
country, in the era of civilization’s most sophisticated
technology. There are no guarantees for nice people,
for good people, for God’s own people.

Like God’s original words of creation, the statement
of faith, “God created me,” confronts a dark and
formless reality. Yet, like those words, it carries the
promise of light and life and beauty. There is no
darkness that his word cannot dispel. There is no void
that his presence cannot fill. There is no grief that his
comfort cannot assuage. In other words, “God created
me” are words of promise and hope. They direct us
from darkness to light, from the present to the future,
from reality to possibility.

Furthermore, this account of creation assures us,
this all can happen more quickly than we can imagine—
in a moment, in the twinkling of an eye—with the
speed of thought. True, God doesn’t always operate
this way. In fact, it doesn’t seem to be his preferred
way of doing things. But it is always a possibility. The
God who moves with great deliberation can also act
with gracious speed. And he is never more eager to act
than when we need his care.

In one of his sermons, John Donne expresses
God’s willingness to help with these words.

God made Sun and Moon to distinguish seasons,
and day and night, and we cannot have the fruits
of the Earth but in their seasons. But God hath
made no decree to distinguish the seasons of his
mercies. In paradise the fruits were ripe the first
minute, and in heaven it is always Autumn, his
mercies are ever in their maturity. God never says,
you should have come yesterday, he never says you
must again tomorrow, but today if you will hear
his voice, today he will hear you. He brought light
out of darkness, not out of a lesser light; He can
bring thy Summer out of Winter though thou
have no Spring. All occasions invite his mercies,
and all times are his seasons.

have had the opportunity to visit Greece with a

number of university study tours. One summer,

the woman who had been our guide for several
years described what it would be like for her to return
to the village where she grew up. She was by that
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time thoroughly urbanized and modernized, a woman
of the world. She said if she went home the people
there would still recognize her as someone they once
knew, but to be sure, they would ask her this question:
“Whose are you?”

In Greek villages to this day, a woman’s identity is
determined not by asking, Who are you? but Whose
are you? To whom do you belong? Who claims you as
his own? A man in traditional Greek thinking has his
own identity, but a woman’s identity is always connected
to a man—either to her father, or to her husband.

Martin Luther’s interpretation of the creed reminds
us of the most important thing about us. As he interprets
these great words of Genesis, the most essential question
we can ever ask is not who we are, but whose we are.

It's not our name, our profession, our fortune, or our
accomplishments that matter most. The most important
thing about us is the one to whom we belong.

German theologian Dietrich Bonhoeffer was
arrested for helping to plan Hitler’s death. His captors
executed him just a few days before the end of
‘World War II. While in prison, he produced a number
of writings, including a poem entitled, “Who am I?”
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It draws a sharp contrast between the way other
people saw Bonhoeffer and the way he saw himself.

Who am I? They often tell me

I stepped from my cell’s confinement
Calmly, cheerfully, firmly,

Like a squire from his country-house.
Who am I? They often tell me

I used to speak to my warders
Freely and friendly and clearly,

As though it were mine to command.
‘Who am I? They also tell me

I bore the days of misfortune proudly,
Like one accustomed to win.

Am [ then really all that which other men tell of?
Or am I only what I myself know of myself?
Restless and longing and sick, like a bird in a
cage,

Struggling for breath,

Yearning for colours,

Thirsting for words of kindness, for neighbourliness,
Weary and empty at praying, and ready to say
farewell to it all?

‘Who am I? This or the other?

Am I both at once? A hypocrite before others,
And before myself a . . . weakling?

Who am I? They mock me, these lonely questions of
mine.

[But] whoever I am, Thou knowest, O God, I am
Thine!

When Bonhoeffer asked himself, “/#%o are you?” he
couldn’t find an answer. But he did find an answer

to the question, “/hose are you?” If wondering who we
are leaves us uncertain or discouraged, then let’s ask
the other question. It’s not who you are, it’s whose you
are that counts.

Can you say with all your heart, “I believe that
God created me?” If you can, then you belong to God.
Your identity is secure. You are everything you ever
need to be.

Richard Rice is a professor of religion at Loma Linda University.
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God’s Justice in the Book of Job

By Jean Sheldon

o many readers of the biblical book of Job, the
divine speeches, found in chapters 38-41, have little

or nothing to do with the rest of the book, its main

issue (the problem of the innocent suffering), or Job’s

rib, or lawsuit, against God. Conclusions regarding their

purpose range from Yahweh’s extolling his power and

wisdom in creation as beyond human understanding to a

portrayal of God as a blustery tyrant who does not

answer Job; from a diatribe that puts Job in his place to

an admission of failure to deal with the problem of evil;

from a depiction of Job as the Leviathan to a description

of divine amorality.

I believe there is yet another option,
one that shows Job 38-41 to be a partial
answer to the questions of divine justice
raised by other sections in the book.
This possibility is suggested by a
comparison of these chapters with two
tablets (IV and V) of the Babylonian
Creation Epic, sometimes called Enuma
Elish, which shows how the poet uses
his memory of them to clarify in part
the reason why the innocent suffer and
the wicked prosper.

The book of Job presents two basic
but distinct worldviews—judicial
justice and cosmology—that never fully
harmonized (though they were often
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fused together) in ancient Near Eastern
thought. It is my belief that these two
large metaphors are what make Job a
uniquely Hebrew theodicy and actually
form the two sides in the debate over the
doctrine of reward and punishment.
Though both “sides” of the debate may
employ metaphors from both worldviews,
their basic philosophy and overarching
canopy of thought derive prevalently
from one of the two constructs.

In the book of Job, these two sides
form the work’s spinal column, with Job
opposing the doctrine of divine justice
and his friends upholding it, each from
his respective dominant worldview. Just

THE BIBLE AND POETRY | 9




where Satan, Yahweh, and Elihu (or even Job’s final
statement) fit into the picture depends on the reader’s
own perspective. The result can be at least two

very different interpretations of the divine speeches,
particularly in regard to Leviathan.

Whereas the common traditions of ancient Near
Eastern theodicy generally debate the problem of the
innocent suffering without use of the combat myth
(the conquest of a threatening monster by a heroic
god), the book of Job appeals to that myth particularly
in the divine speeches. Utilizing the two themes
of cosmology and legal justice as the premises in the
debate, the poet seems to push each to its logical
conclusion, concluding with the divine speeches, where
the focus is almost exclusively that of cosmology.

What necessitates a closer look at the cosmology
of the divine speeches is my discovery that the structure
and content of these speeches parallel Tablets IV and
V of the Babylonian Creation Epic so closely that it
seems clear that the author(s) had this work in mind
as he wrote the divine speeches. How he utilized it
clarifies the purpose of Yahweh'’s declarations to Job.

Job 38:4-38 and Enuma ElishIV:127-V.66

The first comparison can be made between Job 38:4-38
and Enuma Elish IV:127-V:66. The first section of each
of these texts deals with essentially the same issue: the
laying of the foundations of the earth. In Enuma Elish,
Marduk (the heroic god of the Babylonian creation)
treads on the lower extremities of Tiamat (the chaos
monster) and with his mace keeps beating in the top
of her head. Next he severs her arteries and sends her
blood to an unknown place via the north wind. All of
this is preparatory to his creation of the world.

Similarly in Job 88:4-6, when Yahweh prepares to
create the earth, he lays down its foundations and sets
its measurements. He sinks its pedestals and casts its
cornerstone. The imagery may actually be Canaanite
and could allude to the Baal cycles in which Baal
(the heroic god of Canaanite mythology) builds his
palace after conquering Yam (the sea, here symbolizing
a chaos monster). If so, it offers confirmation that
the author is indeed utilizing the combat mythology,
not just creating poetic images from it.

The next lines in the respective texts allude to
celebration by the heavenly beings or gods. Their contents
are so similar as to be almost startling. As the
“fathers” of Marduk exult when they see his victory
over Tiamat, just so the morning stars and sons of
Elohim in Job rejoice upon Yahweh’s creation of the
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earth’s foundations. Though the underlying element
of triumphant victory is highlighted more in Job than
in Enuma Elish, the context of each is similar.

The two sections that follow are not identically
arranged but contain similar subject matter. The birth
of Yam, as described, seems unique to the text of Job,
yet both sections deal with primordial waters that
must be ordered, limited, and enclosed. Significantly,
just as Marduk draws bars and appoints a watchman,
ordering him not to let Tiamat’s waters escape, so
Yahweh traces limits around Yam, sets bars and doors
(bars specifically being stated in both texts), and says,
“You may come to here and no farther, and here
your proud waves shall stay.” In keeping with divine
governance in the Hebrew Bible, Yahweh appoints no
watchman but oversees the boundaries himself.

The subsequent discussion involves the inner
recesses of the primordial waters, often termed £246m
in the Hebrew Bible. Here Yam parallels Apsti
(a primordial god that represents water in Enuma
Elish), though the descriptions are different for each.
From this point on, the Hebrew text does not follow
the work in sequence; one must reorder the Hebrew
text in order to show the parallels. Nevertheless,
the subject matter is clearly the same—the creation
of the heavenly bodies and stars, the development
of light (including the sun), as well as the formation
of precipitation, clouds, and the waters.

Job 38:39-41:26 and Tiamat’s Warriors

The next points of comparison disclose a surprising
feature of both texts: the number of creatures or chaos
monsters. At the outset of Tiamat’s planning for war,
she has created eleven monsters to fight on her behalf:
the elevated serpent (I:134), the great dragon (1:187),
the womb snake, the mushus$su dragon, Lahamu (I1:141),
great lion, mad dog, scorpion man (I:142), mighty
storm monster, fish man, and bison (I1:143).

Yahweh likewise names eleven kinds of creatures
in the book of Job: the lion (89:89), raven (89:41),
mountain goat, hind (89:1), onager, wild ass (89:5),
wild ox (89:9), ostrich (89:18), horse (39:19), hawk
(89:26), and eagle (89:27). In contrast to Tiamat’s
army, rendered dysfunctional by Marduk, these parallel
creatures are under Yahweh'’s care and some of them
are even set free by Yahweh to roam with reckless
abandon, unfettered.

Included in the list are both prey and predators,
with human beings serving both as inferred prey and
predators. Of particular interest to this study is the
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fact that the first and last pairs of the list are predators;
and the first and last creature—the lion and the

eagle—when combined, create an allusion to the earlier
Mesopotamian mythic forerunner of Tiamat, namely,
the AnzG-bird (a chaos monster portrayed as a composite
lion-eagle) slain by Ninurta (the heroic god of the
Babylonian AnzG myth). Thus, the very framework of
these creatures draws the reader into the imagery

of combat mythology.

Marduk uses to destroy Tiamat (Job 41:18-21; compare
Enuma Elish 1V:35-38, 101-4, 128-30; VI1:82-91).
Finally, the concluding lines of Job 41 recall the
overall description of Tiamat and her highhanded
arrogance. However, one line stands out, to which Job
alludes in 41:26. When Marduk confronts Tiamat,
he asks, “Why are you rising up? Why are you lifted
on high?” (IV:77). Similarly, Leviathan “sees everything
high; he is king over all the sons of pride.”

The purpose of the description of Leviathan is to make clear that God is more
fierce, more terrifying than this, the most frightening of all monsters, and that he is
the owner of everything, including the upstart Job (or all of humanity).

Given these elements and especially extensive
similarities to just one form of the myth, it is clear that
the author of the divine speeches has used Behemoth
and Leviathan as parallels to two of the main opponents
of Marduk: Qingu and Tiamat. These are surprisingly
parallel: just as Behemoth is “the first of the ways of
God” (40:19), so Qingu (by contrast) is Tiamat’s first-
born, whom she elevates. Both Tiamat and Leviathan
appear to be dragonlike creatures whose resistance to
ordinary weapons is marked.

From this point to the end of the divine speeches
significant parallels may be found indicating a concern
for divine moral responsibility. Yahweh says of the
Behemoth: “Let him who made him bring near his
sword!” (40:19). In Enuma Elish, Anshar cries out to
Ea, shortly after hearing the distressing news about
Tiamat’s advancement against the gods, “The works
you did by yourself; you bear (them) yourself” (II:54).
The implication is clear: “This is your fault; you
take care of it.” Of interest here is the contrast between
the two different divine beings and their spheres of
responsibility. Anshar charges Ea with having started
the war; Yahweh offers to take on the responsibility
for his creation of the Behemoth.

Other points of similarity can be noted. The men-
tion of reed twine or thorns in the nose as a means of
capture is found in both texts. Yahweh asks Job, “Who
can open the doors of his [Leviathan’s’] face, the terror
surrounding his teeth?”—a clear allusion to Marduk’s
use of winds to open Tiamat’s mouth in order to shoot
the fatal arrow down her innards. Likewise, the line—
“In his neck resides strength and before him dances
despair” (41:14)—alludes to the line—“Tiamat cast her
spell; she did not turn back her neck” (IV:71). The
description of various weapons recalls the weaponry
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Two sections remain to be dealt with because their
significance is crucial to our understanding of the Joban
author’s possible intent. These are Job 41:1-4- and
10-15, as well as some similar minor lines. The first of
these two sections involves a radical departure from
traditional translations; the second involves a strange
twist of usage by the author of the divine speeches.

Translation of Job 41:1-4

The traditional way these particularly difficult lines
have been interpreted is probably best represented by
the Revised Standard Version:

Behold, the hope of a man is disappointed;

he is laid low even at the sight of him.

No one is so fierce that he dares to stir him up.
Who then is he that can stand before me?
Who has given to me, that I should repay him?
Whatever is under the whole heaven is mine.

I will not keep silence concerning his limbs,

or his mighty strength, or his goodly frame.

\
This interpretation suggests that the purpose of the
description of Leviathan is to make clear that God |
is more fierce, more terrifying than this, the most fright- ‘
ening of all monsters, and that he is the owner of every- |
thing, including the upstart Job (or all of humanity). By |
logical extension, then, Job was not only audacious to

“stir God up,” but also downright foolish, and the surprise
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for the reader is that God did not simply destroy him.
One can quite easily render these lines (without

emending the text) so that Yahweh is showing the absurd

arrogance of this creature in attempting to attack him:

Look! His hopes are proven false!
Was not even his countenance cast down?
I would not be loath to stir him up.
Who is he that he should take his position before me
Who is he that he should get one over on me
and that I should have to make it good?
Under the entire universe he is mine!
I will not be muted by his casting of spells or
claims to prowess or battle formations.

This translation is consistent with the traditional
notion either that Yaweh has already defeated
Leviathan or could easily do so, but it avoids the notion
that Yahweh is merely more fearsome than this mythic
figure for evil. From a literary standpoint, these lines
are best read as a uniform description of Leviathan.
Thus, they could be translated in a manner that maintains
an underlying premise of the doctrine of divine
retribution: that Yahweh is the slayer of all evil monsters,
and thus evildoers are destroyed to show his
supremacy. This interpretation fits neatly with one of
the two positions being delineated throughout the book
of Job—that which sees the work as a clear vindication
of retributive justice, the doctrine under dispute.

By contrast, these same lines can be rendered to
convey an entirely different (and almost opposite) sense,
namely, that Yahweh has not yet conquered Leviathan.

Look, one’s hopes are proven false.
Even a god is cast down when he sees him!
I would not be so despicable as to stir him up.
‘Who is he who can advance before him?
Who shall approach him? Then let me reward him!
Let him [Leviathan] be mine in exchange for
all the heavens!
I would not be muted by his incantations or claims
to prowess or battle formations.

With the imagery from Enuma Elish serving as the
basis for this rendering, these lines suggests a less-
than-decisive battle, in which Yahweh does not vanquish
Leviathan summarily. The translation offered portrays
a stage in the combat myth tradition well drawn
out by both the Anzi myth and Enuma Elish. First, word
comes back to the gods that a monster-deity is gathering
forces to come up against them. Fear seizes the gods as
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they deliberate about what to do. Several approach the
monster-dragon, only to be forced to turn back. For a
time the head god looks for someone who can defeat this
foe. Who will take him on? Who can take him on? Even
in the telling of Marduk’s success, there is intimidation.
When Marduk advances against Tiamat,

The lord drew near to her middle; he peered into Tiamat.
He sought of Qingu, her lover, his strategy.

As he was looking, his thinking became confused.
His intentions were disrupted; his actions became
disordered.

When compared to this mythic tradition that
surrounds Tiamat, Leviathan can be interpreted as an
unconquered monster of the deep. Yahweh notes
that none of the usual combat weaponry can vanquish
him—not even that normally used by conquerors
in combat mythology. After describing Leviathan’s
daunting nature, terrifying to both heaven and earth,
Yahweh concludes that “he [Leviathan’] is king over
all the sons of pride.” The “sons of pride” may allude—
by way of antithesis—to “the sons of Elohim,” a term
in the Prologue that designates the divine assembly.
The “sons of Job” refer to humanity, but who are the
“sons of pride”? Are they Leviathan’s assembly?

In the Hebrew Bible and no less than in Job,
the wicked are often characterized as “the proud” or
“the arrogant.” Yahweh himself denotes evildoers
as “the arrogant” in 40:10-11. It would follow, then,
that Leviathan is king over all the unrighteous.
Thus, further support is given to the idea that these
chapters deal with the problem of evil. ‘

If the divine speeches are indeed a hymn of praise to
Yahweh'’s superior power over the forces of chaos, this
ending is unexpected. No boasting of Yahweh’s complete
victory over Leviathan would likely conclude with such
an assertion of this monster’s might. One must either
assume a textual lacuna or find another purpose for this
emphasis on the formidable nature of this chaos power.

Leviathan as Tiamat

The present comparison of the divine speeches and
Enuma Elish IV and V illuminates the Joban author’s
probable purpose and thus the function of Leviathan
in Job 40-41. The initial and final sections of

Job 88-41 are the reverse of the beginning and the
ending of Marduk’s confrontation of Tiamat

and the creation of the world. The following chart
illustrates this reversal:

*
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ENUMA ELISH

THE DIVINE SPEECHES

Tiamat is a formidable terror to the gods
Marduk prepares for war

Marduk conquers Tiamat

Marduk captures Tiamat’s eleven warriors
Marduk creates the world from Tiamat

Whereas in Enuma Elish the creation of this world
is the result of slaying the monster Tiamat, in Job,
Yahweh lays the foundation of the earth, following
which Yam is brought to birth. Leviathan enters the
picture affer the order of creation has been established
(Job 88). The chaos powers are not slain before creation
takes place, but rather remain a part of it. Thus the
Joban poet, by utilizing the Akkadian combat myth in
this reverse order, has revealed one of his main points:
the chaos monsters, symbols of evil, are not utterly slain
(that is, Yahweh does not destroy all of the wicked);
rather, evil remains in the world yet unconquered.

In this interpretation, an obvious conclusion may be
made: not all who suffer because of chaotic forces do
so because they are wicked, but because the king of all the
sons of pride still rules, and evildoers, like the untamed
creatures and monsters of Job 88-41, still roam the earth
unwilling to submit to the righteous. This accords with
the evidence that surrounds Job himself. He has ardently
argued that the wicked linger on and die, like the right-
eous, in old age (21:1-84:). Evildoers continue to abound
on the earth and the innocent such as Job still suffer.

The question obviously left unanswered for the reader is
whether Yahweh (or someone he designates) will yet
conquer these powers of chaos.

If one compares Enuma Elish with the divine
speeches further on, the pivotal lines (41:1-4) could
refer to the stage in the general combat myths where
the high god looks for someone to be the hero of the
battle. In ancient Mesopotamian mythology, the person
who conquered the chaos monster was originally
supposed to melt back into ordinary life. But eventually
it seems that the exaltation and power a hero gained
from his victory was too tempting to surrender so easily.
Thus in the Anz{i myth, Ninurta keeps the Tablets
of Destiny to himself after wresting them from Anzg;
in Enuma Elish Marduk flatly demands supremacy
over all the gods in exchange for his victory on their
behalf before he even goes forth to conquer Tiamat.

Perhaps a hint of this is evident in the words,

“Let him [Leviathan] be mine in exchange for all the
heavens!” Could this passage not be compared with
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Yahweh creates the world (including Yam)
Yahweh provides limits for Yam

Yahweh prepares the order of the universe
Yahweh provides for eleven wild creatures
Leviathan is a formidable terror to all

the gods’ proclamation to Marduk in Enuma Elish
IV:13-14 as they send him off against Tiamat?

Marduk, you are the one who will avenge us.
We give you kingship of the entire universe!

Likewise, Yahweh will give his all just to deal with this
monster and to silence his prideful attacks. He will reward
whoever can do it. The question remains, Who can?

In Job 40:1-14, Yahweh once again invites Job to
prepare himself as a hero. As part of his defense
against Job’s lawsuit (77b), Yahweh asks him if he (Job)
were God whether he could eliminate all evildoers.
Three options are possible: Yahweh may be asking Job
to trade places with him, as it were, to see if he could
effectively bind the wicked permanently in the
Netherworld; he may be asserting that Job is an arrogant

Theologian Jean Sheldon’s interest in Job dates
from her undergraduate days, when she
suspected that the Leviathan might be significant
for understanding the Old Testament book.
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rebel (namely, Leviathan) vis-a-vis Zophar’s comment;
or this is a satirical address to Job as a mortal fallen

in battle. Although the immediate context would seem
to support the second position of Job as the rebel,

the overall framework of combat imagery favors either
the first or third positions.

It appears, then, that the poet is closely following
the section of Enuma Elish Tablet I where Anshar
looks for a worthy warrior who can conquer Tiamat.
All the previous attempts—including that of Marduk’s
own father, Ea—have ended with the god being forced
back in terror. Now Marduk, who has agreed to go
against the monster, enters. Before sending him out, the
gods must determine his ability to meet the formidable
Tiamat. They achieve this by a series of tests.

In a similar manner, the series of questions in 40:7-13
and 40:24-41:6 may be read as Yahweh’s examination
of Job to see if he is qualified to take on Leviathan.
Yahweh invites Job to tour the universe with him and
to view his creation—particularly with all its chaos
elements and evil creatures—through divine eyes. This
defensive posture by Yahweh toward Job is appropriate
because of Job’s lawsuit (77b) against Yahweh. Let the
one who insists that Eloah does not single the wicked
out for punishment take on the evildoers himself;
let the one who argues with God deal with the wicked.
If he can succeed, he is worthy of praise. It appears,
however, that Yahweh concludes that Job is incapable:
“There is no one of dust his rival, one made without
fear” (Job 41:25).

This raises the issue, once again, of just which
reading to accept for 41:1-4. Is Yahweh looking for a
warrior-hero, such as Job, to take on Leviathan?

Or is he showing Job his inadequacy due to his lowly
mortal nature? Either reading is plausible, and neither
one negates the evidence that Leviathan is yet to be
tamed or slain.

Nevertheless, it appears that the issue does not
center around merely who will take on Leviathan, but
how. This is a major question in both Mesopotamian
combat myths, Anz( and Enuma Elish, in which several
advances are made against the chaos monster only
to be aborted as gods flee in terror. In the end, though,
it takes not only the right god (Ninurta, Marduk),
but also the right weapons and strategy. This is especially
highlighted in Enuma Elish when Marduk invents
the bow with which he manages (with the aid of wind
and club) to slay Tiamat.

In Job 41, the poet seems to follow this part of
the myth as well. Shortly after discussing who will go
against this monster, Yahweh turns to a peculiar
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description of Leviathan for which a parallel may not
be found anywhere in the portrayal of Tiamat or
her army. Verses 10-18 may be translated as follows:

His sneezings shine light;

His eyes are like the eyelids of dawn.
From his mouth eject flashing torches;
They shower down sparks of fire.
From his nostrils goes forth smoke
Like a pot boiling and glowing.

His breath fans the coals

And a flame shoots out of his mouth.

Nevertheless, we are not without a parallel from
Enuma Elish, and surprisingly it comes from 1:96-98,
102-4- and 1V:89-40, a remarkable description of Marduk:

When his lips parted, fire was constantly kindled.

They were great—each of the four ears, with
respect to understanding

And his eyes in like manner inspected everything....

My son of the Sun, Sun of the heavens!

Clothed with the splendor of ten gods, he was
loftily crowned.

He set lightning from his face;
His body was filled with a blazing flame.

[t appears that the Joban poet deliberately merged
the two rivals—Marduk and Tiamat—into one,
Leviathan. Marduk himself becomes an opponent to be
conquered by Yahweh. Furthermore, none of the
weapons normally used in war and in the combat myth—
including those used by Marduk—can render Leviathan
slain. Indeed nearly all of the traditional combat weaponry
is included here, and none of it can prevail.

The sword reaches him, but cannot succeed
whether spear, dart, or javelin.

He likens iron to straw and bronze to rotten wood.

The bow’s arrow does not make him flee; to him,
slinging stones are turned into stubble.

He considers the club as stubble and mocks the
threatening javelin.

When one includes verses 5-9, especially verse 6—
“Who can open the doors of his face, the terror surrounding
his teeth?”—the description is complete; that is, Marduk’s
winds would fail to open the mouth of this creature in order
to shoot the arrow. One can note that Marduk’s other
weapons, the bow and the club, would be useless as well.
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Thus, Yahweh mocks the weaponry of Marduk,
Anz{, and all the other conquerors of chaos. None of
them can penetrate this creature, about whom, alone
out of the other twelve, Yahweh makes no claims
of creating, supporting, or maintaining. There could be
no more trenchant way to denigrate Marduk
completely than to amalgamate him with his victim!

Similarly, when the Hebrew poet focuses on
Leviathan he elaborates on his prowess, describing him
as the most powerful of all the creatures in the divine
speeches. Worse yet, he is described vis-a-vis Marduk,
as the great conqueror of Leviathan-like monsters.
‘Who, then, can take on this Leviathan? And with what
kinds of weapons?

Once again, one is faced with two possible options.
One might conclude that the point of the poet was to
ensure that Yahweh had even more power than
Marduk himself. Thus, Yahweh is indeed superior to
all rivals including the one who slew Tiamat.

I he other position is not so simply stated.
Elsewhere in the book of Job, divine power is not
questioned, but divine justice is. Indeed this is the

overall concern of the book of Job, and it becomes the

main point of variance between Job and his three friends.

Job maintains that the wicked remain and prosper; the

three friends contend that God punishes all of them.

Clearly this is the issue emphasized in the opening lines
of Yahweh'’s second speech in Job 40:6-14:

Yahweh answered Job from the storm and said:
Gird up your loins like a hero.

I will ask you and you will inform me.

Will you even annul justice,

‘Will you condemn me in order to vindicate yourself?
If you have an arm like God’s

And you can thunder with a voice like his,
Then adorn yourself with pride and highness
And clothe yourself with majesty and splendor.
Disperse the overflowings of your anger

And look on all the arrogant and abase them.
Look on all the arrogant and humble them
And tread down the wicked in their place.
Hide them in the dust together;

Bind their faces in the nether regions.

Then indeed I will praise you

Because your right hand has come to your aid.

This description of how Job is to take on the wicked
1s reminiscent of Marduk’s strong words in Enuma Elish
[V:77-86 as he challenges Tiamat to a duel:
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Why are you rising up?

(Why) are you lifted up on high?

Your heart is plotting to muster the battle.

The sons went far away; they treated
their fathers with disrespect.

And you their begetter, you hated compassion.

You appointed Qingu for your consort.

You appointed him inappropriately for the office
of Anuship.

You sought evil against Anshar, king of the gods.

And you established your evil against the gods,
my Fathers.

Let your troops be drawn up; let them be girded
with your weapons.

Come here! I and you, let us have a duel.

The difference, however, is also marked: Unlike
Marduk, Yahweh does not accuse Job, but challenges him
to rise up against the wicked just as Tiamat rose up
against the gods. Yahweh’s words also fit the Babylonian
examiner’s questions; they allude to concerns about
whether or not Job was a warrior fit enough to take on
the wicked. The final verse (40:14) fits neatly with the
second translation of 41:1-4, where Yahweh offers to
reward whoever can successfully vanquish the wicked.
The parallel of the gods testing Marduk’s ability to take
on Tiamat and their willingness to reward him with
supremacy cannot be missed. Yahweh even offers to
praise Job if he can successfully eliminate all evildoers.

The testing of Job’s ability as a hero includes more
than mere power. In almost all the combat myths, the
hero-gods who conquer the enemy do so after several
tries and with specific weaponry that finally succeeds.
In the Baal Cycles, Baal makes a failed attempt at
killing Yam before actually doing so. In each instance,
Kothar-wa-Hasis, his advisor, must make special
weapons and give them names.

In the Anz( myth, several gods go against this
birdlike monster and only Ninurta succeeds. He makes
several attempts before gaining the upper hand. In
order to kill the evil creature, Ninurta’s weapons alone
are not enough; he must first tire him and then use a
special implement to get the bird’s wings off so he
cannot fly away before the weapons reach their mark.
In Enuma Elish, Marduk is the last of several gods
to make the attempt to conquer Tiamat. In order to do
s0, he invents a special bow and creates twelve storm
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winds. It is these weapons alone that vanquish the
dragonlike monster and relieve the gods.

Though several interpretations are possible for the
divine speeches, the one most consistent with the
trajectory that follows Enuma Elish is that Yahweh is
likewise testing Job’s ability to be the warrior-hero
who will take on Leviathan. He wants to know if he
has the weapons needed in order to conquer the

Yahweh’s invitation to Job to wipe out the wicked is
thus extremely well timed by the poet in preparation
for the following descriptions of the Behemoth (Qingu)
and Leviathan (Tiamat). Yahweh is asking Job to play
the role of Marduk in taking on Leviathan but without
his weapons—only with retributive power and justice.
The most obvious result, then, would be the inter-
pretation that Job, who is obviously not divine but

Has Job ... annulled the divine justice? Has he made Yahweh out to be evil?

wicked, and, in the opinion of this study, their ruler,
Leviathan. But with what weapons can Job do this?
The description of Behemoth and Leviathan has ruled
out all of the usual combat weaponry: Marduk’s flood
fails to take out the Behemoth (40:23), and £2hdm

(the Hebrew term for “the deep,” a form of chaos)
becomes Leviathan’s residence (41:24); the wind Marduk
used to open Tiamat's mouth will not penetrate
Leviathan’s armor (41:7); the arrow that Marduk shot
into Tiamat’s mouth will not make him flee (41:20);

he mocks Ninurta’s javelin (41:21); and considers Baal’s
club and Marduk’s mace to be mere stubble (41:21).

Superficially, it would seem that Yahweh offers Job
no weaponry at all to take the place of these powerless
implements of war. Instead he merely suggests that
Job trade places with Yahweh, dispatching the wicked
according to the ancient doctrine of justice. At this
juncture one may either conclude that Yahweh has no
solution to the weaponry needed or that this struggle
does not belong to the physical but rather the ideological
realm. If one does look for physical weapons in
Yahweh'’s response to Job’s lawsuit in 40:1-14, the list
is as follows: his divine arm, his voice of thunder,
the power of an abasing look, feet that can tread down
the wicked (40:9-12). In addition to these more
anthropological aspects are the elements of ancient
perceptions of divinity: pride, highness, majesty,
splendor, and anger (40:10-11).

An analysis of these lines (40:9-14) can net a couple
possible interpretations: (1) they are reminiscent of
Marduk’s advance against Tiamat in Enuma Elish 1V:39-104,
and thus Yahweh offers Job the position of Marduk if
he can so demonstrate his prowess; or (2) they generally
depict divinity, and thus Yahweh is asking Job to wipe
out the wicked with Job’s own “divine” power.

If the conclusions of this study are valid—that the
divine speeches show marked and deliberate affinities
to Enuma Elish—the first proposal is most appropriate.
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rather a mere mortal (“one upon dust”) is not up to
Marduk’s power, let alone Yahweh’s. This is one of the
options left to the reader of the book of Job. If this
position is the best one, then the divine speeches fall
short of solving one of the problems raised by the
dialogues: Why does God not eliminate evildoers
according to the ancient tradition of divine justice?

Many assume that this is Job’s question, but actually
it is more likely the reader’s. Job’s defense of his
innocence rests upon the establishment of the fact that
God does not destroy the wicked any more often than
the righteous. He states it in two ways: God destroys
the righteous and the wicked together (Job 9:22) and
the wicked prosper and live to mature age (Job 21).
Nevertheless, Job does not understand why God treats
him so extremely cruelly when he created him in the
first place (Job 4). The question for readers (especially
ancient ones) is why God does not eliminate the
wicked. Is he really just? Since Job’s concerns, taken
together, strongly imply this question, Yahweh
addresses it in Job 40:8, in the lines just before his invita-
tion to Job to play Marduk’s role:

Would you even annul justice?
Would you condemn me in order to vindicate yourself?

The overriding questions are: Has Job, by stating
that God does not eliminate evildoers any sooner than
the righteous and that God has mistreated him,
annulled the divine justice? Has he made Yahweh out
to be evil? The claim of the three friends and, most
particularly, of Elihu (a fourth contender of Job) is that
Job has annulled God’s justice. The temptation of mod-
ern readers is to take the divine speeches out of their
court setting and assume that Yahweh is only address-
ing Job’s own claims, not the claims of his opponents.

But in any typical court case, the claims of all—
defendant, prosecutor, and witnesses—must be
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addressed. Thus, Yahweh is addressing all of the claims
together in these words by voicing the complaints of
the friends and Elihu that Job has indeed misrepresented
God as unjust. He then invites Job to take Marduk’s
divine role and eliminate the wicked according to

the traditional view of divine retribution—contrary to
Job’s own perceptions about God’s justice that formed
the basts of his own claims to innocence.

If this is merely an attempt to silence Job’s implied
accusation that God is wrong not to destroy the
wicked and spare the righteous, it most certainly works.
It puts Job in a double bind and forces him to realize
that if his claims to innocence are valid, he simply
cannot do this. If he agrees to this kind of justice—
the justice of Marduk, ancient Mesopotamia, many in
ancient Israel, and Job’s three friends and Elihu—
he has eliminated whatever hopes he has of obtaining
a clear vindication of his innocence. If divine justice
is retributive—and God should wipe out (or has wiped
out) the wicked—then Job has merely suffered what
he deserved. His claims to innocence are gone.

Job’s silence at this point can be taken as his recog-
nition of this fact or as indication of the rhetorical
nature of Yahweh’s “wisdom teaching” or examination
style. On the other hand, Yahweh’s invitation along
with Job’s silence could actually be the beginning
of Job’s vindication. Rhetorically speaking, the purpose
of the divine examiner would not be merely to show
Job his ignorance but also to make an important point.
Either Yahweh is here defending the doctrine of divine
retribution as the basis by which evil is or has been
dealt with or he is attempting to show Job and the
friends that such a doctrine simply does not exist in
the reality of the universe.

Several indications may be found in the invitation
and subsequent descriptions of Behemoth and Leviathan
to indicate that Yahweh'’s purpose is to denounce
retributive justice as his modus operandi and to replace
it with a different kind of justice, one cosmological in
nature. In the first place, one cannot but notice the
irony of Job’s adornment of himself with pride in order
to put down the king over all the sons of pride.

Would he not, then, become a “son of pride” himself?

In the ancient Near East, any king worthy of the
title was known for his pride. The greater the arrogance
of a king, the better able he would be to defend his subjects;
and the reverse was more likely, that a conqueror was
more likely to be described as haughty. Yet, as has been
shown above, the Hebrew Bible uses this attribute as a
metaphor for the wicked. In the Joban setting, the pride
that would allow Marduk or any divine being to take on
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Tiamat and thus execute retributive justice could make
Job one of her sons (vis-a-vis Leviathan).

Therefore, in my opinion, just as Marduk’s divine
numina (special rays around a deity representing
divinity) are later assimilated in the description of
Leviathan, so Job would become a member of the “sons
of pride.” The principle alluded to here seems to be
that one cannot use oppression to put down oppressors
without becoming an oppressor. The use of violence
leads to counterviolence and oppressors are often
replaced by the oppressed or other oppressors, who
then rise up against them and counteroppress them.

A second reason that supports the likelihood of
Yahweh’s rejection here of the doctrine of divine retribution
lies in the pragmatic argument that weapons of force
simply do not seem to work. This is suggested by the
questions Yahweh raises in Job 40:25-32 about Leviathan:

Can you draw out Leviathan with a fishhook?

Can you suppress his tongue with a rope?

Can you put a reed twine through his nose
or pierce his jaw with a thorn hook?

Will he multiply supplications to you or speak gently
to you?

Will he form a covenant with you so that
you may take him for a slave for ever?

Will you play with him as with a bird or tie him up
for your girls?

Do guildsmen barter over him or divide him up
among the traders?

Can you fill his skin with spears or his head with a
fishing harpoon?

Place your hand on him—remember the battle?

You won’t do it again!

s
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At first glance it appears that Yahweh is reminding
Job of his power and ability to slay Leviathan and Job’s
corresponding inability to do so. Indeed this is one
possible reading of these lines.

One cannot but wonder, on the other hand,
whether Yahweh really assumes Job would take
Leviathan on with fishhook, rope, reed twine, or thorn
hook. Would any human being consider using
these “weapons” against the monster of the Deep? A
very different interpretation, then, is possible. The
suggestion here is not that Leviathan can only be slain
by Yahweh and not by any human being, but rather
that he cannot be tamed by applying force.

The implied notion of “slaying” this monster
follows the idea of taming him and gaining his willing
servitude. The words Remember the battle? You won’t
do it again suggest that any attempts to humble this
arrogant monster will only lead to a counterreaction.
Instead of speaking gently to Job, he would only
retaliate against oppressive measures. Even an attempt
to slay him using force against force will lead to an
unforgettable no-win battle that one will never wish to
repeat. The issue here seems to include not merely
doing away with evildoers, but also attempting first to
gain their submission.

This interpretation can be extended to encompass
the entire divine speeches. At the outset, Yahweh
takes Job on a tour of the universe and asks him if he
knows on what its foundations were laid. Does
he know who set the limits around chaos (Yam) as he
came bursting from the womb? Has he been the
one who ordered justice (the sun) to expose the
guilty? Has he been throughout the limits of chaos
and evil (darkness) to examine them? Does he know
the way to the origin of justice (light)? Does he
know the kind of weapons Yahweh keeps in storage?
Does he know who sends rain on the desert (a region
of chaos as well), where no one lives and where
no one needs rain? Could he set up the order of the
great universal systems such as the planets? Could
he establish the laws that govern the heavens on the
earth? Could he achieve the “obedience”
of the natural world?

Cosmological Justice

It appears that the divine speeches involve the nature
of divine governance and justice. They suggest that
the journey of Yahweh has been a turbulent one, with
hostility and chaos lurking everywhere, and that the
constant issue has been Zow to get order out of chaos,
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how to bring the wicked into line. For the righteous,
who observe the interchange of good and evil, the
question was, “If God could destroy, or at least abase,
the wicked, why does he not do so?” The ancients had
long since given up on these questions and consigned
the wicked to their deserved and arbitrary fate, yet
they are raised in the divine speeches. Yahweh'’s
response to these questions, implicit in the book of Job,
contains no simple solutions, but instead suggests a
very different approach.

As noted above, the eleven creatures that follow
belong to the corpus of Leviathan’s sphere of chaos.
They are parodies of Tiamat’s convoy of monsters, the

ones that Marduk captures in his net and leaves
bound, ready to be destroyed, or, later, to be forced
into slavery. Yahweh’s treatment of these creatures is
diametrically opposite that of Marduk. Instead

of capturing them, putting them to forced labor, or
slaying them, Yahweh treats them the same way as he
treats his obedient offspring. He feeds the young

of the predators, protects the mountain goats and hinds ‘
when giving birth, and lets their offspring multiply.

The lion and the ass are particularly significant {
because they are featured in the Babylonian Theodicy ]
(a Babylonian work in which a sufferer argues
with his friend about the gods and human suffering)
and elsewhere as metaphors for the wicked. In
a very crucial section of the dialogue between the
sufferer and the friend (I1:48-51), the following
conversation ensues:

The sufferer speaks:

The wild ass, the onager who satisfied itself—

Did it give its ear to the guarantor of the god’s
thinking?

The angry lion who devoured good flesh—

Did he carry his container of oil to relax the
goddess’s wrath? . . .

The sufferer is protesting, much like the biblical
Job, that the rich neglect their offerings to the gods
and still prosper. Unlike Job, however, he asks what
good it does to worship the gods (1:59-62).

The friend responds:

Observe on the steppe, the noble wild ass,

The arrow will turn back the gorer who overruns
the pasture lands.

Come, look at the foe of cattle herds, the lion
which you considered,

For the crime the lion did, the pit lies open for him.
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The friend—much like Job’s friends—claims that
ultimately the evildoer will be wiped out; as for the
rich who neglect their gods, “the king will burn them
in the fire” at an unexpected time.

In contrast to this view of divine control, the
Yahweh of Job responds to the lioness by providing for
her whelps and lets the wild ass go free. When it is
captured, he even loosens its bonds so that it can run

who love to gorge themselves on the dead and dying
on the battlefield) to find places in his creation. This
may serve to highlight the purpose of the poet—
to show that Yahweh treats the predators and their
victims alike (that is, the wicked and the righteous),
without showing deference for any over another.
Perhaps this is what has led to the conclusion that
the Yahweh speeches provide an amoral view of the uni-

The poet seems to imply that Yahweh's justice is neither retributive nor merely
distributive, but rather cosmological.

about in the steppe. Thus, Yahweh treats the wicked
with care and gives them freedom. Similarly, just as Job
would have difficulty getting the wild ox to want to be
his servant—getting him to board at his crib, to be willing
to follow him in the fields, and then bring the produce
home without coercion—so Yahweh has difficulty
obtaining a willing response from rebellious oppressors.
Yahweh next defends rights of the stupid
(ostrich), the powerful in war (horse), and the high (thus
proud) and bloodthirsty (the falcon and the hawk,

Find a job.

verse, where there is no justice. If retribution is the only
kind of divine justice possible, this is true. If the
doctrine of divine retribution and reward is the basis of
cosmological order, the divine speeches may be read as
validations of this doctrine. But the poet seems to imply
that Yahweh’s justice is neither retributive nor merely
distributive, but rather cosmological. Indeed, once the
divine speeches are understood against their counterpart
in Enuma Elish IV and 'V, as well as Job’s own 7ib (case)
against God (40:2), they may be viewed as Yahweh’s
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defense of cosmological justice in the face of evil.

Cosmological justice is different from judicial jus-
tice; it is derived from the sphere of creation in which
its maker not only brings creatures into existence,
but also maintains their care. In it, according to Job 38,
chaos/evil is not slain before creation takes place.

The foundations of creation are formed first; afterward
chaos and evil emerge to be contained by Yahweh
within their confines as a part of the natural world.
Cosmological justice deals with all of creation, not
merely cases of dispute; it seeks to establish truth
rather than to arbitrate; it deals with persons, not
merely with their actions.

Ultimately evil has existed from primordial time,
before human beings came into being. Yahweh
therefore does not operate from considerations of
reward and punishment or retribution, but rather, as
creator of all living elements, takes care of all his
creatures—good and bad alike. Yahweh will treat all of
his creatures the way he wants and will not necessarily
slay them. Like parents who consider their bad
dependent offspring their children just as much as
their good offspring, Yahweh provides an appropriate
environment for the peculiar needs of all his creation—
both prey and predator.

Taking responsibility for the disorderly conduct
of some, he puts limits around chaos, oversees the
interactions of warring elements, traces their routes
and ways, provides for the young of evildoers, lets the
obdurate go free, and allows the monarch of evil to
move unconquered through the deep and to rule over
all those who are arrogant.

Conclusion

Normally, one would expect Yahweh to end on a
triumphant note rather than upon the glorification of
Leviathan. Where is the poet’s closing doxology
extolling Yahweh’s victory over this fearsome monster?
Like the central figure in the story, the Joban poet
seems content to end in the bowels of chaos in which
not all the questions are satisfactorily answered. Yet,
this is the reality of Job, the sufferer. Why foist on him
a meaningless tradition that evil had already been
rendered impotent by Yahweh in order to make the
world a well-ordered place? The reality of the inhabited
world is—and Job notes it—that the wicked do seem
to prosper and that both the wicked and the righteous
suffer the same end: death.

Perhaps the Joban poet responds to the view offered
by the Sumerian and Babylonian theodicies to the problem
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of suffering—that the gods were indeed incomprehensible,
no one could understand their ways, or what displeased
them. By attempting a cosmological answer, the poet
has tried to portray Yahweh as a morally supreme deity
in contrast to ancient Near Eastern gods, whose ways
could not be explained ethically.

Furthermore, by including in his cosmological
scheme the combat myth through his parody of
Enuma Elish, the Joban poet attempts to provide—
though probably not to everyone’s satisfaction—a
partial answer to the questions of divine justice
raised in the book of Job. To him Yahweh’s cosmo-
logical justice provides a far more realistic portrayal
of life within the context of good and evil. Though
cognizant of popular beliefs, and although fair to
their hearing, he is reticent to accept wholesale the
prevailing view that suggests only the wicked suffer.
Rather, evil remains a part of God’s universe and
thus the innocent may suffer also.

In the effort to reconcile reality with belief in
divine power, the poet of the Yahweh speeches turns
away from retributive justice to the cosmological
sphere. Unlike Marduk, Yahweh does not create the
foundations of the world from the carcass of the slain
foe, but rather evil emerges from within primordial
creation. Within the boundaries he sets, Yahweh
maintains the care of all his creatures, whether good
or evil. In the cosmological frame of the book of Job,
Yahweh presides over the sons of Elohim while
Leviathan rules over the sons of pride.

Notes and References

1. The text of Enuma Elish used is that of W. G. Lambert and
copied by Simon B. Parker, Enuma Elis: The Babylonian Epic of
Creation; the Cuneiform Text (Oxford: Clarendon Press, 1966).

© L. Jean Sheldon 2002. All rights reserved. No part
of this work may be reproduced without express
authorization of the copyright holder.

Jean Sheldon is an associate professor of religion at Pacific Union
College. This article is adapted from Chapter 7 of her dissertation, “The
Book of Job as Hebrew Theodicy: An Ancient Near Eastern Intertextual
Conflict Between Law and Cosmology,” completed as part of the
requirements for the joint Ph.D. in Near Eastern Religions at the
University of California, Berkeley, and the Graduate Theological Union,
2002. The author can be contacted at <jsheldon@puc.edu> or

One Angwin Avenue, Pacific Union College, Angwin, Calif. 94508.

The author is grateful to Beverly Beem for editing the manuscript of this
article.




le,

he
al

his

The Gospel Explained
Through Poetry

By Ray Dabrowski

ita Kirsnauskaite, “the rising star of religious poetry”

in Lithuania reads her poetry to packed houses

during her frequent literary evenings. “What we do

is not only read poetry, but I invite our best actors to
read the Bible aloud. It brings the word of God closer to
the people,” Kirsnauskaite says.

The poetry readings also often include
musical performances. Irena Jeriominaite,
an opera star from Vilnius, has included
in her repertoire one of Kirsnauskaite’s
poems that has been set to music.

With four poetry books that have won
acclaim from Alfredas Guscius, Lithuania’s
renowned columnist and literary critic,
Kirsnauskaite is often on the road now
sharing her art. Several of her poems have
become lyrics to music set by Lithuania’s
well-known contemporary composer and
professor, Lionginas Abarius. The latest
book of poetry, Spindinti giesme (Glittering
Song) includes these songs and Kirsnauskaite
seems overwhelmed by the attention the
artistic community of Vilnius is giving her.
She explains that she doesn’t ask for it:

“Look at this collection of poems,”
she summons. “One of my poet
colleagues has written a poem about my
poetry,” she blushes as she showcases

Www.spectrummagazine.org

dozens of publications, newspaper and
magazine articles, about her and her
poetry. On the walls of her two-room
apartment are memorable pictures

of meetings, as she explains, with
“important (United States) presidents,
(Bill) Clinton and (George W.) Bush.”

This public acclaim comes after years
of restrictions under the Soviet system,
when she wrote solely for herself.

“I lived in the capital of Latvia for
many years, but I was not able to show
what I wrote to anyone. It was not
possible to write and share it publicly.
The police frequently came and checked
on people. The police often looked for
people like me. They were suspicious of
anyone expressing themselves freely,”
Kirsnauskaite explains. “But I continued
to write just for myself. It kept me going.

“Now that Lithuania is free, I
concluded—after returning in 1996 (to
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Lithuanian Adventist Zita Kirsnauskaite has won critical
acclaim for her poetry.

Vilnius)—that I should write again. And now that’s
what I do,” she joyfully explains.

“My poems are about relationships between God
and people. I write about him and where to find him—
in nature, in the word of God, which is the source of
true happiness.

“But I also write to comfort people. Sadness of this
world is temporal, but hope is eternal and we need to
cling to it. My poetry aims to turn the reader’s atten-
tion toward God and not to end their lives senselessly,
but to cling to hope. There is a better life that we all
are waiting for—that’s what I am saying.”

A nurse by profession, Kirsnauskaite is a widow
who lives with her son, David, in a two-room apart-
ment on Subaciaus Street. The Soviet-style block of
apartments is like many that dot the landscape in the
Lithuanian countryside. She has been a Seventh-day
Adventist for thirty-one years.

’ “On the Wings of an Angel,” her fifth book of
poems, is ready now. She is waiting for a sponsor to
realize the project. “The poems are about everlasting
life, joy, and a feeling of calm for the disturbed and
about the everlasting truth of the gospel,” she says.

Ray Dabrowski is communication director for the General Conference of
Seventh Day Adventists.
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1.

Do not enter into despair

Do not enter into despair

When the frozen earth of pain
disturbs the silence . . .

Do not enter into despair

When the time comes to drink from the glass
of anxiety . . .

Do not enter into despair

Even if a bitter tear

Eats away deep folds on your cheeks

Tempting towards despair.

Do not enter into despair

Never, never

Never ever,

Do not leave the hope of Faith . . .

He who gives it up easily

Is the one that is abandoned by Hope . . .
Do not enter into despair

Even if the time comes

When the sun does not rise!

Do not go! I pray! Do not abandon hope!

2.

When you Look around in Pain

The goblet of concerns is full

Even though I drink from it each morning and in the
evenings.

I cannot quiet the soul with prayer,

If; dear heart, you look with pain upon the past,

Look ahead, broadly, at the clear Distance,

Embrace the bright space with your eyes

[t is good for the soul if we wave with hope at
Expectation

And ennoble the depths of the heart with love and
patience.

&
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If an icy drop of pain penetrates the heart,
And having melted turns intoa bitter tear
The consoling song will seem like a miracle
All will seem light and good.

Leaden heartbreak—a temporary arrow . . .
The black shield of pain will soon fade

And nothing similar to suffering will remain
Flowers of bliss will bloom again in the soul!

4.

Anxiety came to my heart

Inebriated me with pain

Placed a heavy burden of worries . ..
Oh dear Lord, look onto my soul,

For you see how sad itis there!

[ knelt before you, crying .. .

Help me, save me, great God,

You have healed so much pain!

Now, shines a ray of light hope.

Grant peace and acceptance of daily life!
Cover me with Your holy wing

And guard from misfortunes and danger!

5. As the Sunset Approaches

When I am similar to a dimming sunset,
To a yellowing ripe autumn,

Care for me Lord, refresh and brighten,

May the energy of the soul never become weak, never

run dry.

When I am similar to a wilting lily,
When blossoms die out and only green is left,

[ pray, good Lord, strengthen with the threads of love,
Brighten the heart. . . . May tranquility be born in the

world.

When I am similar to a dimming sunset,
[ pray, Almighty in the highest, do not leave me!

Care for me like at daybreak when you blessed with

blooms,

Strengthen with vigilance, illuminate my gloomy eyes.

May the soul, like the hidden sun, never die out,
Until it meets Your heaven-beckoning voice!
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6. For Love

Bloom together with the roses

In the flower gardens—

The churchyard of reflections.

Scented with aromatic fragrances,

Incense.

The rim of the eyes

Lead the feelings of the heart with prayer. ..
Diftuse the rays of good from the soul.

In the churchyard of reflections,

Gently lower the

Beauty of the flowers whose blooms have expired
Into the depths of the heart.

As if on an Altar

Covered with roses

For the Lord,

Shine with sacred pearls

In the chest of Hope!
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THE NATURAL WORLD

Life and death
occupy two sides
of a razor-thin

reality...
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Protection Island Eucharist

By James L. Hayward
Photography by James L. Hayward

he night calls. I leave my colleagues in the cabin

to plan tomorrow’s work and step into the

darkness gathering over Protection Island National
Wildlife Refuge. I pause to glance at the sky where a half

moon, draped in gossamer silk, slips free.

I secure my collar—warmth caresses my neck, a cold gust tussles my hair.
The Olympic mountains and Vancouver Island are silhouetted against the fading
horizon. I turn and walk east. A meteor falls earthward, splits, each half traces a
separate ending—then darkness. My movement startles three deer. They bound
across the path ahead. One stops, awaits my approach, snorts repeatedly. With each
expletive it drops its head, paws the ground.

I hike to the edge of a steep bluff. The Strait of Juan de Fuca, placid this
evening, separates this island from the San Juans to the north. Below and extending
to the east, Violet Point provides a stage where ten thousand gulls worry, tend
chicks, contest territory boundaries. To the west, Douglas firs, grand firs, and western
red cedars occupy a small wood, the canopy of which stands high and serrated
against the glow of the lingering day. Two bald eagles, still unsettled, call from the
trees. To the south I hear the rapid flutter of wings—a stubby, fish-laden, rhinoceros
auklet gracelessly returns to its burrow, hurtling, not flying; crashing, not landing.
Oblivious to my presence, it emits its kazoo-like call.

Minutes pass. I absorb—am absorbed by—this expectant world. Time evapo-
rates...muscles relax...
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Seventeen summers ago, I came here to study glaucous-
winged gulls—where they build their nests, why they
move from here to there, how they say this and that. I also
came to study bald eagles, great-horned owls, rhinoceros
auklets, tufted puffins, pigeon guillemots, harbor seals,
and elephant seals. I now see vastly more.

The creatures teach me uncensored things about
life. The sea teaches me about contingency and vitality.
The night sky teaches me about creation and eternity.
No pretense here. Life and death occupy two sides
of a razor-thin reality. Comedy and tragedy define
existence and mold the passage of time.

Born of water and ice, the island’s endless story
merges with my own.
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Place

Protection Island lies at the southeast corner of the Strait
of Juan de Fuca, just north of Miller Peninsula and west
of Quimper Peninsula. In 1792, British explorer George
Vancouver gave it this name because it protects Discovery
Bay, between the two peninsulas, from northwesterly
winds. Here, from the top of an ancient sand dune, one
can see the Olympic range, Mount Rainier, Mount Baker,
Whidbey Island, Fidalgo Island, Vancouver Island, the
San Juan islands, and Dungeness Spit.

Pay it but passing notice and the island shouts
“story!” The low, gravel spits at each end; the high central
island; the gentle, undulating surface of the upper
plateau; the giant boulders poised above the south road
cut; and, the steeply eroded cliffs above its northeast
and northwest shores—layer upon layer of gravel,
sand, silt, and peat with channel cuts, cross-bedding....
Here and there, a mammoth tooth, sometimes a tusk.

Annie Dillard writes that when we die, the last
thing our minds register is the “dreaming memory of
land as it lay this way and that.” For me, this will be
Protection Island.
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Color

I hike south across the prairie in front of the cabin to
collect samples of a plant species found last week. I
complete my task, then head east, parallel to and
south of the old landing strip where I look for other
plants. But a twenty-knot breeze makes searching and
collecting difficult.

A strong and sustained gust of wind surges in
from the northwest, drives hard against my back as
[ face a vast ocean of tall grass. Stems dance this way
and that, bending, quivering, undulating. Billows roll
along the surface of the grassy sea. Greens, yellows,
and browns ripple, shift, and quake. I lose my balance.
For one insane, chaotic moment I comprehend through
the eyes of Vincent Van Gogh.

I laugh, throw myself down, and raise a grateful
prayer toward a blue expanse framed by bouncing
heads of grain.

Boundary

Fog enshrouds us often during this EI Nifio summer. The
misty layers roll in from the west to form a trinity of
superimposed seas—water, fog, sky of blue. Once enveloped,
the island pokes through the top of the middle sea.

By compass, I take a colleague through the white-
ness toward the mainland. We approach the beach.

[ cut the ignition, tilt the prop, and ease the bow onto
Diamond Point. My colleague leaps ashore. I pass him
his gear, he pushes me off.

I point the boat back toward the island and see
that the blanket has slid to the east. Its lagging edge
forms a receding white wall off starboard.

I angle toward the fog, which teases me to define
its boundary. Several meters distant the edge looks
real; upon approach it diffuses, phantom-like, to mist.
In and out I work the boat, attempting to draw
together two realities.

Might as well try stitching sky to sea.
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Music

After fifteen hours of counting birds and seals, I pack
my gear and head to the cabin. I haven’t felt well—I
made two urgent trips back along the path earlier today.

As I trudge back this third time, mercifully with
less exigency, a nearly full moon illuminates the way
ahead. Olympic peaks loom in bold relief against a
darkening sky festooned by high clouds.

A steady westerly breeze wooshes with a high-
pitched rustle through the tall grass from the south,
and whirs with a bass sound from the north as it curls
the tops of firs and cedars.

[ approach the cabin threshold and pause to hear a
third sound of this ensemble—the dull whistle of hurried
air striking sharp corners and penetrating uncaulked
cracks in thin walls. I turn the latch, push open the

door, feel the warmth.
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[ sit at breakfast. Outside a doe stands, statuesque,
wading in a shallow sea of purple-flowered vetch
against the Olympic backdrop, tawny coat gleaming in
the morning sun, head down. She now lifts her head
as she chews a mouthful of flowers, stems, and seeds.
Her facial muscles flex and ripple.

As I stare, [ become aware that she and I chew in
common cadence. Mammalian siblings.

A faint smile plays across my face.
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Lust

During June and early July, the omnipresent chorus of
mewing, choking, yelping, and long-calling pulses with
the lusty sounds of male gulls, copulating. The randy
roosters stand atop their hens, who twist their heads
and necks approvingly back toward their mates. The
males, in turn, twist their hindquarters around and try
to transfer their gamete-laden semen. With no organ
of intromission, mating is like fueling a car from a
spoutless can.

Strewn throughout the colony are fetid gull
corpses. Carrion beetles hump within the gulls’ ruptured
loins, turned on by the putrefying masses. On the
feathered outer surfaces, blow flies couple, lay cream-
colored eggs around the margins of the stilled eyes,
bills, and vents.
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On the north beach a bull elephant seal lines up
with his cow, his ventral surface aimed in her direc-
tion. He reaches out to her with his right front flipper
and tenderly pats her side. Soon his stiffened, foot-long
phallus reaches out to her as well.

Fireworks

20:32. In the nursery area along the north beach, a
female harbor seal seems uncomfortable. She raises her
head, anxiously looks side-to-side, flexes her body as
she holds her hindquarters high. She presses her hind
flippers together as in prayer. During contractions,

she spreads her flippers to reveal pinkish, swollen vulva,
dilated several centimeters. Now she lies on her left
side. Another contraction. Once again she covers the
opening with her flippers and short tail.

20:45. She reorients along the beach, tries to get
comfortable. Three other pregnant females lie nearby.
20:4:8. She raises her tail and forms a protective
circle around the birth opening by touching the tips of

her flexed flippers.

21:10. She’s now at the water’s edge. Another
contraction. A protrusion. She snaps at a seal nearby.

21:15. The pup is quickly expelled into the
shallows. Its arrival is announced by a red burst that
spreads through the sea like fireworks, then disappears.
The mother noses, pokes, and gently nips the pup. The
two then swim and roll together in surf.

Baptism
A fledgling rhinoceros auklet has tucked itself beneath
the tall grass by the marina. Until today it was safe
within its burrow high along the bluff. Perhaps it ventured
out too early, unable to fly. Or perhaps it could fly, but
not far enough to reach the water.

I bend down to snatch the dark form from certain
dehydration, starvation, and death. Instinctively it pushes
deeper into the grass. I wrap my fingers around the stout
body. Once lifted, the form does not struggle. Instead, it
scans its enlarged vista. I carry it to the end of the pier.
As T walk, it bobs in countercadence to my stride.
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I kneel, open my hands, and it takes its first dive.
Head down, legs kicking, it disappears.

Seconds later it emerges ten meters away, turns,
swims toward me. Sensing error, it dives again, this
time for a longer immersion.

Born of land, naive creature of the sea comes of age.

Apparitions
Dusk closes in as I trudge along a deer trail, hoping
to learn what I can from the gathering darkness.
A doe, startled to find me walking along her path, veers
cross-country down the hill at a rapid clip. Clouds
shelter the tallest peaks of the Olympics and when the
sun has set, their pinkness deepens to a crimson flush.

A stirring of grass makes me look to where the
trail disappears over the slope. A second doe, spotted
twins in tow, moves down the trail from which I've just
come. She does not sense my presence.

[ work my way down the slope. Two great-horned
owl fledglings glide from a small tree to the middle of
the path between me and the sunset. Each bird is
enclosed within a diffuse corona of down.

The fledglings bounce kitten-like, one over the
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other, and attack make-believe prey along the path.
Their wings spread and flap silently against the still
gray air. Apparitions of the dusk.

Pups
A young, gray elephant seal emerges from the water’s
edge like a biblical leviathan. Stopping repeatedly to
catch its breath, it heaves its way up the north beach
toward a larger, brown male. Upon arrival, it raises its
burly head, mouth wide open revealing a red and
gleaming buccal cavern protected by formidable ivories.
The larger animal responds by rearing up, and coming
down on the smaller animal’s head and neck.

Over and over, this cycle repeats itself. Each time
the huge opposing forequarters rise upward at seem-
ingly impossible angles. Then, as if responding to
some invisible signal, they move forward and down-
ward in unison. Massive necks and chins collide, a
ponderous mingling of flesh. A bout of jawing and bit-
ing—mnecks and backs taking most of the abuse—fol-
lows. Brobdingnagian pups at play.

Breach

20:30. A female harbor seal lies high on the beach. She
seems restless, agitated. She turns from side-to-side, glanc-
ing here and there. She lifts her hindquarters stiffly.
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Contractions. The hindquarters of a pup protrude. She rests.

20:4:5. Another bout of contractions. She circles, twists
her head back and around. Protruding mammae show her
readiness to nurse. She lifts her hindquarters and pushes.

20:57. Gulls, ever nosy, stand close by. One walks
behind mother and pecks at the emerging pup.

20:59. The pup now extends out to midsection.
The mother pushes hard.

21:00. The pup is nearly out. The mother swings
her body around and the pup is finally free. But it
does not move. The mother turns toward the pup, puts
her front flipper over its body. No response.

21:04. The mother, with birth blood covering her
neck and chest, attacks another pup, snapping, nipping at
the head. She lunges at the pup’s mother. Both move away.

21:06. She now attacks a second pup and its mother.
Her own pup continues to lie still on cobbles.

21:08. The mother is agitated. A gull eyes the pup.

21:10. The mother sniffs the head of her pup, then
moves away.

21:11. The gull walks toward the pup, but the
mother chases it away. She snaps at other gulls.

21:15. The mother continues to chase gulls. She
comes around to the back of the pup, puts her front
flipper over it as she passes. Her body pushes against it;
it jiggles passively.

21:25. An adult bald eagle lands by the pup. The
mother and other seals disappear into water.

21:26. A juvenile eagle lands and begins to feed on
the afterbirth.

21:27. Another adult and two more juveniles land,
making a total of five. They fight over the afterbirth. During
the mayhem, one of the juveniles tumbles into the water.

21:28. A juvenile pecks at the pup. It’s displaced by
another juvenile, who hops atop the pup. An adult
also attempts to stand on the pup, but is displaced by
the juvenile.

21:32. Starting around the eye, one of the juveniles
begins to work on pup’s head. It tugs hard.

21:47. A food fight ensues. Much flapping about
and tugging on the pup.

22:45. The eagles are still feeding but it’s too dark
to see more.
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Redemption

[ approach the intersection by the water tower at sunset.
Blimp-bodied June beetles zoom erratically above the
marram grass. Here and there on the ground, pairs
clasp, bump, and grind toward genetic redemption. But
there is more to this spectacle than reproductive exigency.
Topsy-turvy beetle corpses, thoraxes picked clean, litter
the ground. Some retain just enough muscle to shadow-
box on their backs. Others lie still, piecemeal.

Ahead, three shadowy forms appear—one pounces
on an escaping beetle, another hawks a beetle in flight,
a third pecks a downed corpse. Turdus migratorius.
American robins. Any sex-crazed beetle that encounters
one of these feathered dinos is knocked silly by sharp
blows to the body, flight muscles ripped from its middle.

I nudge a copulating beetle pair. Hssssssssss! Their
size alone would discourage many predators. I wonder
why the dinos fail to devour their bulbous abdomens,
so I slit a dead one open. Dry, meatless, sham.

Conversion

Gulls fly up just northeast of the marina. An adult
eagle circles, hovers, then drops, talons extended,
toward the colony surface.

Www.spectrummagazine.org

A gull chick, maybe two weeks old, is carried in
golden clasp high above its home. Midair, the eagle
brings its grasp forward, reaches down with hooked
bill, dispatches the chick.

Two juvenile eagles materialize to pursue the adult
in an attempt to steal the prey. The adult lands again
and again along the beach. Each time it is displaced.
Finally, prey still in grasp, it flaps unimpeded to the
south beach, where it alights atop the tangled roots of
a beach log. The late afternoon sun illuminates predator
and prey without the distorting heat waves that impeded
my view earlier today. I switch from binoculars to
spotting scope, rest my hand on the cold metal barrel,
zoom in.

The eagle arranges the limp carcass on a root
branch, then plucks out gray feathers that join the
stiff breeze. The corpse is opened. Beaks full of
warm chick are ripped away, chomped down. The
breeze ruffles the brown covert feathers of the back
and belly of the predator, exposing white down.
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Intermittently the feeding process is halted while
the eagle attends to an annoyance under its left
wing—a mite, perhaps, making its own dinner. The
softer meat now gone, the eagle attacks the tough
connective tissue. Soon, everything is gone. An
elaborate honing process begins—beak twisting
this way and that against the wooden perch.
Erstwhile chick fast becomes eagle.

Venom

It’s early afternoon. I'm sitting by the sliding glass
door cleaning my camera. A movement catches my eye.
Outside the glass, a crane fly flutters ineffectually
while it dangles from a nearly invisible line, a half
meter long. The fly swings to and fro like a pendulum
gone wrong.

I look more closely. A tiny zebra spider has embedded
its chelicerae in the left side of the fly’s thorax, close to
where it joins the head. The fly is hooked to the spider, the
spider to the thread, the thread to the casing at the top
of the door.

The fly ceases its struggle. The predator climbs
backward several centimeters, up its silken line. The fly
once again commences to struggle, stopping the spider.
But soon the swings, less pronounced, dampen to zero.
The spider, once again, backs up the thread, fly in tow.

This alternating pattern—prey struggling,
predator hauling—continues for fifteen minutes
until the spider’s hind legs contact the door casing.
The spider drags its much larger prey up the verti-
cal side of the casing, and backs over the top to a
narrow, horizontal surface. With some difficulty, it
hauls the fly over the cliff edge. The fly continues
to move—antennae and legs flex and extend—but
with little vigor. The poison is taking effect.

Now the spider—part predator, part angler, part
buckaroo—backs up to the wooden siding and waits.

Minutes pass. The fly moves no more. The spider
hauls the stilled form five or six centimeters higher
and stops, its chelicerae still embedded and sucking
venom-digested nutrients from the spindly prey.
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Abundance

Dense fog envelops the island. Huge numbers of dew-
dappled spider webs are spread among the prairie
grasses. | stretch a 100-meter line and randomly select
10 points along the line. At each point I place a 1-
meter-squared rectangle over the grass and count the
webs within. Average number of webs per square = 33.

Multiply 838 by the size of the island. Or by the size
of the world.

Eucharist

The island caretakers have invited me over to watch
I Heard the Owl Call My Name. She makes coffee. He
begins the movie. :

Unaware that he is terminally ill, a young Anglican
vicar moves to a remote Indian village north of
Vancouver, B.C. Full of idealism, he sets out to bring
God—and Anglo culture—to the villagers. Much to
his surprise, he discovers that their view of life encom-
passes more than his. The vicar was assigned to this
village to learn about life. This he has done. But when
informed of his fate he refuses to believe—until, that
is, the owl calls his name. This, to the villagers, signals
an approaching end. Having embraced the fullness of
life, he now accepts impending death.

We briefly discuss the simple charm and rich
meaning of the story, then say good night. I drive
slowly back along the winding road to the cabin. I
park and step into the night, walk onto the prairie
under the star-spangled sky, lie on my back.

Drooping grasses frame the heavenly dome. The
Milky Way arches over my stretched form. Imagining
this galactic disc horizontal—the trees, cabin, vehicle,
ships, island, and sea itself—my world clings vertically,
like woodpeckers, to the earth. Or, more precisely, the
earth clings to them . . . tugs coolly against my back.
Chilled, I rise, trudge to the cabin, throw open the win-
dow, wrap myself in down...drift off....

...A predawn glow registers on my half-open eyes.
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A pleasing, somber rhythm—the call of a great-horned

owl—wafts through an open window. But just as
mental cobwebs dissolve, the call grows silent...I
remember the vicar’s story. I strain to hear the call again.
Only silence. [ strain to recall the intonation, the
inflection, the rhythm. What had it said?

I stand cold and naked in the front room. The low,
early morning light illumines two abandoned cabins to
the west, one rectangular, the other octagonal.
The rectangular housed a caretaker, the octagonal,
a contractor. Accident claimed her, cancer him.
I live in the third cabin along the island’s north side.
Someday, with clear intonation, certain inflection,
and precise rhythm, I will hear the owl call my name.

At the end of my vegetation transect, a circle of dark
brown auklet feathers, mostly curved coverts, are
sprawled over the bindweed. A detached leg rests to
one side. A pair of carrion beetles, black with gaudy
red stripes, couples shamelessly where tibiotarsus joins
tarsometatarsus. A third beetle scrounges below.

Two types of flies crawl sluggishly about the remaining
corpse in the cooling air. The head and wings are
gone, perhaps removed by crows. Among the carnage a
brown-and-tan feather, dropped from the wing of an
owl, tells the story.

I hike out onto Violet Point to collect samples of
the local beach grass. A graduate student emerges
from his blind.

“A few minutes ago a juvenile eagle flew into the tall
grass over there. [ saw something white in its beak.”
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We walk to the site. An adult gull—a female, judging
by the size of the bill and the shape of the head—
sits a meter away atop a matted bed of beach grass. She
rests motionless, eyes wide open. The feathers along
her once gray back are now red. She stares into a
future she cannot comprehend. Nor can we.

Out of respect we turn away. Slowly and quietly,
life will drain from her form.

Next day I return to find a circle of white feathers
surrounding her disarticulated head, wings, legs. Eagle
leftovers.

Take eat; this is my body.
This is my blood; drink ye all of it.

Blessing

A last walk to the bluff. I pause, look up at a brilliant
Jupiter and sprawling Milky Way. A lunar crescent
describes its slow path across the crystal dome. I see
and feel so much, but I understand so little.

Perhaps . . . just perhaps . . . in the vastness of it
all, things will be okay.

I raise my arms, spread my fingers, and receive the
blessing of the stars.

James L. Hayward is a professor of biology at Andrews University, where
he and his colleagues are studying the feeding ecology of bald eagles and
developing mathematical models to predict habitat occupancy by marine
birds and mammals.
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For the Beauty of the Earth:
An Adventist Theology of Ecology

By Warren C. Trenchard

Christians and the Earth
I 'or most of its history Christianity has shown little

interest In nature as anything other than the context

in which humans live and the support system for
their lives. Typically, Christians have seen nature as some-
thing that God gave humans to dominate. They have usually
understood this dominion to be the right of exploitation.
In this regard, Christians have seen themselves different
from those they consider pagans and from adherents of
other, particularly Eastern religions whose ties to nature
are thoroughgoing and spiritual. On one occasion, a
Christian missionary asked Gandhi what he wanted to
achieve in the world. Gandhi replied, “To identify myself
with all creation.” The missionary left disappointed.’
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For the last third of a century many have come to
blame the present environmental crisis on the formative
impact of Western Christian theology and ethics on
the development of science and technology and the

resulting industrial revolution. The germinal study in
this regard was published by Lynn White in 1967.
In this oft-quoted essay, White argued that “our present

stewardship in a somewhat broader sense. Even
when discussing financial stewardship, she sometimes
wrote of the more general responsibilities of humans
as God’s stewards.”

In perhaps her most specific consideration of an
ecological theme, Ellen White wrote on the treatment of
animals, albeit in nineteenth-century terms:

The traditional fascination of Adventists with nature is not based on any
developed theology of the natural world.

science and our present technology are...tinctured
with orthodox Christian arrogance toward nature.”
For White, such Christianity therefore “bears a huge
burden of guilt” for the present ecologic crisis.”
Eastern Christians, non-Christians, aboriginal people,
and New Agers are often seen to be more committed
to environmental responsibility than Western
Christians.”

In the last twenty years, Christian theologians and
other writers have begun seriously to address
this issue, not only acknowledging the ambiguous
heritage of Christian theology in this regard, but also
exploring ways that contemporary Christian theology
and ethics can creatively foster environmental
responsibility and renewal.* No longer is stewardship
for Christians merely faithfulness in the giving of
tithes and offerings.

Adventist Christians and the Earth

Seventh-day Adventists, like most Christians, have his-
torically displayed little interest in ecological matters.
The traditional fascination of Adventists with nature is
not based on any developed theology of the natural world.
Rather, it is associated with their commitment to health
and the belief that time spent in nature will positively
affect the mind and body. One notable exception,
of course, was the pantheism of John Harvey Kellogg
and others, with its virtual deification of nature.’
For Ellen White, nature seemed important largely
for its educational and restorative values. She did
not have a doctrine of environmental responsibility.
Yet she did offer some insights that are fundamental
to an Adventist theology of the earth. In a generic way
she spoke of “the unity of man with nature.”
Although her numerous references to steward-
ship consistently refer to the wise management
of finances and abilities, she occasionally viewed
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Few realize as they should the sinfulness of abusing
animals or leaving them to suffer from neglect.
He who created man made the lower animals also,

and “his tender mercies are over all his works.”
The animals were created to serve man, but he
has no right to cause them pain by harsh treat-
ment or cruel exaction.

It is because of man’s sin that “the whole
creation groaneth and travaileth in pain together.”
Suffering and death were thus entailed, not only
upon the human race, but upon the animals. Surely,
then, it becomes man to seek to lighten, instead
of increasing, the weight of suffering which his
transgression has brought upon God’s creatures.
He who will abuse animals because he has them in
his power, is both a coward and a tyrant.... A
record goes up to heaven, and a day is coming
when judgment will be pronounced against those
who abuse God’s creatures.®

About 1970, Seventh-day Adventist authors began
to address the issue of Christian responsibility for the
conservation and renewal of the earth. Their writings
include discussions of the growing ecologic crisis,
efforts at developing an environmental conscience
among Adventists, and insights into the relationship
between theology and ecology.’

Although some writers have featured a few elements
of Adventist theology, none has developed a distinctly
Adventist theology of the earth. As we might expect,
several see the Sabbath as a time not only to celebrate
the Creator but also to remind us of our environmental
responsibilities.”® In 1993, the Andrews (currently
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Adventist) Society for Religious Studies devoted its
annual meeting to the topic of “Adventists and
Environmental Responsibility.”

The Seventh-day Adventist Church has issued
several official declarations on environmental issues.
In 1980, the Church included a statement on steward-
ship, with a reference to “the earth and its resources,”
in the list of Fundamental Beliefs of Seventh-day
Adventists. However, despite the inclusion of this
phrase, the statement is thoroughly money-oriented.
Subsequently, the Ministerial Association of the
General Conference published a book that discusses
these beliefs. Its chapter on stewardship contains a
small section on this issue."

The first comprehensive official statement by the
Church on the subject of environmental responsibility
was voted by the Annual Council of the General
Conference in 1992." Theologically, the statement is
distinctly Adventist only in its reference to the Sabbath
as emphasizing “the importance of our integration
with the total environment.” Philosophically, it is
anthropocentric; politically, it supports the concept of
sustainable development.

In 1995 and 1996, the Church issued three other
statements relating to Adventists and the environ-
ment. These statements were voted by the General
Conference Administrative Committee. Two, which are
almost identical in wording, indicate that humans are
stewards of “the natural environment” and that they
have badly failed in this responsibility. The third statement
discusses climate changes caused by industrialized
countries and calls for governments to take specific
political actions. All three end with similar paragraphs
that describe the commitment of Seventh-day
Adventists to environmental responsibility."?

The number of Adventist publications and
pronouncements on the topic of environmental
responsibility is impressive. However, most are short,
incomplete treatments of the issue. Furthermore,
none attempts to set out a comprehensive Adventist
theological position. It is time for Adventists to move
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beyond consciousness raising and unstructured
theological musing, as important and necessary as they
have been. Adventists need to focus these scattered
ideas into a comprehensive and systematic theology of
environmental responsibility, a theology that is

not only Christian but also uniquely Adventist—

an Adventist theology of the earth.'

Unless they engage in this task, Seventh-day
Adventists in general will not take the issue seriously.
Some will practice ecologically responsible activities,
such as paper and glass recycling and water conservation,
for social or political reasons. A few will do such things
because of religious convictions. Most will continue
to live with little or no regard for the status or fate of
the environment. However, there will be no general
movement of Adventists toward responsible ecology
until they have a well-developed theological basis for
such behavior. Furthermore, without such a developed
theology, Adventists will not be taken seriously
by others in the Christian community and beyond.

A Paradigm for an Adventist
Theology of the Earth

Therefore, as an initial step in this direction, I propose
that Seventh-day Adventists develop an Adventist
theology of the earth within a paradigm of five basic
affirmations and two symbols. Although none of

these affirmations or symbols is entirely unique to
Adventism, the assemblage is particularly characteristic
of Seventh-day Adventist thought and practice.

Five Affirmations

The five affirmations reflect a trajectory of cosmic time
that is central to Adventist theology—a temporal
expanse from creation to re-creation, from Eden to
eternity. Adventists sometimes have called this “the drama
of the ages” or, expressed more negatively though
with an anticipated positive outcome, “the Great
Controversy” or “the cosmic conflict.”

_
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CREATION THE FIRST AFFIRMATION CONCERNS
CREATION—GOD CREATED AND SUSTAINS THE PHYSICAL
WORLD AND ALL ITS HUMAN, ANIMAL, AND PLANT LIFE.
The focus of this affirmation is who created and
sustains, not how things were created or when. This is
also the focus of the two principal biblical accounts
of creation in Genesis.

The narrative in Genesis 1 describes a progressive

8. God was overwhelmingly satisfied with the cre-
ation, declaring it to be “very good.”

4. Humans, plants, and animals share a common phys-
ical relationship to the soil—to the earth itself.

5. Humans are monistic entities that exist only when
life is combined with their physical bodies.

6. God made humans to be like God, at least in part, by
involving them in the creation process and by making

It is time for Adventists to move beyond consciousness raising and unstructured
theological musing, as important and necessary as they have been.

emergence of order from a state of dark, watery chaos.
At the word of God, light dispels the darkness,
firmament separates the water, land further divides the
water and produces plants, special lights appear in

the firmament, creatures emerge in the firmament and
in the water, and animals spring forth on the land.
This culminates in the creation of godlike humans—
male and female. To these humans, God gives domin-
ion or trusteeship over all the creation. At each stage,
God sees that the outcome is good. In a final summary
assessment of this creation, the writer observes,
“God saw everything that he had made, and indeed, it
was very good” (Gen. 1:31)"

The writer of Genesis 2 describes God’s creation
from a different perspective. The primordial chaos is
a desert-like cosmos without plants or animals.
Water comes from the ground. Then God makes the
body of a creature from the soil and activates it with
life, producing a human being. God next puts this
human into an environmental setting that he is to
protect but with limitations that he is not to exceed.
Similarly, God proceeds to create “every tree that is
pleasant to the sight and good for food” and “every
animal of the field and every bird of the air” out of
the soil (Gen. 2:9, 19). God shares the creation
process with this human by having him name all the
animals. From the male human, God creates a female
counterpart.

Together, these stories convey several important
insights that must be part of an Adventist theology of
the earth in the context of the affirmation of creation.

1. The God of the Hebrew Scriptures is the source of
all the physical universe and its life forms, particu-
larly the humans, plants, and animals of the earth.

2. God intentionally brought the earth and its
creatures into being.
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them responsible for the well being and protection of
the physical world with its plants and animals.

7. God made humans with physical, rational, spiritual,
and spatial dimensions.

8. In creation, God established an order of authority
and relationships of responsibility with limitations.

9. Humans and animals are dependent on the plants of
the earth for food and thus the continuation of life.

Accordingly, Adventist Christians who affirm the
doctrine of creation will acknowledge God’s ownership
of the earth and all its life forms, the inherent goodness
of all aspects of God’s creation, their common relationship
—along with the plants and animals—to the physical
world, the goodness and necessity of their bodies and
all bodily functions, their assignment as trustees or
stewards of the well being of the earth and all of its life
forms, their spatial dimension as part of the holistic
understanding of human life, and the order of human
authority and limitations with regard to the earth.

DETERIORATION THE SECOND AFFIRMATION CON-
CERNS DETERIORATION—HUMAN REBELLION AGAINST
GOD RESULTED IN THE DEGRADATION OF THE PHYSICAL
WORLD AND ALL ITS HUMAN, ANIMAL, AND PLANT LIFE.

The principal source material that supports this
affirmation is the narrative in Genesis 3. This story,
like those in-Genesis 1 and 2, is an etiological or
foundational story, in this case explaining the origin of
sin and evil in the world.

The narrator links this story to that of Genesis 2
by describing how the recently created humans ration-
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ally decide to exceed the boundaries of the divinely
imposed limitations. One of the animals helps to
facilitate this rebellion by creating doubt and distrust
of God. The humans are beguiled and immediately feel
shame and fear toward God and alienation and blame

toward each other. After searching for the hiding pair
and finding them, God tells them of the consequences
of their choice and actions.

Everyone and everything involved will suffer as a
result. The snake will be humiliated and crushed by
the woman’s offspring, even while biting his heel. The
woman will suffer pain and humiliation. The man will
experience difficulty extracting food from the earth.
The earth itself will become hostile to human life and
eventually claim humans in death.' Finally, God
further extends the boundaries of limitation for the
humans by removing them from their original pristine
habitat. Yet, God intervenes to provide clothing of
animal skins to help protect the humans from the hostile
environment and leaves the restricted tree of life as a
symbol of hope.

This story conveys several important insights that
must be part of an Adventist theology of the earth in
the context of the affirmation of deterioration.

1. Even during the time of deterioration, humans are
still dependent for life on the physical world with
its animals and plants.

2. Stewardship for the earth is even more important,
because humans must now work harder to care for
the earth.

3. The spiritual, mental, physical, and spatial dimen-
sions of the humans are all negatively affected by
the human rebellion.

4. The ultimate result of deterioration is death, which
for humans means nonexistence.

5. Even in deterioration God provides hope.

Accordingly, Adventist Christians who affirm the
doctrine of deterioration will acknowledge that
humans are still dependent on the earth for the continu-
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ation of life, that they are now even more responsible
to God and themselves for the care of the earth

and its life-sustaining elements, that spatial and other
dimensions have suffered because of human rebellion,

that they will die and no longer exist, and that their
only hope for ultimate life resides in God.

SALVATION THE THIRD AFFIRMATION CONCERNS
SALVATION—GOD IN THE FORM OF JESUS CHRIST PROVIDED
FOR THE END OF THE DETERIORATION OF THE
PHYSICAL WORLD AND ALL ITS HUMAN, ANIMAL, AND
PLANT LIFE AND FOR THEIR ULTIMATE RESTORATION.

The glimmer of hope contained in the foundational
story of deterioration was fanned into a burning torch
of expectancy in the history of God’s communications
and interventions in the lives of the Hebrew people
and recorded in their Scriptures. However, it was not
until the incarnation of God into humanity itself that |
the full blaze of divine revelation and fulfillment burst |
on the human scene after millennia of deterioration.
This is an affirmation of the saving act of God in and
through the life, death, and resurrection of Jesus.
The earliest biblical interpretation of Jesus and his
meaning for the salvation of humans and their world
was written by Paul of Tarsus, a Hellenistic Jewish
convert to the Jesus Movement. Later, other writers
gave their own accounts and interpretations of Jesus,
especially those who composed what eventually came
to be called the Gospels. In particular, the Gospel
writers provided extensive accounts of Jesus’ teachings
and supernatural activities, edited to convey the
meaning of Jesus for various groups of Christians in
different parts of the Hellenistic world.
The stories, discourses, expositions, and interpre-
tations of these writers convey several important
insights that must be part of an Adventist theology of
the earth in the context of the affirmation of salvation.

]

1. Jesus’ incarnation showed God’s solidarity with
deteriorated humans and their world. Jesus came with
a deteriorated human body (John 1:14; Phil. 2:5-8;
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Heb 2:17); Jesus overcame the hostile deterioration of
nature'’; Jesus defeated disease and death*s; Jesus
announced the arrival of “the kingdom of God” as a

present reality and a future certainty."

2. Jesus” death showed God’s love for deteriorated
humans and their world as Jesus experienced
the ultimate effect of human deterioration (John
3:16; Rom. 5:8).

and resurrection of Jesus and the completion of that
history in the future restoration to occur in association
with the second advent of Jesus.

The interim comes after the defeat of death and
the cosmic powers by Jesus but before their destruc-
tion. It lies between the “already” and the “not yet”
aspects of the “kingdom of God”—between its
inauguration and its consummation. It is the time

Believers may even now begin not only to prepare for that restoration
but also to live an environmentally conscious and active lifestyle.

3. Jesus’ resurrection showed God’s power over the
effects of deterioration on humans and their world.
God defeated death by raising Jesus from the dead
(1 Cor. 15:20-26); Jesus defeated the hostile cosmic pow-
ers through his resurrection (Col. 2:15; 1 Pet. 8:21-22).

4. The good news is that, in Jesus, God saved the
whole world and all its people (2 Cor. 5:18-19;
Rom. 5:18) and that to be saved those who rebelled
against God need only believe in Jesus and accept
the good news (Acts 16:31; Gal. 2:15-16).

5. God saves humans holistically, including their
spiritual, mental, physical, and spatial dimensions
(1 Thess. 5:28; 2 Pet. 3:13).

Accordingly, Adventist Christians who affirm the
doctrine of salvation will acknowledge that Jesus came
in deteriorated human form to show God’s solidarity
with humans and their world, that Jesus demonstrated
his power over the hostile forces of nature and human
diseases and death, that Jesus proclaimed the beginning
of God’s renewed administration of the world, that
Jesus died to demonstrate the depth of God’s love for
deteriorated humans and their world, that God defeated
death and the cosmic powers by raising Jesus from the
dead, that deteriorated humans may experience
salvation by believing in Jesus and accepting the good
news that God has saved the world and all people, and
that God’s salvation involves all the human dimensions
including the spatial dimension of the earth.

ANTICIPATION THE FOURTH AFFIRMATION CONCERNS
ANTICIPATION—GOD IN THE FORM OF THE HOLY
SPIRIT PROVIDES THE FIRST INSTALLMENTS OF THE
RESTORATION OF THE PHYSICAL WORLD AND ALL
ITS HUMAN, ANIMAL, AND PLANT LIFE.

This affirmation focuses on the interim period in salvation
history between the definitive acts of God in the death
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between the definitive battle and the end of the war.

During this interim, believers in Jesus have both
privileges and responsibilities. According to the
New Testament, they are privileged to have hope and
confidence in God’s future restoration because of what
God has already done in Jesus (Rom. 5:1-5). They
can even face death with confidence in a future bodily
resurrection because God raised Jesus from the dead
(1 Thess. 4:18-14; 1 Cor. 15:20).

They are also privileged to begin experiencing in
advance some important aspects of that restoration.
Physically, they can even now “know that they’] have
eternal life” (1 John 5:18) and start to experience
the quality of endless existence by a health conscious
lifestyle. Spiritually, they can begin to undergo a
significant, though incomplete, transformation. This is
what the New Testament writers variously describe
through metaphors like justification, sanctification,
redemption, reconciliation, adoption, expiation, for-
giveness, and salvation (for example, 1 Cor. 1:30; 6:11).

Intellectually, believers can develop their minds
toward greater depths of understanding even if short
of perfect knowledge (Rom 15:14; 1 Cor. 18:9-10).
However, such proleptic experiences would be
incomplete if they did not also include the fourth
dimension of holistic humanity—the spatial dimension.
Accordingly, Paul declares that the earth itself
languishes in its deteriorated state and eagerly anticipates
its restoration (Rom. 8:18-23).%

Although God has promised to recreate the physical
world in the future (2 Pet. 8:18; Rev. 21:5), believers
may even now begin not only to prepare for that

THE NATURAL WORLD | 39




restoration but also to live an environmentally conscious
and active lifestyle. God not only acted definitively

in Jesus to overcome the deterioration of humans and
their world caused by the rebellion but also in the
form of the Holy Spirit acts in the interim to provide
this hope and to give believers this advance experience
of the future restoration of all things (Rom. 8:23;

Eph. 1:18-14; 2 Cor. 1:22).

salvation in Jesus and by the first installments of
the restoration in the activity of the Holy Spirit in the
present time of anticipation.

Even during the time of deterioration before the act
of God in Jesus, God had promised to “create new heavens
and a new earth” (Isa. 65:17; 66:22). God repeated this
promise to the followers of Jesus, who himself had spo-
ken of the end of the present heaven and earth

Adventist Christians. .. are privileged through the Holy Spirit to have hope and
confidence in the ultimate restoration of the deteriorated earth and all its life forms.

During the interim, believers in Jesus also have
responsibilities. These involve witness and work. The
New Testament records Jesus’ call for his followers
to be his witnesses—to tell others about what God has
done, is doing, and will do in their lives and in their
world (Matt. 28:19-20; Acts 1:8). He also asks them to
do tangible things to help achieve God’s purpose
of restoration. This means they are to work with the
Spirit to facilitate not only their own spiritual, mental,
and physical renewal and development in anticipation
of their future restoration but also the preservation and
recovery of the physical world and its life forms from
further deterioration (Gal. 5:22-23; Rom. 8:22-23).

Accordingly, Adventist Christians who affirm the
doctrine of anticipation will acknowledge that during
the interim between God’s salvation event in Jesus and
God'’s future restoration they are privileged through
the Holy Spirit to have hope and confidence in the
ultimate restoration of the deteriorated earth and all
its life forms and to experience in advance some
important aspects of that restoration, including the
proleptic restoration of their spatial dimension in the
physical world. They will also acknowledge that during
the interim they have responsibilities to inform others
of God’s coming restoration of the earth and its
commencement already and to work diligently to help
bring it about by tangible acts of restraint, reuse, and
renewal with respect to the earth and its resources.

RESTORATION THE FIFTH AFFIRMATION CONCERNS
RESTORATION—GOD WILL RESTORE THE PHYSICAL
WORLD AND ITS HUMAN, ANIMAL, AND PLANT LIFE TO
THEIR PRISTINE STATE FOR ETERNITY.

This affirmation focuses on the goal of salvation history
and the climax of the cosmic drama. It looks to an
event in the drama that is yet to come. However,

its certainty is established by God’s historical act of
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(Rev. 21:1; Mark 13:31). This restoration of the earth
and its celestial environment will be comprehensive.
Humans will be restored holistically to endless physical
life, to perfect spiritual relationships with God and each
other, to unlimited intellectual achievement, and to a
perfect spatial environment. Animal and plant life will
be restored to perfect harmonious existence.*!

The earth itself will be restored to its pristine
state. All that has been negatively affected by rebellion
against God will be made perfect in the restoration
(Rev. 21:5). However, this is more than merely a zero
sum prospect. The restoration will bring humans
and their world to a state even beyond their original
condition. For humans, this means a degree of under-
standing God’s love that was never possible before
the rebellion and God’s act of salvation in Jesus.

For the earth, it means a level of God’s presence that
was not characteristic even of the world after creation
(Rev. 21:2-3; 22:1-5).

The first followers of Jesus described in the New
Testament were apocalypticists. They shared the basic
world view of contemporary Jews that spiritual and
social deterioration of their world and its society had
reached such disastrous levels that only God’s direct
intervention could change things. God would bring the
present world and its history to a dramatic end and
would replace it with a new world. There would be a
judgment of human behavior, and only those vindicat-
ed as followers of God would enter the new world.
Through an end-time resurrection, these would
include the believers who had died.

If taken in isolation from the other affirmations, an
apocalyptic understanding of the restoration will usually
lead to a depreciation of a positive theology of the
earth. According to the typical apocalyptic theology,
God will replace the present world with a new world.
Therefore, inhabitants of the present world need feel no




responsibility to protect or preserve the present world.

However, when seen as the final part of a trajectory
of affirmations that span the time and stages from
Eden to eternity, belief in God’s dramatic re-creation
of the earth becomes the ultimate catalyst for a theology
of the earth. God made the earth and everyone and
everything on it perfect. The consequences of human
rebellion against God brought about the deterioration
of the earth and all its human and other life forms.

In Jesus, God achieved salvation for humans and the
world and made restoration possible by defeating
the powers of evil and rebellion.

Through the Holy Spirit, believers in Jesus now
live in anticipation of the future restoration, are
privileged to share some of its benefits in advance, and
are expected to work tangibly toward it realization.
The final affirmation of restoration of humans and the
earth is the capstone of this trajectory. This is
apocalyptic in that God will dramatically terminate the
history of human rebellion and all its consequences
of deterioration and will comprehensively restore
everything to its original perfect state.

The bodily resurrection of believers in Jesus who
die before his return will be a significant means of
linking the old earth with the new. It will also confirm
the monistic understanding of reality and the ultimate
goodness of matter in God’s creation.** Once again,
humans will be linked in solidarity with the earth.

These resurrected believers, along with others, will
continue to depend on the earth for life. This is
figuratively implied in the restoration story, which, in
reminiscence of the second creation account, describes
a “tree of life” beside the “river of the water of life”
(Rev. 22:1-2; Gen. 2:9-10).

Accordingly, Adventist Christians who affirm the
doctrine of restoration will acknowledge that, after
the return of Jesus, God who brought the earth and all
its human and other life forms into perfect existence
will fully restore them from the comprehensive
deterioration they have experienced, that the believers
in Jesus who have died will live again through
resurrection of the physical body, and that matter and
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the material world will continue to be positively
part of the divine plan, and that humans will still
depend on the earth and its resources for life.

Two Symbols

The symbols represent two of the most central concepts
within Adventist theology and understanding.
Although contemporary Adventism is better known for
the first of these, the second is actually more foundational
in Adventist history. Furthermore, the first is better
understood and accepted by most Adventists today.
Nevertheless, the second, although controversial,
remains an important motif in Adventist thought.
These symbols contribute to an Adventist theology

of the earth in conjunction with the five affirmations.

SABBATH THE FIRST SYMBOL IS SABBATH—GOD RESTED
AS AN EXAMPLE TO HUMANS AND GAVE THEM THE
SABBATH AS A SPECIAL INTERLUDE IN ORDINARY TIME.

It is their day to rest from work, recover from

stress, contemplate and worship God, enjoy fellowship
with family and friends, and experience renewal for
the following week.

Sabbath is a symbol related to creation. The first
creation narrative climaxes with the introduction of the
Sabbath as the crowning act of the Creator (Gen. 2:1-3).
God rested, not from fatigue at creating—how tired
can one get from giving a single order on each of six
daysP—but in satisfaction at the outcome of the creation.
It was good, and God celebrated. Because God made
humans godlike, they, too, would rest in celebration of
the perfect creation with all of its wondrous life forms
and its glorious physical environment. It was to be
their special time to remember and worship the Creator
and to recall their privileges and responsibilities
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regarding God’s world (Exod. 20:8, 11; 81:17).

Sabbath is a symbol related to deterioration. When
humans rebelled, God instituted another functional
symbol to remind them of their state of alienation from
him and their fate of death. He informed the rebel
humans that they would have to work to survive, not a
pleasant, leisurely effort, but labor that would be
difficult, demanding, and exhausting (Gen. 8:17-19).
This is the opposite of the rest that the Sabbath represents.
Yet, even in the setting of rebellion and the continuum
of labor, the Sabbath was a reminder to humans
of the glorious creation in the past and the promise of
restoration in the future.

In the context of deterioration, God gave laws to
humans that included regulations concerning the
Sabbath. Humans were told to rest from work in cele-
bration of God’s creation and to share the rest with
everyone and everything in their households, including
their employees, guests, and animals (Exod. 20:8-11;
Deut 5:18-14). Even the land was to have a renewing
sabbath rest from production every seven years
(Lev. 25:1-7). If God’s special people failed to grant the
land this rest, they would be punished with deportation,
and the land would eventually get its sabbath rest
anyway (Lev. 26:34; 2 Chron. 36:21).

Sabbath is a symbol related to salvation. Ancient
Israel understood the Sabbath as a reminder of its
deliverance from Egypt and of the God who could
make them holy (Deut 5:15; Exod. 81:18; Ezek.
20:12). As an act of restoration from the physical
deterioration that resulted from human rebellion,
Jesus healed on the Sabbath and defended his
actions.” He declared the Sabbath to be a gift from
God for humans while defending his disciples’
right to eat life-sustaining grain casually plucked on
the Sabbath (Mark 2:27).

Furthermore, he used the concept of a sabbathlike
rest from work to describe figuratively the saving
renewal that he brought to deteriorated humans (Matt.
11:28-30). Finally, Jesus rested in the earth on the
Sabbath before his resurrection in solidarity with all

42 | SPECTRUM ¢ Volume 31, Issue 3 * Summer 2003

who die and with the earth itself, from which the
resurrected dead emerge. The apostle to the Hebrews
used the metaphor of entering God’s rest for the
experience of salvation—an experience that ultimately
eluded ancient Israel but is experienced by all who
believe in Jesus (Heb. 3:18; 4:3). Because God saves
humans holistically, including their spatial dimension,
the Sabbath as a commemoration of that salvation
likewise memorializes the saving of the earth itself.

Sabbath is a symbol related to anticipation. While
Sabbath provides rest from the work of the past six
days, it also means renewal for the experiences of the
next week. It is an interim between past and future—
a time to remember and a time to anticipate. It is,
therefore, an appropriate symbol for believers in Jesus
who live in the reality of his past act of salvation and
in the certainty of his future coming to restore. The
Sabbath rest is a foretaste of that restoration. Since the
restoration will be comprehensive, the foretaste of it
should be as well. Thus, Sabbath is both a reminder of
the future restoration of the earth and all its human
and other life forms and a time to share this good news
and do tangible things to help bring it about.

Sabbath is a symbol related to restoration. In the
new earth envisioned by Isaiah, restored humans will
worship God each Sabbath (Isa. 66:22-23). The com-
prehensive restoration of everything that deteriorated
because of human rebellion, including the earth itself,
1s a sabbathlike rest that awaits both restored humans
and their earth (Heb. 4:9; Rom. 8:22-23).

Accordingly, Adventist Christians who embrace
the symbol of Sabbath will acknowledge that when
they rest from work they commemorate God’s creation
and sustenance of the earth and all its life forms, that
Sabbath is a gift of rest for both humans and the earth
itself, that Sabbath is a reminder that God saves not
only humans but also the earth, that they rest now in
anticipation of the earth’s ultimate renewal, that
they must work tangibly now to advance that renewal,
and that the ultimate rest of eternity will include the
restoration of the earth from deterioration.
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SANCTUARY THE SECOND SYMBOL IS SANCTUARY—
GOD HAS A PRESENCE AMONG HUMANS.

This suggests that God not only considers humans
to be important but also values their physical
environment. Furthermore, God is serious about
humans and the roles and responsibilities they have
received, including their responsibilities regarding
the well being of the earth and all its life forms.

Sabbath is a symbol related to anticipation.... It is an interim between past and
future—a time to remember and a time to anticipate.

In the end, God’s seriousness involves what the Bible
calls a judgment in which humans are held accountable
for the discharge of their God-given responsibilities
and in which they are vindicated because of their belief
in Jesus.

Sanctuary is a symbol related to creation. The
creation accounts in Genesis picture God as intimately
involved in the creation—contemplating, making,
forming, planting, instructing, resting. God shared
the creation process with humans by involving them
in naming things. The text describes God, like an
estate owner, walking around the property at the end
of the day (Gen. 3:8). God was serious regarding the
care of the earth and gave responsibilities to humans
about it.

Sanctuary is a symbol related to deterioration.
Although human rebellion affected God’s relationship
to the world, it did not eliminate God’s presence
in it (Ps. 189:7-12). God was present in the experiences
of personal worship and devotion and eventually
among a particular people. The physical locus of this
latter presence was a sacred tent that in time was
replaced by a permanent shrine in Jerusalem—one
that God shared even with nesting and singing birds
(Exod. 25:8; Ps. 84:1-4). God’s seriousness about
human responsibilities, including the care of the earth,
and the means of vindication were centered in the
religious events of ancient Israel, especially the annual
Day of Atonement.

Sanctuary is a symbol related to salvation. God’s
definitive act of salvation involved the incarnation
of divinity into humanity in the person of Jesus of
Nazareth. According to the opening hymn of the fourth
Gospel, this “Word became flesh and lived among
us”(John 1:14). He was “God with us” (Matt. 1:23).
God came to share the human spatial dimension not
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only by living in the world of material things but also
by sharing the human physical reality. Jesus taught
humans to entrust the care of their most important
needs to God, who provides for the birds, flowers, and
grass (Matt. 6:25-32).

Sanctuary is a symbol related to anticipation.
God’s presence in the world during the interim
between the act of salvation in Jesus and the

restoration at Jesus’ return is in the form of the Holy
Spirit. The Spirit is a reminder of the historical presence
of Jesus in the past and a first installment of the
physical presence of God in the future. The Spirit
leads believers to the truth about God’s seriousness

and points to the time of judgment when God will |
hold humans responsible for their actions, including
their sins against the earth (John 16:8-11, 13; Rev.
11:16-18).

Sanctuary is a symbol related to restoration.
The ultimate achievement of the restoration will be |
sanctuary—God will again dwell with humans |
in a restored earth (Rev. 21:3). Only then will the |
presence of God be fully realized since creation and |
the interlude of human rebellion. The unlimited |
presence of God will transform the natural world
into a place fitting not only for restored humans but
also for a perfect God.

Accordingly, Adventist Christians who embrace
the symbol of sanctuary will acknowledge that from
the beginning of creation God has been present in and
identified with the earth and all its human and other
life forms, that God’s presence continues to grace the
earth after humans rebelled, that God’s presence
reached its climax in the life, death, and resurrection of
Jesus, that humans and the earth continue to experi-
ence God’s presence in the form of the Holy Spirit,
that God’s presence with humans and the earth will be
complete when all things are restored to their pristine
perfection, and that God will hold humans accountable
for how they have fulfilled their responsibilities to care
for the earth.
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God will hold humans accountable for how they have
fulfilled their responsibilities to care for the earth.
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Live and Let Live: An Interview
with Stephen R. L. Clark

By Gary Chartier

tephen R. L. Clark is the most creative and accomplished

philosopher of religion of his generation, a sophisticated

philosophical and theological defender of the interests of
the nonhuman world, and an articulate and capable contributor
to discussions of moral and political philosophy, the philosophy
of mind, and environmental philosophy.
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Formerly a fellow of Oxford’s All Souls’
College (1968-75) and a member of the philoso-
phy faculty of the University of Glasgow (1974~
83), he is currently professor of philosophy at
the University of Liverpool (1984-present). He
has served on Britain’s Farm Animal Welfare
Council and is currently a member of the British
government’s Animal Procedures Committee.

Clark currently holds a Leverhulme
Major Research Fellowship for work on the
ethical theory of the neo-Platonist philosopher
Plotinus. He is the author of many books (see
box). He is also the editor of Money, Obedience,
and Affection: Essays on Berkeley’s Moral and
Political Thought, and the author of numerous
scholarly articles in journals. He is the subject
of a recent critical study, Not Even a Sparrow
Falls: The Philosophy of Stephen R. L. Clark, by
Daniel A. Dombrowski. This interview took
place online in July 2003.
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Gary Chartier In what ways does your philosophical
scholarship either reflect or inform your Christian faith? Are
philosophy and theology enemies or allies?

Stephen R. L. Clark The techniques of philosophical
enquiry were partly created by Christian and other
theologians, and they are there to be used to help
understanding. The popular view that philosophers are

is very strong reason for interference—allowing them
the space to live.

GC Are the moral constraints on our treatment of nonhuman
animals largely the same as the moral constraints on our

treatment of human animals?

SRLC It is easier for us to understand what other

Respecting God'’s creatures requires us...to respect their ways of being.

bound to be atheists is simply false. I do find that
mainstream theologians nowadays are sometimes too
inclined to resort to rhetoric, or to buy into antirealist
or constructivist interpretations, as if theological
realism were somehow impossible “nowadays.” They
then speak as if philosophers were theologically

naive for being realists! So there is a tension between
theologians and philosophers!

GC How did you become interested in philosophical and
theological issues related to the nonhuman world?

SRLC My wife and I converted to vegetarianism soon
after our marriage because we couldn’t bear to
continue financing modern farming practices. I decided
to give some lectures in Oxford on the topic of
animals. These developed after our move to Glasgow
into a larger lecture series and book.

GC What do you believe are our primary responsibilities
with respect to the nonhuman world?

SRLC Live and let live. We also have additional direct
responsibilities to domesticated animals, as part of our
society and civilization.

GC Can you say just a bit more about living and letting live?

SRLC If God hates nothing that he has made, it follows
that each creature needs the space to be itself. Imposing
our own plans on others, even with the pretext of
“doing them good,” denies them that space. Of course,
in this world here, our very existence imposes upon
others, but the better society is one in which there

is the maximum liberty for each combined with equal
liberty for all. Respecting God’s creatures requires us
also to respect their ways of being, and—unless there
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humans are doing, and to empathize with their problems.
It’s also easier, in general though not always in
particular, to come to some explicit agreement about
spheres of action, property, and the like. But the
fundamental requirement, of respect for God’s creatures,
is the same in all cases.

GC What special obligations might we have to particular
nonhuman animals in virtue of our soctety and crvilization?

SRLC “Domesticated” animals have been incorporated
into our society (originally, the relationship may have
been more balanced: a mutually supportive society
was created that was neither wholly human nor wholly,
for example, canine). We have direct responsibilities
that go beyond the “live and let live” rule: they are
owed for their service and support. If we <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>