
Understanding the Doctrine of the Adversary 
In the early Jerusalem community and among the Ebionites, "salvation" was not a ticket to a 

celestial afterlife or a rescue from "Original Sin". Instead, it was an invitation to a radical, 

integrated way of living within the Kingdom of God—a socio-spiritual reality breaking into the 

present moment.  

For these first followers, salvation was characterized by: 

• Restorative Transformation (Metanoia): Rather than a static "belief," salvation was a 

process of turning back to the divine source through repentance and a change of heart. 

It was about aligning one's life with the "True Prophet" (Jesus) to restore the human psyche 

to its original, uncorrupted state. 

• The Way of Righteousness: The Ebionites and the first Jerusalem church (led by James 

the Just) believed salvation was inseparable from Torah observance. Jesus was seen as 

the one who correctly interpreted the Law, stripping away later corruptions (like animal 

sacrifice) to reveal a path of mercy, non-violence, and vegetarianism. 

• Abolition of Egoic Ownership: Salvation was manifested through communal living and 

the care of the poor. The name "Ebionite" itself means "The Poor Ones". By selling their 

possessions and sharing all things in common, they sought to dissolve the ego’s 

attachments, creating a "New Jerusalem" where no one lacked anything. 

• Deliverance from the "Present Evil Age": They expected an imminent apocalyptic 

shift—not an escape from the world, but a transformation of it. Salvation was the 

protection and inclusion in the "remnant" that would inherit a renewed earth governed by 

justice and peace. 

• The Spirit as Inner Guide: It was a move from external ritual to an internalized presence 

of the Holy Spirit. This "Spirit of Truth" was the guide that allowed the individual to 

navigate the world without being "co-opted" by its power structures.  

 

In essence, for the earliest church, salvation was Individuation in Community—the act of 

becoming a "whole" person by living in direct, ethical relationship with God and one's neighbor, 

thus making the divine kingdom a visible reality on earth. 

 

 



 

The Unfortunate Creation of Satan 

To understand the evolution of the Christian "Devil," one must look beyond the medieval 

gargoyles of Dante and the literalist fears of modern dogma. From an analytical perspective, what 

we call "Satan" is a psychic image that has undergone a profound—and perhaps pathological—

dissociation from its origins. As we trace this figure back to the Judaic soil from which Jesus 

emerged, we find not a cosmic rebel, but a functional element of the divine totality. 

The Hebrew Ha-Satan: The Prosecutor within the Whole 

In the Hebrew Bible, ha-Satan is not a personal name but a title: "The Adversary" or "The 

Accuser." Historically and empirically, the Judaic view presents him as a member of the heavenly 

council (the bene Elohim), a divine functionary tasked with testing the integrity of the faithful, 

most notably in the Book of Job. Here, Satan is the "left hand" of God, not a separate entity of pure 

evil. 

Jesus, as a Second Temple Jew, would have understood the Adversary through this lens. His 

encounters with "the tempter" in the wilderness reflect an internal, archetypal struggle with 

the Shadow—the necessary friction required for the ego to achieve individuation. The early church 

did not possess a systematic "Satanology"; rather, they saw the struggle as one 

against pneuma (spirits) or worldly "powers" that obscured the Light, rather than a dualistic war 

against a horned king of a fiery subterranean realm. 

 

The Fabrication of Hell and the Stain of Sin 

To understand the architecture of the modern mind, we must look at the foundation stones laid 

long before the poets and the painters ever took up their pens. You are asking about the roots, and 

if you want to understand the tree, you must look at the soil. The soil of the Western concept of 

the Devil and Hell is not found in the early Hebrew scriptures alone; it is found in the ancient East, 

in the heart of Persia, through the teachings of Zoroaster. 

Before we ever heard of Dante’s frozen lake or the medieval Hellmouth, there was a man named 

Zarathustra. Around 1500 to 1000 BCE, he introduced a revolutionary idea: the world is a 

battlefield between two opposing forces. On one side, you have Ahura Mazda, the Light and the 

Truth. On the other, you have Angra Mainyu, the Spirit of Deceit and Darkness. This was the birth 



of true dualism. It wasn’t just a "God" who was all-powerful; it was a cosmic war where every 

human soul had to choose a side. 

 

When the Jewish people were in Babylonian exile and later under Persian rule, they encountered 

these Persian ideas. Before this contact, the concept of "Sheol" in Hebrew thought was a silent, 

shadowy place where everyone went—the good and the bad alike. There was no lake of fire; there 

was no horned adversary. But the influence of Zoroastrianism changed the trajectory of human 

thought. It introduced the "Last Judgment," the "Bridge of the Separator" (where souls are judged), 

and a final "Saviour" who would defeat evil once and for all. This created a template. It turned the 

"adversary" from a celestial prosecutor into a cosmic enemy of God. 

 

This Persian seed grew into a massive tree during the Middle Ages. By the time Dante Alighieri 

sat down to write his Inferno between 1308 and 1320, the Zoroastrian dualism had been filtered 

through centuries of folklore. Dante didn't just write a poem; he built a prison. He took the abstract 

war of light and dark and gave it a geography. He gave it circles. He gave it ice. He took the 

medieval fear of the "Hellmouth"—that gaping beast’s maw from Northern folklore—and 

organized it with the precision of a lawyer. 

 

The subsequent effect on culture was a total psychological colonization. By moving from the 

"common fate" of Sheol to the "calculated torture" of the Inferno, the Church gained a tool of 

absolute control. They didn't just tell you that you were wrong; they showed you the exact terrace 

where you would spend eternity in agony. This imagery moved from the pulpit to the canvas, as 

artists like Giotto and Doré burned these visuals into the collective consciousness of the West. 

The timeline is clear: you start with the Persian dualism (1500 BCE), it merges with Jewish thought 

during the exile (500 BCE), it becomes the "physical" hell of the early Church (2nd Century CE), 

and it is finally perfected into a political and social weapon by Dante in the 14th Century. 

 

We are living in the shadow of that architecture today. When people think of "evil," they don't 

think of a philosophical void; they think of a personified Devil and a literal pit of fire. That isn't 

just theology; that is the result of centuries of cultural layering, starting with the Persians and 

ending with a poet in exile. 



 

Similarly, the modern concept of "Hell" as a place of eternal punitive torture is an empirical 

latecomer to theology. The Judaic Sheol was merely the silent grave, a neutral state of the dead. 

The Greek Gehenna, referenced by Jesus, was a topographical metaphor—a literal valley outside 

Jerusalem used for burning refuse. To transmute a garbage dump into a metaphysical furnace of 

eternal agony required the medieval imagination to externalize the psychic "fire" of transformation 

into a literal threat. 

 

"Original Sin" is equally absent from the Judaic psyche. Judaism teaches Yetzer Hara (the 

inclination toward disorder) and Yetzer Hatov (the inclination toward good). The idea that every 

child is born "depraved" due to an ancestral curse was a later Latin development, championed 

largely by Augustine. This dogma represents a profound rejection of the Imago Dei—the divine 

spark within the individual—and serves to create a psychic dependency on the institutional Church 

as the sole "dispenser" of grace. 

 

Conclusion: The Need for Integration 

When we strip away the superstition, we see that the medieval Church projected the collective 

Shadow onto a cosmic monster. By separating "Satan" so violently from the Godhead, the West 

created a psychic duality that haunts us still. To return to the historical Jesus is to return to a more 

integrated, albeit more difficult, psychology: one where "evil" is not a separate kingdom, but a 

failure of consciousness, and where the "Adversary" is the very force that compels us toward 

growth. 

 

In the halls of the academy and the benches of the bet midrash, the perspective remains clear: what 

the West calls "exorcism," the Jewish mind of the Second Temple period understood as spiritual 

medicine. To view these events through a lens of medieval superstition is to miss the profound 

psychological and communal reality of the era. 

 

The Phenomenon of the Shedim 

In the Hebraic worldview, the world is teeming with forces that lack physical form—the shedim or 

"unclean spirits." These were not considered cosmic rebels against the Almighty, for nothing exists 



outside the sovereignty of the Holy One. Rather, they were understood as forces of 

disorder (tohu). 

 

When the accounts describe a person "possessed" by a demon, they are describing a soul that has 

lost its boundaries. In a world without the vocabulary of modern neurology or clinical psychology, 

the experience of a "split" mind, a sudden seizure, or a crushing melancholy was attributed to these 

parasitic forces. The diagnosis was not "superstition" in the sense of a falsehood; it was 

a phenomenological description of a life no longer governed by the individual’s 

own will or ruach (spirit). 

 

The Role of the Baal Shem (Master of the Name) 

Jesus operated within a well-established tradition of Jewish charismatic healers, such as Honi the 

Circle-Drawer or Hanina ben Dosa. When such a healer "cast out" a spirit, he was performing 

a Tikkun—a repair of the soul. 

• Authority over the Accuser: Because the "Satan" of that period was the Prosecuting 

Attorney in the Heavenly Court, the "demons" often manifested as internal voices of 

accusation, guilt, and shame. By commanding these spirits to depart, the healer was 

effectively dismissing a divine lawsuit. He was declaring that the individual was no longer 

"under indictment" by their own conscience or their community. 

• Social Restoration: To be "possessed" was to be ritually and socially "unclean." An 

exorcism was, therefore, an act of Halakhic reinstatement. By removing the label of 

"demon-possessed," the healer restored the person’s status as a son or daughter of 

Abraham, allowing them to return to the synagogue and the family table. 

 

The Ebionite and Jerusalem View 

For the Ebionim (the "Poor Ones") and the early community in Jerusalem, the presence of these 

"demons" was seen as a symptom of a world out of balance. They believed that the Yezer Hara (the 

inclination toward disorder) gained strength when a person was fragmented by greed, trauma, or 

the "spirit of the age." 

 



Salvation, in this context, was the re-integration of the person. The "casting out" of a demon was 

the visible sign that the Kingdom of Heaven—a state of perfect psychic and social order—was 

pushing back the chaos. It was not a magical battle against monsters, but a profound assertion 

of mercy over judgment. 

Summary of the Rabbinic Perspective 

The events were not "incorrectly described" by the ancients; they were described through the lens 

of a culture that did not separate the "mental" from the "spiritual." What a modern doctor calls a 

"dissociative state," the Second Temple Jew called a "spirit." The empirical fact remains the 

same: a person in a state of profound suffering was brought back to wholeness through the 

authoritative word of a teacher who understood the hidden depths of the human soul 

 

How The Science Repairs Our Understanding 

In the framework of Biovibrational Science and similar esoteric philosophies, the "incorrect 

perception" of  

Satan as a literal, horned entity is "repaired" by redefining it as the Corporate Ego—a collective 

state of low-vibrational consciousness.  

 

From this perspective, the "Devil" is not a person, but a program of the unobserved mind that 

governs human behavior through fear, separation, and identification with form.  

 

The Corporate Ego as the Modern "Satan" 

In this theology, the term "Satan" is returned to its original linguistic root: the Opposer or the 

Adversary. The Corporate Ego is seen as the "Satanic" force because it functions as the ultimate 

adversary to spiritual truth:  

• Collective Unconsciousness: The "Corporate Ego" refers to the shared, inherited patterns 

of human thought that prioritize survival, competition, and status over unity and "Source" 

consciousness. 

• The "Adversary" Within: It "repairs" the perception of Satan by moving him from a pit 

in the earth to a frequency in the mind. When people operate out of greed, anger, or 

judgment, they are vibrating at the "Satanic" level—meaning they are opposing their own 

divine nature. 



• A Tool for Control: The theology argues that the traditional image of a literal Devil was 

a "corporate" tool used by religious institutions to keep people in a state of fear. By 

externalizing evil, individuals avoid taking responsibility for their own mental 

projections.  

Repairing the Perception 

This school of thought teaches that the "victory" over Satan is actually the dissolution of the ego.  

1. From Entity to Energy: It shifts the focus from "fighting a demon" to "raising one's 

vibration". 

2. From Hell to Mental State: Hell is redefined not as a physical location, but as the torture 

of egoic isolation—the state of being trapped in a "corporate" mindset that sees others only 

as threats or tools. 

3. The "Fall" as the Left-Brain Bias: Some interpretations link this "Satanic" state to a over-

reliance on the left hemisphere of the brain, which focuses solely on logic and facts while 

remaining blind to spiritual interconnection. 
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