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PREFACE

Any reader familiar with the subject matter of this volume
will recognize at once my indebtedness to Frank M. Cross of Har-
vard University. I would like to express my gratitude to him for
his wise counsel and critical encouragement through the years.

The Ugaritic texts are cited according to Cyrus Gordon's
classification in Ugaritic Textbook (Rome, 1965) with Herdner's
citation listed in parentheses immediately following. Although
Herdner's system in Corpus des tablettes en cuneiformes alphabe-
tiques (Paris, 1963) is slowly becoming the international stand-
ard, Gordon's Textbook continues to be the most nearly complete
and the most accessible and widely used collection of the Ugari~-
tic material.

I am grateful to the editors of Vetus Testamentum for per-
mission to reprint a portion of my article, "The Divine Council
and the Prophetic Call to War," vr, 18 {1968), 100-107; Catholic
Biblical Quarterly for permission to use part of my article,
"Fire in the Mythology of Canaan and Israel," ¢BQ, 27 (1965},
256-261; and Harvard Theological Review for allowing me to gquote
from my articles, "Two Critical Notes on Psalm 68 and Deuteronomy
33," HTR, 57 (1964), 2L0~243 and "E1 the Warrior," HTR, 60
(1967), b11-k31,

I would like to thank Mrs. F. 8. Clark for her editorial and
secretarial help in the several revisions of this manuscript and
my student James Benson Sauer for his careful and efficient work
in ccmpiling the indexes.

Patrick D. Miller, Jr.

Union Theological Seminary in Virginia
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INTRODUCTION

This monograph is a study of one of the major images of God
in the 014 Testament and its background in the mythology of
Syria-Palestine. The conception of God as warrior played a fun-
damental role in the religious and military experience of Israel,
one that has been recognized but not fully treated or analyzed
in its various dimensions. One can go only so far in describing
the history of Israel, or its religion, or the theology of the
01ld Testament without encountering the wars of Yahweh. In prose
and poetry, early and late materials alike, the view that Yahweh
fought for or against his people stands forth prominently. The
centrality of that conviction and its historical, cultic, liter-~
ary and theological ramifications can hardly be overestimated.
Some of these matters have been dealt with in previous works;
other dimensions are taken up in the present study. It is in no
sense exhaustive. There are many facets of the subject which do
not receive attention here, but I hope in what follows to high-
light some aspects of Israel's understanding of the wars of Yah-
weh that have not received as much attention in other studies and
to point to some wider implications of the divine warrior motif
as it comes to expression in the documents of the 0ld Testament.
That task cannot be accomplished apart from indebtedness and re-
lationship to the work of others. It is necessary, therefore, at
the beginning to say briefly how my study grows out of previous

1



2 THE DIVINE WARRIOR

contributions and what the particular focus and point of deparw
ture of these pages will be.

Among those works of the last three decades which have been
seminal and influential in 0ld Testament studies, Gerhard von
Rad's small monograph Der Heilige Krieg im alten Israel occupies
a place of first rank. Although earlier scholars such as
Schwally and Weber had called attention to the special character
and importance of the early wars in Israel's history, von Rad
succeeded in accurately describing the phenomenon which he and
others have called holy war, distinguishing it from other con-
flicts and tracing the influence of these holy wars on the later
history of Israel. Like all reconstructions of the early history
of Israel, von Rad's work is subject to criticism and, particu-
larly in more recent times, has received an increasing amount of
critical comment. Nevertheless, his study was carefully done and
essentially sound, even though criticisms of particular issues,
such as his virtual relegation of holy war to Israel's defensive
operations in the period of the Judges, may be justified. He has
made us aware of the extent to which the history and faith of
early Israel centered in the wars of the tribal league.

In its brief length and limited scope there were certain re-
lated matters which von Rad's monograph did not take up. For one
thing, he did no extended comparison of the holy wars of Israel
with military practices in other countries of the ancient Near
East. Further, while von Rad has paid attention to some of the
theological dimensions involved, he has not dealt extensively

with the theological imagery which pictures Yahweh as divine war-
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rior. This latter area, which is the principal concern of this
book, was investigated in an earlier work by H. Fredriksson en-
titled Jahwe als Krieger. Fredriksson divided the Gottesbild cf
Yahweh as warrior into different categories under the large head-
ings of Yahweh as leader of an army and Yahweh as individual
fighter. Under these headings he took up one by one the differ-
ent kinds of armies Yahweh leads, the various ways he functions
as single warrior and the weapons he employs, and some of the
technical terms associated with Yahweh's warring activity.

Fredriksson's work performed a valuable service in bringing
together most of the 01ld Testament evidence for this remarkable
imagery. Sometimes, however, his judgments and observations are
less than accurate, as, for example, when he remarks that the
ideas of Yahweh as leader of an army of heavenly beings appear
sporadically in older sources as mere remnants with little influ-
ence on the general religious development. Further, the work
suffers from being largely a list and a brief discussion of cate-
gories. It covers the whole of the 0ld Testament in a very ec-
lectic way without focusing in depth at any point to see the role
that imagery played. Nor does it give any serious attention to
the mythological background of the imagery in the literature of
the ancient Near East. 8o, while he has cited most of the rele-
vant material in the 01d Testament, Fredriksson has not exhausted
by any means the work that needs to be done on this important
subject.

One sees this most clearly in two recent articles by Frank

M. Cross which take up this theme anew: "The Divine Warrior in
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Israel's Early Cult" and "The Song of the Sea and Canaanite
Myth." In a fresh way, by focusing on the role of the divine
warrior, Cross has broken through some old impasses, particularly
on the relationship between myth and history and the nature of
the early Israelite cultus, and suggested some new directions and
approaches. A summary of his articles is unnecessary at this
point because they are used and discussed throughout the follow=
ing pages. In part, what follows is an outgrowth of Cross's
work, but, even more, it represents a parallel approach to what
he has been doing, with more attention to the mythological and
less to the cultic aspects, though the two are not wholly separa-
ble. This work had its earliest form as part of a dissertation
prepared under Cross's direction and submitted in 1963, three
years prior to the publication of the first article mentioned
above but while Cross was working on the subject matter. The
constant dependence upon his work, not only in these two articles
but alsc in many others, will be immediately evident to the read-
er.

Before describing briefly the approach I have taken, some
mention should be made of a terminological issue that has arisen
in the discussion of von Rad's work. In the more recent litera-
ture some scholars such as R. Smend and H.-M. Lutz have preferred
to use the term "war of Yahweh" instead of "holy war" because the
former expression is used in the 014 Testament for the early wars
and the latter is not. While Smend has rightly called attention
to the 0ld Testament terminology, it is not necessary to make the

modern designation precisely dependent upon 01id Testament usage.
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In the following pages "holy war"” will be used generally because
it has become established as the usual designation and will prob-
ably continue as such, as Smend acknowledges. Occasionally, for
variation, the terms "sacral war" or "Yahweh war" will also be
used. In any case, we are confronted in the early period with a
sacral kind of warfare both in the involvement of the deity and
the existence of certain cultic practices. Obviously other wars
have or had a sacral character, but the designation in this case
is applied to the "wars of Yahweh" in the premonarchic period
and where elements or aspects of the early theory of warfare
appear in later materials.

The focus of this work is upon divine warfare in ancient
Israel, its mythological background, and its relationship to the
wars of Israel. That is, I have sought to look at the mythologi-
cal-theological conceptions which were associated with Israel's
early wars, her reflections on them, and the divine involvement
in them. Although later materials are drawn in, the basic source
material is found in the corpus of early poetry as that has been
worked out and defined particularly in the studies of W. F. Al~-
bright, F. M. Cross, and D. N. Freedman. By concentrating here,
one has a reasonable chance to get at the understanding of the
divine warrior in the early period. Special attention is given
in the following discussion to the role of the divine or cosmic

’hosts of Yahweh in Israel's conceptions of how Yahweh was in-
volved in her wars and fought for her. It is my contention that
this was a far more significant factor in the imagery of divine

warfare than is usually recognized, and one of the aims of this
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study is to point that out.

That the God of Israel should be regarded as the commander
of divine or heavenly armies should not be surprising when one
considers conceptions of divine warfare in other parts of the
ancient Near East. Until the studies by Frank Cross, this
heavily mythological motif does not appear to have been examined
in the light of other ancient Near Eastern representations of
divine warriors. In this work I have sought to fill this gap in
a partial way be devoting a significant part of the study to the
extra~biblical materials from Syria-Palestine, specifically the
Ugaritic texts and the work of Philo Byblius. Thus the divine
warrior motif and the patterns that evolve out of the biblical
data may be seen against this background out of which they come,
although not without their own particular character.

A more extensive study would have to take into account Egyp-
tian, Mesopotamian, and Hittite texts. Except in specific cases
these are for several reasons excluded from treatment here. Al-
though they are important to the general picture, they do not
appear to give a decisively different approach to the matters at
hand. Further, they are less directly and extensively related to
the literature and religion of Israel (see Part I), and the in-
clusion of such material would greatly alter the scope of this
study without significantly altering our basic understanding.

Although this book is a study of one aspect of Yahwistic
faith, it becomes a way into larger matters., It enables us to
understand better the origins of that faith and its continuity

and discontinuity with the religious world of which it was a
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part. In a concluding section I have suggested also that the
ancient epic of Israel's origins, which is in large part an ac-
count of the various conflicts through which the people moved to
the establishment of a home and place in which to live and serve
God, took its shape at least in part out of the hymnic accounts
of God's leading his armies in the primal march of holy war and
conguest. If that suggestion should be on the right track, then
continuing attention to the question of the growth of the Penta-
teuch/Hexateuch is in order. Finally, I have underscored an ob-
servation that cannot be ignored when one engages oneself with
the subject matter of these pages. That is the fact that the
view of Yahweh as warrior can hardly be a peripheral matter in
the effort to work out a biblical theclogy. Rather, it lies at
the theological center and much of the traditional substance of
God-talk when given content from an 0ld Testament perspective
confronts one directly with the wars of Israel and the God who

was active in them.



PART ONE

DIVINE WARFARE IN THE LITERATURE OF SYRIA~PALESTINE

This part deals with what is generally known as Canaanite
religion, that is, the religion of Syria»Palestine.l The reli-
gion of Canaan and its mythological roots were a part of the gen-
eral culture of the ancient Near East, which had, despite many
differences, a certain basic homogeneity to it due to various
factors including geographical proximity, language similarities,
and cultural interpenetration and influence.2 Nevertheless, that
religion was an independent entity which grew out of its own soil
while it was borrowing from and assimilating neighboring reli-
gions., Its significance in this context, however, lies in the
fact that the material involved was closely tied to the world of
the 014 Testament, the history and religion of Israel. The in-
fluence of Egyptian and Mesopotamian history and culture on Isra-
el was of course considerable. From Egypt Israel's life as a
nation had its beginning. In Mesopotamia it reached its end for
all intents and purposes. But it was on Syro-Palestinian soil
that Israel's history and religion were cultivated, and that en-

8
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vironment had an inevitable influence upon her, both by Israel's
reaction against and her accommodation to the phenomena which

3
she met in her surroundings. The study at hand deals with only

one aspect of this overall problem.

s

Sources

The main sources for the following analysis are two -- the
Ugaritic texts and Philo Byblius' account of the "Phoenician His~
tory" of Sanchuniathon (Phoen. Sakkun-yaton)., The 01d Testament
and inscriptional material are brought in where enlightening, but
these other sources are the foundation upon which any study of
Canaanite religion must be based. Use of the Ugaritic texts
needs no explanation. They speak for themselves as a primary
source.

Philo's report, however, is another matter. Though regarded
with great suspicion as to its accuracy, Philo was, until the
discoveries at Ugarit, the main source for knowledge of Canaanite
or Phoenician religion. The dubious regard in which his account
was held was not without justification. Philo belonged to the
first century A. D;, a time when the flourishing religion of Ca-
naan in the second and first millennia B. C. had long passed. His
source was Sanchuniathon, who probably wrote around the sixth
century B. C.,h although his date is still not entirely certain.
Hellenistic influence, including a tendency toward theological
speculation, was to be expected in Philo's account. The possibi-
lity of very late and secondary material being inserted was al-

so a very live option. Indeed, all these possibilities are at
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least in part probabilities as far as Philo Byblius is concerned.
The fact remains, however, that since the discovery and publica-
tion of the Ugaritic texts as well as some Hurrian mythological
texts, Philo's history has been vindicated and shown to be far
more reliable than ever suspected, having been based on quite an-
cient and authentic scurces.s Although some of his data may be
late or secondary, still other parts of his or Sanchuniathon's
reconstruction may represent an even earlier stage in the history
of Canaanite mythology than that represented in the Ugaritic
texts.

That the Ugaritic texts and Philc Byblius should be wvaluable
for the religion of Syria-Palestine throughout the second and
first millennia is not surprising. Albright and Dahood have both
properly stressed the homogeneity of the culture and civilization
of that region during those two millennia.T The religion and
culture were relatively stable not only over the time span, but
also over the geographical span, although there were particular
nuances and developments in certain regions. The texts from
Ugarit did not have their origin and influence only in northern
Syria; some of them (for example, the Keret epic) may have come
from Phoenicia or even farther south. The deities worshiped at
Ugarit were also worshiped throughout Palestine. Conversely, in
the 01d Testament, Psalm 29, probably a very early modified Ca=-
naanite hymn, may have had its origins in northern Syria.

A careful analysis of extra-biblical materials has to start
from the fact that the type of literature that is used as a

source makes some difference in the information or conclusions
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derived therefrom. That is to say, different forms of literature
stress different aspects of the world of the gods, though these
emphases may represent parts of the same overall conception.
Various gods of the ancient Near East and their assemblies func-
tion at times as warrior forces. The purely mythological liter-
ature tends to stress the battles among the gods, while the
historical texts emphasize the involvement of the heavenly war-
rior(s) in earthly affairs, and the hymnic literature often rep-
resents a mixture of these two aspects. The principal Ugaritic
texts are heavily mythological though not entirely so. The
Legend of Aghat involves the relationships of the gods and god-
desses to men, and the Keret epic is even more a narrative of
human endeavors including a major military expedition, probably
having a historical core or background.9 But even here the gods
play a definite role. The character of the existing material is,
of course, important in itself inasmuch as these texts do not
represent a merely casual find but are the literary remains of a
key Syrian crossrcads uncovered in a large amount of material by
systematic excavation.

With regard to the Ugaritic texts, the emphasis in this sec-
tion is placed on the Balal and “Anat cycle,lO though reference
is also made to other relevant texts, The Ba‘al epic is primary
because it furnishes the most information concerning Canaanite
conceptions of the matter at hand, that is divine warfare -- war
among the gods and their hosts and the participation of these cos-
mic forces in human battles, both aspects being derivative from

or a reflection of the other. The analysis revolves around the
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divine assembly as such and the three major deities of the text,
El, Bafal and Canat, with reference to the other gods or goddes-~
ses as they relate to these three. The nature and role of the
assembly are looked at in some detail both separately and in re-
lation to the major deities. While most Ugaritic studies deal
only briefly with the divine council and its role, its function

is a major part of this study.ll

The Nature and Role of the Divine Assembly

In Syria-Palestine, as in Mesopotamia and to some degree in
Egypt and elsevhere, the assembly of the gods included among its
constituency many of the familiar named deities, who involved
themselves in one way or another in the activities of the celes-
tial council. First place belonged to the great gods and goddes-
ses: El, the theoretical head of the council, Ba(al, Qh%at,
Atirat, (Agﬁart, Yamm, and Mot.l2 Among other deities mentioned
in the Ugaritic texts as playing more or less significant roles
were éapg, Kotar-wa-Hassis, %@;ar, and Yarih. S5till others,
such as Horon, Regeph, and Dagan, are mentioned but according to
our present knowledge do not play what can be regarded as a sig-
nificant part in the Ugaritic texts.lS These were not all the
nemed deities; other gods and goddesses, some not yet precisely
identified, belonged to the pantheon,lh but it is not intended at
this juncture to go into any lengthy discussion of them.

The assembly was, however, a much broader and more encompas-

1
sing entity than the total of the gods listed above. ? It was

the totality of all the gods, the phpr ilm. This phrase, which
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was also the common designation for the divine assembly in Akka-
dian (pupur ilani) though not in Hebrew, is found frequently in
the Ugaritic myths, sacrificial lists, and god lists. It occurs
in different variations, all meaning the same thing: ppr ilm (17:
Tl= cTa 29. rev. T1); plhJr bn ilm (51:III:1k[= cra L.III.1k4]};
mpprt bn il (2:17, 34[= cra 32.17,34] and 107:3[= cra 30.31);
and, finally, phr m%d (137:1k, 15, 20, 31[= cra 2.1.14, 15, 20,
311). In at least one case (1:7[= cTa 34.7]) there is a refer-
ence to plhlr b1 (see below). Examination of these passages in
their context reveals an important fact. The term phr/mphrt ap-
pears to be a kind of semiofficial or formal designation for the
assembly, that is, the name of the council of the gods.16 Its use
in mythological texts is confined to the two places in the Balal
and %nat cycle where there seems to be a kind of plenary session
of the gods. Elsewhere it occurs in lists of deities or lists of
sacrifices to them. This designation is by no means the only one
for the assembly or even the most frequent. By far the most com-
mon terms are ilm, “"gods," and bn il(m), "sons of E1" or "sons of
the gods."lT These are used everywhere to refer to the mem~

bers of the assembly, but they do not seem to have the official
or formal quality belonging to phr, enabling it to be a part of
lists of the gods.la The tenth-century Byblian inscription of
Yehimilk indicates the same usage of the wor&.lg In lines 3 and
L4 the official gods of the city are invoked: Bafalat Gebalj; her
consort, Baal samem; and mpprt ’1 gbl gd¥m, "the assembly/to-
tality of the holy gods of Byblos." The use of the phrase phr

md in Ugaritic is a significant one because it has the Akkadian
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technical term pujur and the Hebrew or HNorthwest Semitic tech-
nical term m8€ad,which is originally a political termgo and in
at least one noted instance clearly refers to the assembly of the
gods. Isaiah 14:13 designates the place where the gods meet as
har'M3(5d.el The phrase phr m%d in the Ugaritic texts would seem
to refer specifically to a plenary session of the divine council
and is best translated with Ginsberg as "the Assembled Body."22
Another term for the assembly of the gods similar in meaning
and usage to phr is Cgt ilm, "the council/congregation of the
gods." Already known in the 01d Testament from Psalm 82:1, it is
found also in the Keret epic from Ugarit (128:ii:7, 11[= cTA 15.
II.7, 111). Ba‘al beseeches BEl's blessing upon Keret before the
Cgt ilm (see below). The Keret epic and the sacrificial lists
reveal still another term for the divine council, dr, "family,"

' which appears in two forms: dr il, "family or cirecle

"eircle,’
of E1," and dr bn il, "family or circle of the sons of El (that
is, the gods)." The former phrase, dr il, appears in parallelism
with ilm (128:1i1:19[= cra 15.III1.19]) and along with p/hlr b°1
(1:7[= cra 34.7]). The latter, dr bn il, appears in line with
mpprt bn il and ab bn il (2:17, 25, 34 [= cTa 32.17, 25, 34l; 10T:
2[= cra 30.3]). It is clear, therefore, that dr (bn) il is an-
other designation for the pantheon at Ugarit, and one that indi-
cates a close relationship with El. Finally, the term bn qd§
should be noted as a title for the gods meaning "sons of holiness"
or "sons of the Holy One," that is, "holy ones." Atirat's lackey
or messenger has this as a part of his name, Qd%—w~Amrr. Further-

more, qd§ is a well-known alternate name for Atirat, which raises
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the possibility of a special relationship of the bn qd¢ to this
deity.23

More recent texis from Ugarit have revealed that ipn Cansan-
ite mythology, as in Mesopotamian, a group in the assembly, pre-
sumably the leadership or "upper house" of the council, was
designated "the great gods." In PRU II, 90, lines 1-2, the first
item on a list of jars of wine for distribution is "a kd for the
house of the great gods (ilm rbm)." This was the first reference
in the Ugaritic texts to a group called "the great gods." The
one occurrence in an administrative text might suggest that this
category played no role in the mythology of Ugarit; but the new
mythological texts in Ugaritica V contain at least two and possi-
bly three references to ilm rbm, albeit in contexts that give us
little information about them. In one case we hear of adn ilm
rbm, "father/lord of the great gods."gb In the other cases they
are referred to in one of the Ugaritic serpent charms in broken
contexts but after the description of the participation of the
various gods in assisting éapg in "venom collection."?? It is
likely that "the great gods" refers to the aforementioned deities
who also appear in the other Ugaritic serpent charm‘26

Not surprisingly, "the great gods" appear again in the much
later Arslan Tash incantation text as a part of the council of
the gods.?! Line 12 reads wrb. dr kl. gd¥n, "And the great
(ones) of the council of all the Holy Ones."

There are other references to specific groups which appar-

ently belong to the divine assembly and which are usually defined

or described only by their relationship to one of the major
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deities. That is to say, a number of principal gods and goddes-
ses are thought to have their own following or coterie of divine
beings, although these may be simply alternate designations for

the council as a whole or parts of it. These groups may overlap.

One such group about which the texts are often quite speci-
fic is the messengers of the gods called generally mlakm, é&mm,
or in Text 137 (= cra 2.1), t¢dt. These messengers, as far as
can be determined, travel generally in pairs and are usually as-
sociated with a particular deity. Yamm has two unnamed messen-
gers who are sent to demand the surrender of Ba‘al by the assem~-
bly of the gods. Bafl has two messengers, Gpn and Ugr, who go
up and down the divine world on errands for their master, bring-
ing messages to and from him. ng—w—Amrr is Atirat's attendant
but also carries a message from Batal even as Gpn and Ugr carry a
message from Mot. Not all the gods had their own messengers;
CAnat, for example, in Text 49:IV (= cTa 6.IV) delivers her mess-
age to éapg personally and in correct form.

Some of the chief gods and goddesses had still larger contin-
gents, The divine assembly as a whole appears to have been re-
garded as belonging to EL, its leader. The term bn il(m) may not
actually indicate that fact, but the designation dr il, Yamily
of E1," seems to do so, especially when allied with the phrases
plhlr b°1 and ab bn 11-28 %1 is the father (ab) of the gods. He
is also called bny bnwt, "creator of creatures" (L9:III:5,11 [=
cra 6.II1.5,11]; 51:II:11[= cra k.II.11]; 51:I11:32[= cra h.III.
32); 2 Ag I: 25[= cra 17.1.25]). The conception of the council

as peculiarly El's host on the basis of names for the council is
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complicated by the question of Atirat's position as mistress

or mother of the gods. As indicated above, she was also known at
Ugarit and elsewhere as Qud¥u, and it may be that bn ng indi-
cates a specific kinship with this goddess.29 The principal epi-
thet applied to Atirat is gnyt ilm (for example, 51:III1:26, 30,
etc. [= cra 4,III.26, 30]), In such instances it may refer to all
the gods or only to a group of them. The combination of these
names and epithets points to the fact that the council of the
gods was not only a separate entity and totality on its own
terms, but was also regarded as the host of E1 and his consort,
Agirat.BO .

Atirat apparently had a separate aggregation of deities asso-
ciated with her whether the whole divine assembly was regarded as
her family or not. One of the standard cliches of the Bafal-
CAnat cycle is atrt . wbnh . ilt . wsbrt aryh, "Atirat and her
sons/children, Elat and the band of her kindred" (49:I:12-13 [=
cra 6.1.40-41]). The phrase sbrt aryh is a difficult one, but
the context and parallelism with bn and ah make the meaning clear
and in accordance with proposed etymologies.3l The terms used
here do not in themselves point to the existence of a smaller
group of gods assoclated with Atirat, nor do their contexts; but
there is indication elsewhere of such a group, and it is quite
likely that the terms in this clichd refer to the same thing.
Mention has already been made of the bn atrt referred to frequent-
1y in the texts. In Text 51:VI:46 (= cra 4.VI.h6) they are desig-
nated as the $bm . bn . atrt, "the seventy sons of Atirat."

The number must be taken seriously if not literally. It is possi-
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ble that it is a poetic device referring to the totality of the
gods, but there is no numerical parallelism here of which this
would be a balancing part. In short, the term would appear to
refer to particular deities gathered around the figure of Atirat,
although reference to all the gods cannot be excluded. Whether
or not all uses of the phrases bn atrt or shrt ary refer to this
possible sub-group cannot be determined.32

The rapid rise of BaCal to leadership in the council of the
gods -- a movement clearly evident in the Ugaritic texts -~ makes
it natural enough that he also would have a coterie. We have al-
ready drawn attention to the expression plhir bl in Text 1:7 (=
CTA 3&.?).33 Pope is probably right in suggesting that the
phrase refers to an aggregation of deities around Bacal.3h One
is tempted to see this as a later development representing a sep-
arate assembly under Bafal's rule and centering on Saphon,
Baal's abode, although such a supposition is guite conjectural
and made with great reservations.B5

But there are further indications of a special coterie at-

tached to Ba‘al.36

Two references are made to the e élmh/k,
"his/your seven lads,”" or "his/your seven attendants" (L9:VI:8[=
cra 6.VI.8] and 67:V:8-9 [= cTa 5.V.8-9]). The first passage is
very broken and impossible to translate, but it has to do with
the battle against Mot and may have told about their aid in that
fight. The second passage is complete. gb‘t élmk is parallel to
tmn pnzrk. The word pnzr, though admittedly enigmatic, is usual-

L1239 "

ly translated "pig" or "boar." That translation is a peculiar

parallel to g'flm,B’r but in the light of the frequent use of animal
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names for nobles and leaders in Ugaritic and Hebrew, it may well
be Correct~38 New data possibly relevant to the problem have
been put forth by F. L¢kkegaaré.39 He points to the presence of
pa-ni-za~-rum in the Shemshara Tablets where, according to the
editor of the texts, it appears to be a military title,uo or at
least the name of a high office of some sort, administrative or
military. It may be that this word is the same as pnzr in the

Ugaritic texts even if the latter is an animal te;c'm.b'l The word

Cne:

élmm may have a similar meaning at times, particularly in
©II:h (= crAa 3.11.h4) where Driver translates "servitors"h2 and
Ginsberg translates "picked fighters."hB

The new texts from Ugarit have revealed still another clear
and important reference to Bafal's military retinue. In Ugariti-
ca V, Text 9, line 8 (RS 2k.6k3) one finds in a list of sacrifi-
ces to the gods of the pantheon il . tSdr . b€1, "the helper-gods
of Bafal." That the designation is plural rather than singular
is confirmed by its presence in the Akkadian Ugaritic Pantheon
text as ilanu™ tiJ.--la»—atdad.aui.b’h Although these gods do not play
any role under this designation in the mythclogical texts dis-
covered so far, they do appear several other times in Ugaritic
pantheon lists.ks They may have assisted Baal in various ways,
but comparison with the "helpers" of Marduk and of Tiamat who
marched at their side and the "helpers" of Rahab in Job 9:13 sug-
gests that these gods were those divine beings who went forth with
Bafal into battle. v

There may be yet another reference to the warrior retinue of

Bafal in the difficult phrase [ Jdt ilm tlth in the Keret Epic



20 THE DIVINE WARRIOR

(128:11:7[= cra 15.11.7]). Although usually translated -- albe-
it somewhat uncertainly -- "threefold," Svi and Shifra Rin have
suggested: "It would be plausible to assume, however, that tlth
is, like its cognate, 7°* U)"’ ? w , his lieutenants, his retinue,
that is, the Cat ilm, the assembly of gods, Bafal's companions
or guards, such as each major deity has.... Thus Cat ilm, élmm
or tlth are the warriors accompanying a chief deity.“uT

All the above evidence makes it clear that Ba‘al was under-
stood to be the leader of an indeterminate host apparently con-
ceived in part as a military force.

Evidence for the presence of a special following around oth-
er gods is not so strong, nor should cne expect there to be such
evidence in every case. There are, however, a few references
(usually broken, unfortunately) which suggest the possibility.
‘4nat as Balal's cohort and warrior goddess probably had such a
coterie, although her conflicts usually involved single combat,
Text 6:7 (= CcT4 13.7), called by Cazelles a hymn to cAnat,hg re-
fers to mhrk, "thy warrior(s)," which could be such a divine co-
terie, although the text is broken, and there is no way of being
certain whether the word is singular or plural. The Rephaim
texts make definite reference to mhr Snt (124:9[= cTa 22.B.9])
though again the number is uncertain.50

As for Mot and Yamm, the texts allow us to say very little.
In his battle with Ba‘al, Mot seems to make a reference to his
brothers (h9:VI:10-11 [= ¢74 6.VI1.10-11]), although once again

the reader is stopped by a broken text, and the reference is com-

pletely enigmatic. Xapelrud conjectures about the likelihood of
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1
Yamm's having an army behind him in his battle with Ba‘:al,5 and

comparison with the Marduk-Tiamat battle, which is closely akin,
enhances that conjecture, as does the warlike character of his
messengers (see below).

One should take note also of Text 2004:15 (= PRU V L:15)
where reference is made to rgp sbi, possibly to be translated
"Refeph of the army." Although we know all too little about Re-
geph's active role in Ugaritic mythology, it is not surprising
to find this god described as leader of a battle force.

There are other groups of divine beings in the council with
specific names. The rpum mentioned above and the parallel term
ilnym indicate one such group. Although more extended discussion
is given in the next section, it may be pointed out that we have
here one or two sets of deities connected with the netherworld
and the dead spirits who may be comparable to the Anunnaki and

52 Their association with

the Igigi in Mesopotamian mythology.
chariots and horses and with the terms mhr b‘l, mhr €nt and POSm—
sibly gzmm (12h:7-9[= cTa 22.B.7-9]) gives strong indication that
the rpum functioned in some manner as a divine military host, al-
though no texts as yet depict them in battle.

Notice should be given in passing to another particular

group, the ktrt, or "skillful ones," whose main function may have
been as birth goddesses, inasmuch as all their appearances are
connected with birth or conception (Texts T7[= cra 2L]; 132 [= cra
11]; and 2Aq[= cra 171).°3

Finally, one may mention the kbkbm/kkbm, or "stars," as a

constituent element in the divine assembly at Ugarit. The clear-
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est indication of that fact is in Text 52:5h4 (= cra 23.5h4)

Y . %p . 1%& . wikpkbm

Lift up, prepare for lady éapg and for the stars.
Furthermore, kkbm is parallel to bn il in Text 76:1:3-k (= cTa
10.1.3-4), but the first parts of both lines are broken. Driver
reconstructs and translates reasonably:

(wrgm] . d 1 [.] yd® bn il

[d 1 ybn.] p@r kkbm

[and tell], that the son(s) of El may know

(and) [that] the host of the stars [may understand},sh
Over against previous readings of the following line, Mlle, Herd-
ner in her critical edition of the texts has rightly suggested
that line 5 probably reads [ ] dr dt . Smm, [..] "the family/
circle of the heavens," a very good parallel to the preceding
lines.ss In this passage, therefore, the stars are thus related
to or identified with the gods and described with the same lan-
guage as the divine assembly (phr and dr). In Text 6:13 (= CTA
13.13) Cazelles reads kbkbm . tm . tpl . k . lbnt . and sees here
possible signs of a myth whereby Anat gained dominion over the
stars by a victory. Such an interpretation is quite tentative,
however, particularly in light of the broken state of the text.
Philo Byblius also notes that the stars were a part of the Canaan-
ite pantheon:

phusikous de helion kai selénén kai tous loipous planetas

asteras kai ta stoicheia kai ta toutols sunaph& theous
56

monous eginaskon

But they knew as gods alone, natural things, the sun and
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moon and the rest of the wandering stars (planets) and

the elements and the things united in these.

The Canaanite mythological fragment contained in Isaiah 1h also
appears to reflect the stars' position in the divine assembly
when it refers to the k&k°b& 731, "the stars of EL."2(

As an assembly, the gods in the Ugaritic texts do not have
the widespread functions evidenced in the mythology concerning
the Mesopotamian divine council. There are two main passages in
which the gods are pictured as meeting as a body (Text 137 and
51:1II{= cTa 2.1 and 4.III]). Text 137 (= CTa 2.1) describes the
phr m®d gathered on Mount Llli8 with El presiding, although he is
clearly not entirely In charge of things. In both contexts the
gods are dining and banqueting. The banquet, one of the few spe-
cific activities of the gods, is a dominant theme in their af-
fairs and certainly influenced the development of later notions
of an eschatological banguet. Here as in other matters the world
of the gods and the world of man were a sort of mutual reflection
each being the pattern for the other.

The gods as an assembly as well as individuals were respon~
sible for blessing and protecting their worshipers,sg who made
sacrifices to the assembly invoking their aid, When El blesses
Keret and insures progeny for him (128:II-III[= ¢ra 15.1I-II1]),
the gods are called together and as an assembly also give him
their blessing.GO

The role of the individual gods and the assembly as divine

or cosmic warriors is discussed in the following sections.
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Baal and “Anat as Divine Warriors

The activities of the god Baal and the goddess cAnat, the
warrior deities par excellence in the Ugaritic texts, are inti-
mately related and must be examined together. At the center of
their affairs is a series of battles. These together with the
divine epithets are the basis for study of this phenomenon in
the Ugaritic corpus. The principal sources for investigation of
that fact are the series of texts known as the Bafal and CAnat
cycle.61

Bafal's initial conflict is with Prince Yamm, the Sea, nar-
rated in Texts 137 (= CcTA 2.I) and 68 (= CcTa 2.IV), and it has
been suggested that “Anat's reference to her conquests of ltn,
tnn, and §1y§ all have to do with this great battle.62 This in-
terpretation could be correct, especially in light of the fact
that Tannin (tnn) appears as a sea-monster in the 0Old Testament
(Ps. Th:13; Job 7:12), but this conclusion is not necessary, and
there is strong evidence against it. Yamm is not equated with
these three figures unless one assumes that because he appears
first in the list all the other creatures named are to be identi~
fied with him. SAnat announced conquests over gquite a few named
enemies, not all of whom can be identified with one deity. There
is nothing intrinsically wrong with the idea that Ba€al and “Anat
fought several battles, some of which may have been related to
one another. Ba‘al's battles with Yamm and Mot are clearly two
different conflicts, though they are aspects of a single mytholo-
gical motif -~ the conflict between cosmos or order and chaos.

The conflict between Bafal and Yamm is in many ways quite
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similar to that between Marduk and Tiamat. One of these myths
is probably a reflex of the other, though it is difficult to
tell which was original.63 It is necessary, therefore, in this
context to refer briefly to the relevant parts of Enuma elis:
the election of Marduk, the combat with Tiamat and her forces,
and the events immediately following, particularly the building
of the palatial abode for Marduk -~ Babylon and Esagila.

As Thorkild Jacobsen has shown, the democratic nature of
the assembly of the gods is a fundamental element in Enuma
8115.6b It places immediately to the fore the role of the assem~—
bly in the cosmic conflict. On both sides the attitudes and ac~
tions of the respective divine forces rank with and affect the
rurposes of the principals involved. That is seen from the start
when the plan of Apsu and Mummu to destroy the gods was immedi-
ately communicated to the gods and apparently could not be kept
from them:

(Now) whatever they had plotted between them,

Was repeated unto the gods their first-born.

The gods did not attempt on their own as an assembly or as
an army to oppose the forces that threatened them. What they
needed in the first place was a representative, a role taken by
Ba because of his wisdom and insight. Even more, they needed and
sought a leader in their battle against Tiamat, Kingu, and their
army.66 But the role of theassembly itself was not a minor one,
as was recognized by Marduk when he sought kingship from the puh-
rum, the assembly (Tab. II: lines 125ff.). Likewise Tiamat's

decision tomarch against the gods was at the instigation of the
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deities arcound her, enraged at the other gods and set for combat.
When that decision was made, Tismat's assembly lost no time in
planning the attack and equipping itself for battle. The lines
of the epic which recount these preparations make it clear that
her coterie was an army ready to march forth at her side with its
own commender-in-chief (Xingu), appeinted by Tiamat and accepted
by the assembly.

She has set up the Assembly and is furious with rage.

A1l the gods have rallied to her;

Even those whom you brought forth march at her side.
They throng and march at the side of Tiamat,67

Enraged, they plot without cease night and day.

They are set for combat, growling, raging,

They have formed a council to prepare for the fight.68
The democratic procedures of the assembly are clear. The gods
together, or at least a sizable segment of them, decided the
course of actiop and in this case, though not always, planned to
carry it out jointly. The dual nature of the puprum as delibera-
tive council or assembly and as an army is nowhere more obvious
than here where the two meanings have merged. Having met to draw
up its battle plans, the assembly has become an army prepared to
go out and do battle with the other gods. The familiar clichd
describing the going forth of the gods to aid in battle, which
appears in letters, historical inscriptions, and hymns is present
here also: i-da-a-Sa al-ku, "they march at her side” (l.lle).69

The appointment of Kingu is described as follows:
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From among the gods, her first-born, who formed her
Assembly,

She has elevated Kingu, has made him chief among them.

The leading of the ranks, command of the Assembly,

The raising of weapons for the encounter, advancing to

combat

In battle the commander-in-chief. . .70

It was a diverse host that followed Kingu and Tiamat into
battle. Besides regular members of the divine assembly, there
were eleven new beings created by Tiamat, fearful to behold, mon~
ster serpents (II, 1.20), dragons (II, 1.23), and the like.

She has set up the Viper, the Dragon, and the Sphinx,

The Great-Lion, the Mad-Dog, and the Scorpion-Man,

Mighty lion-demons, the Dragon-Fly, the Centaur =—-

Bearing weapons that spare not, fearless in battle.

On the other side of the conflict, Marduk was chosen as
leader by the members of the assembly, the Anunnaki (II, 88),the
Igigi (III, 126), and the great gods (III, 130) being specifi-~
cally mentioned as among that body. Kingship was granted to him,
and in return he went forth with the gods who had crowned him to
battle Tiamat and her army (IV, 63-6L4). The vivid scene depict-
ing Marduk's preparation for battle makes clear that he assembled
various forces other than the gods of the assembly to his aid.
Functioning primarily as a storm god, Marduk summoned the winds,
the lightning, and the flood,72 mounted his storm chariot drawn

73

by four steeds of destruction, and backed by the gods and armed

with these cosmic forces, marched forth to meet Tiamat and her
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army. He challenged her to single combat and in the ensuing
battle Tiamat was destroyed and her supporters captured. Victo=-
rious in the cosmic conflict, Marduk then created the universe,
and the gods erected a temple for him where he might dwell as
king.Tb

When one moves from Enuma elif to the Ugaritic myth, it is
obvious that Baal parallels Marduk, the rising young god seek-
ing kingship. That Yamm and Tiamat represent the same kind of
figure was already clear and is now confirmed by the equation ym=
deamtu in the "Ugaritic Pantheon" text. 0 Both myths represent
a type of rebellion among the gods and the struggle for kingship
or rule. Having said this, one must note also that the myths are
in a number of respects gquite different. Each developed in its
own way .

Text 137 (= ¢Ta 2.I) has as its setting a gathering of the
assembly in official fashion apparently for a banquet. The be-
ginning of the text is broken, but enough remains to indicate
that the conflict between Ba‘al and Yamm has already begun or is
foreshadowed here. With standard cliche Ba%l invokes the aid
of Horon and cAE;art against Yamm. Then the text switches ab-
ruptly to Yamm, who, in a clear-cut grab for power, sends his
messengers forth to the assembly to demand their surrender of
Ba(al to him. The terrifying effect of this message makes clear
that Yamm's action is not merely audacious; he is powerful enough
to frighten the whole assembly except Ba®al. FBven El is scared.

t the sight of the messengers the gods cringe in fear:

(23) tgly . ilm . rifthm . lzr . brkthm . wlkht
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(2k) zblhm
The gods lower their heads upon their knees
And on the thrones of their princeship.
But Bafal, not at all intimidated, rebukes (yg€lr, 1.2L) the gods
and says:
(27) %u . ilm . ra¥tkm . l2r . brkthm . In . kht
(28) zblkm
Lift up, O gods, your heads from your knees,
From the thrones of your princeship,
As Frank Cross has noted,76 these lines form a very important
background for the warrior procession of Yahweh and his hosts in
Psalm 24:7 and 9. The cry of victory goes up:
Lift up, O gates, your heads.
Cross assumes that this imegery cannot be explained on the basis
of raising the gates because to the best of our knowledge the
city had no gates that went up. This expression must have its
origin in the return of the victorious warrior god to the assem-
bly after his defeat of the enemy. At Ugarit the shout is given
in the text prior to the battle, while in Psalm 24 it is uttered
on the return from battle. This is not as great a difference as
it might seem at first glance. On the one hand Baal's cry is an
announcement of impending victory, an assurance that the messen-
gers of Yamm need not be feared. Even more important, in good
poetic and epic style it is to be expected that the cry, "Lift up

' was repeated at Ba€al's return. No record

your heads, O gods,
of this repetition is left. One may suggest cautiously that the

shout of victory could have been repeated at the beginning of
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Text 51 (= CTA L) where about twenty lines are missing. This
break is just before the call for a castle for Ba€l, the natur-
al result of his victory over Yamm. It is; of course, impossi-
ble to say for certain whether the repetition ever existed, but
there is no question that the cries in Text 137:27-28 (= cra 2.I.
27-28) and Psalm 24:7, 9 are victory cries of the warrior god
and his host. The 0ld Testament version has been demythologized
only insofar as "the gods" are replaced by "the gates.”" The
imagery still remains that of the assembly, heads bowed in fear.
The conguest in holy war and cosmic war is followed by the trium-
phal return of the victor and his earthly or divine army.

There is no notice in these particular texts of an army with
the warrior god. That such was present in the context of Psalm
2h is obvious. In the Canaanite episode there certainly must
have existed a military retinue accompanying Baal. Other con-
texts reveal the presence of such a following with Bal. Lines
18 and 34-35 may suggest the same thing if one could be certain
to what nn and hmlt allude. The word ¢nn in this case probably
refers to Bafal's attendants, but whether there are two or a
larger group is unclear.TT The comparable Marduk episode also
leads one to conclude that Bafal was aided by a host of divine
beings. Whether these were the ilm, the élmm, the hnzrm, the
rpum, the il t‘gy b‘l, etc., or all of these, one cannot tell.

The fright of the gods -~ also to be compared with Enuma
elig -- 18 due not only to the fact that Yamm has sent the mes-
sengers, but also to the appearance of the two messengers who

boldly interrupt the assembly.
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(32) % . idem yitmr

nrb . 1t$t (33) [1¥/byminhm

A flame, two flames, they appear

Sword(s) of sharpness, their tongue/in their right

hands.qg

The fear of the gods is understandable. The messengers of Yamm
appear as warriors, flaming and with swords. In another context
I have discussed this passage and the relationship of these fig~
ures to i¥t and dbb in Sne:TIT: L2-U3 (= cTa 3.111.42-43) as well
as Phos, Pur, and Phlox in Philo Byblius,YQ For our purposes
here, however, it is important to stress again the significance
of these warrior messengers of fire, who strike fear into the
hearts of the gods, for the background of Israelite conceptions
of the heavenly host. There are numerous places in the 01d Tes~
tament where the divine messengers or attendants are mentioned,
In quite a few of these cases they are pictured as warriors bear-
ing sword in hand, for example, Genesis 3:2k where Yahweh places
the cherubim (the plural probably meaning two) at the east of the
Garden of Eden and a flaming, turning sword {lahag ha@ereb}
guarding the way of the tree of life. The cherubim and flaming
sword reflect the Canaanite fiery messengers or servants of Yah-
weh as Jed lonet (or better 4 walahat) "fire (and) flame." The
several references to an angel or divine being with drawn sword
may also go back to this Canaanite conception. The mal’ak who
stopped Balaam (Num. 22:31), the commander of the army of Yahweh
(Josh. 5:13), and the mal’ak who brought pestilence as a result

of David's census (II Sam. 24:16ff. and especially I Chron. 21:
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27, 30) all belong to this same imagery, although their swords
are not desecribed as flaming.so

The other references to members of Yahweh's assembly reflect
the incendiary character of these mythological creatures them~
selves rather than of their weaponry. The account of Moses'
first encounter with Yahweh at Horeb says that the mal’ak Yahweh
appeared to him "in a flame of fire" (belabbat’é!).gl The para-
llel with the iftm of Yamm is clear. The call of Isaiah takes
place in the context of the heavenly assembly of Yahweh. In the
vision Isaiah sees above Yahweh creatures (two?) called éergpfh,
"burning ones (?)." These beings also may have originated in the
Canaanite imagery of the divine assembly and its fiery messen-
gers.82

The above discussion has shown the significance of Text 137
(= cra 2.1) for the portrayal of warrior motifs in the divine as—
sembly at Ugarit as well as in the 014 Testament. Text 68 (= Cra
2.IV) actually recounts the battle between Ba®al and Yamm, al-
though the end of Text 137 (= CTA 2.I) narrates a thwarted at-
tempt by Ba®al to strike the messengers of Yamm. Whether or not
Baal and Yamm marched at the head of armies, the conflict itself
is one of single combat similar to the battle between Marduk and
Tiamat, Like Marduk, Ba‘al is provided with divine weapons whose
names reflect their purpose.83 The object of the battles with
Tiamat and Yamm is the preservation and maintenance of kingship
over the gods.su Ktr-w-Hss says to Bafal before the battle (68:

10[= cra 2.1v.10]1):
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tgh . mlk . €lmk

drkt . dt drdrk

You will take your eternal kingdom

Your everlasting dominion.

And at the end of the battle (68:32[= cra 2.1V.32])
ym . Imt . b€Im . yml[k ]

Yanm indeed is dead; Baal shall rule.O”

This fact is confirmed by the cliché of the gods; "Our king is
Aliyan Bafal, our judge, and there is no one above him (51:IV:k3-
bi[= cra b.1v.43-hu]), %

A necessary consequence of the establishment of kingship by
victory over the enemy, Sea, is the establishment of a palace or
sanctuary for the god as a sign of his victory and rule. Unlike
Entma eli$ where the gods immediately gave Marduk all he wanted,
Bafal has to beg, cajole, and threaten for his palace although
the other gods are regarded as already having palaces. In his
request, the account of which is narrated in Text 51 (= cra k4)
and part of nt (= cra 3), Ba®al is aided considerably by ©Anat
and Atirat, and after the latter appeals to El, Bafal's wish is
granted.8T Ktr-w-Hss builds a magnificent palace, which is
burned until it turns into silver and gold, and a celebration is
prepared.

Then in column VII of Text 51 (= CTA L) appears a crucial
passage which recounts the triumphal procession of the victorious
god to his palace. The first seven lines are broken, but they
appear to be further narration of the battle with Yamm (1, 4) in

which apparently Ba‘al once and for all does away with him. That
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supposition is strengthened by the fact that henceforth Yamm is
out of the picture, and Mot appears already by the end of this
column as Ba®al's principal antagonist. Furthermore, it is af-
ter the action described in these seven broken lines that Ba®al
makes his triumphal march to his palace establishing his rule.
It is natural to suspect that this event took place immediately
after his final annihilation of his enemy.

Lines 5 and 6 contain reference to Ba®al's abode "on the
mountain" (bdr), "on Saphon" (bfpn} where his palace was estab-
lished. Then beginning probably in line T is the actual narra-
tion of Ba®al's march:

(1) Car . 1(--], Szm

(8) tb . 1pd[r?] pdxmgB

(9) tt . lttm . ahd . °r

(10) %% . ¥ . par

(11)  tmaym . b1 . [---?]

(12) t&m . p°1 . mr[-?]

(13) bt[--] b1 . bgrb

(1h) bt

(9) Sixty-six cities he seized

Seventy-seven towns
Eighty (took) Ba‘al [ ]
Ninety Bafal of the sum[mit?]
[ ] Ba®al in the midst of
the house
Having defeated Yamm, Ba®al now marches victoriously to his pal-

ace conguering cities and towns on his way. It is quite probable
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that Ba al was accompanied by his various military hosts, il
tédr b¢I1, J1mm, pnzrm, rpum, etc.ag He enters his house as the
mighty warrior,go hesitant no longer to put windows in the pal-
ace. The magnificent scene reaches its climax in lines 29-37:
(29) glh . gd¥ [.] bi%1 . y] tn
(30) ytny . b°1 srat ¥Ipth
(31) qih . qra¥ (?)jr . ar§9l
(32) === 2] grm . (.t/a) p¥n
(33)  rhq [rmmmmmm ~=]
(34) gdmym . bmt . a [rs--]
(35) tttn . ib . b1 t(!)ihd
(36) y<rm . ¥nu ha . gpt
(37) 4r
Bafal gives forth his holy voice;
Bafal repeats the utterance of his lips.
His holy voice . . . the earth,
. + + . . the mountains . . . .
Afar . .+« . . . ..
Bast (and) west the high places of the earth?
wobble;92 the enemies of Bafal take to
the woods; the haters of Hadd to the interior93
of the mountain.
Bafal stands in the midst of his palace as the storm god and war-
rior. The earth trembles at his holy voice. With Yamm destroyed
and all other enemies in flight, his rule is firmly established,
his palace is built, and he does not hesitate to challenge all

comers. The imagery of this scene is strongly reflected in the
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warrior and storm concepts associated with Yahweh. Psalm 29,
generally regarded as a Canaanite hymn taken over into the Is-
raelite cultus by the replacement of Baal by Yshweh in the text,
pictures Yshweh in his palace (hékal, ef. Text 51 [= cTAa 4] pas-
sim) surrounded by phe gods, the divine ones. Enthroned upon the
flood, he gives forth his mighty voice, which causes the earth to
shake and tremble. If this psalm was originally a hymn to Ba‘al,
it must have been understood in the context of his victorious en-
try and enthronement in his palace (51:VII:h2-Lhi[= cTa b.VII.ko-
Lh1):

(42) bkm . ytb . b%1 . lbhth

(43) umlk . ublmlk

(4k) ars . drkt yStkn

Thus Ba®al is enthroned in his house
Neither king nor no-king
Shall establish the earth as a dominion.gh
With these lines may be compared the climax of Psalm 29:10:

yhwh lammabbll ya$ab

wayya$eb yhwh melek 1°%8lam

Yahweh is enthroned on the flood

Indeed Yahweh is king forever.

The theophany passage of II Samuel 22 = Psalm 18 also has
striking affinities with the picture of Ba®al in his palace. The
psalmist utters a cry, which is heard by Yehweh "from his palace"
(m&h8ka18, II Sam. 22:7). Then (Ps. 18:7):

The earth did quake and shake,

The foundations of the hills shudéered.g5
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Verse 14 is similar to 51:VII:29 (= ¢Ta L4.VII.29). Even as "Bsfal
gives forth his holy voice," "the Most High gives forth his
voice." Even as Bafal puts to flight his enemies and the ones
hating him, so it is said of Yahweh the warrior (II Sam. 22:18).

He delivered me from my strong enemy,

From the ones who hated me.96
The ancient war cry which was sung at the procession of the ark
to and from battle in the early holy wars of Israel is similar
to the description of the victorious Ba®al in Text 51 (= cra k):

Arise, Yahweh,

Let thy enemies be scattered;

Let the ones hating thee flee from before thee
Other passages could be pointed out, but enough has been said to
show that the picture of Yahweh as storm god, warrior, and king
bears striking resemblance to that of Baal in the same roles in
Canaanite mythology.

The Ba®al- “Anat cycle gives further evidence of the role of
Baal as warrior god, particularly in his conflict with Mot. This
conflict is essentially a fertility mythgT involving the death
and renewal of life of both Ba%al and Mot, but, as in the battle
with Yamm, the question of kingship is involved. Bafal's death
is cause for an attempt to produce a new king, but his return to
life is occasion for renewed battle to reestablish bis kingship.
This conflict is recounted in columns V and VI of Text U9 (= cra
6).

v (1) wyihd . b1 . bn . atrt

(2) rbm . ymps . bktp



38 THE DIVINE WARRIOR

(3) dkym . ymps . bsmd
(4} shr mt . ymsp lars
(5) [ytb.1b[®]1 . lksi . mlkh
(6) [bn dgn] lkht . drkth
Ba®al seizes the sons of Atirat.
Rabbim98 he smites with a weapon (sword).99
Dokyam he smites with a mace.
Burning <?)100 Mot he kicks to the earth.
The Son of Dagan sits on his throne of kingship,
his seat of dominion.101
To gain his throne Bafal is forced to do battle with the sons of
Atirat, among these apparently rbm, dkym, mt, who oppose him on
other occasions. Having conguered these enemies, he then assumes
his rule again, but another battle ensues, this time the final
one between Ba‘al and Mot. This fight, recounted in column VI of
Text 49 (= CTA 6), may have been a full-scale battle between
Ba‘al and his coterie and Mot and his followers. There are re-
ferences to the seven lads of Bafal (1. 8), the peoples (limm),
and to beings whom Mot calls "my brothers." It is impossible to
tell whether the plural verbs describing the battle refer only to
Ba‘al and Mot or whether they may indicate the conflict between
the two gods and their forces, but the fight results in the sub-
mission of Mot and the kingship of Balal (11, 34-357).
There are other texts which refer to battles of Ba‘al, such
as the fight with the "devourers" and "renderers" (Text TS[= cTa
12]) -= if it may really be called a fight -~ and the references

to Ba®al's defeat of Tannin and Lotan (67:I:1ff.[= cra 5.I.1ff.];
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1001:1[= PRU II 1:1]). But the major battles are those with
Yamm and Mot when Bafal fights for and with the gods with the
issues of kingship, sanctuary, and fertility at stake. The bat-
tle of the gods is the means whereby these three gqualities of
world order -- divine and human -- are established.lg?

Ba€al's titles and epithets are further indications of cos-
mic warfare. The most important of these is aliyn, a hypocoris-
ticon from the verb 1%y, "to prevail, be powerful." The title
also appears without the hypocoristic -- dnu ending as aliy. The
basic nuance of this epithet is clear; but the precision of mean-
ing is hindered by two problems: what is the grammatical form of
the word without the hypocoristic ending; and to what extent does
the word aliy(n) originate in a longer cliché, which gives the
precise and original meaning?

As to the grammatical form and meaning of the word aliy(n)
two lines of thought are possible. One would be to view the word
as an elative adjective, "the most powerful,"lo3 but several ob-
Jjections to that may be raised. Elatives, 1f they even existed
in Northwest Semitic, are at best gquite rare in Ca.naamite.]‘OLl
Furthermore, one would expect the form to be ’aqtal rather than
Jagtil. Also the -anu ending would be unnecessary and peculiar
on the elative. A much more likely interpretation of the word is
that it is the first person imperfect of the Qal or G stem of l’g.
The pattern is precisely that of the third weak verbs, )al’iyu.
Its meaning would be "I prevail."

The =-anu ending indicates that aliy(n) is a shortened form

of a longer phrase, a phenomenon quite common in Cansanite myth-
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ology. The phrase is to be sought in the words which follow
aliy. Albright has proposed that the full formula may be seen
in the message of Ba‘al to “Anat in®nt: III:11-12 (= CTAa 3.III.
11-12) and IVi51-52 (= cTA 3.1v.51-52).7%° He maintains that the
full title was 2al’iyu qurddima giriyeya ba’arfi malhamati, "I
prevail over the heroes who meet me in the land of battle," but
Goetze has criticized this view by pointing out that gryy bars
mlhmt is a part of the message itself, as evidenced by the fact
that ®Anat replies in a series of first-person phrases beginning
with agrg.106 In addition, it may be noticed that this message
is not given by Baal alone; El also repeats it (nt pl. ix:II:
17-21[= cra 1.II.17-21]).

Goetze is probably basically right. The phrase gryy bars
mlhmt must be separated from aliy grdm unless one is to believe
that the meaning of the formula has been forgotten and part of it
cut off and associated with the message; but apparently out of
dissatisfaction with Goetze's interpretation of gryy bars mihmt,
Albright has maintained his original view. He has insisted cor-
rectly that the basic meaning of gry in Ugaritic is "to meet, op-

' as in Hebrew, rather than "to remove" as Goetze

pose, encounter,’
I S § . .
maintains. Goetze's analysis of gryy as an infinitive abso-
lute also does not fully solve the problem of that word, which is
the crux interpretatum of the passage and does not appear to be
the same as the succeeding imperatives, ¥t and k.
In any event, the parallelism: thm aliyn b€l / hwt aliy grdm

indicates that the formula does not extend any further than aliy

grdm. The presence of this parallelism in context where the mess-
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age is different (67:I1:10-11, 17-18[= cra 5.11.10-11, 17-181;
51:VIII:32-35[= cTa 4.VIII.32-35]) makes it clear that the ori-
ginal epithet was aliy grdm, "I prevail over the warriors.“loa
The title is a warrior epithet referring to Bafal's cosmic bat-
tles with the gods and, probably, to his aid in human conflicts.
Its connection with the gods is suggested not only by the narra-
tives of Ba®al's battles, but by the title or description he
gives his abode, Saphon (Snt: III:27-28[= cra 3.1I1I.27-28]):
(27) bgds . bdr . nhlty
(28) bn‘m . bgbt tliyt
In the holy place, in the mount of my portion/
inheritance
In the pleasant place, in the hill of victory.lcg
The gb® tliyt is not necessarily the place where the battles are
fought, but it is the locale of his rule and kingship won by bate
tle.
Three other epithets appear to be connected with the warrior
characteristics of Ba®al. One of these, rkb Srpt, "driver of the

clouﬁs,“llg

arises out of the storm imagery associated with him
but reflects alsc his role as warrior and is often used when re-
ferring to him in this role.lll The clouds are the war chariot
of the storm god as he goes to do battle.

Although attested in the mythological literature only once
and in a broken text then, the phrase gmr hd would appear to be
an epithet of Ba®al meaning something like "Annihilator Hadad"

or "Avenger Hadad."llz This phrase is also attested as a person-

al name in both Ugaritic and Akkadian texts from Ugarit. In PRU
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II L4:16 end 107:12 mgmr appears as the name of a deity.

In Text 12, 1.4 of vUgaritica V there may appear a new Bafal
name -~ b€l Crkm. Virolleaud does not seek to translate the last
element but refers to the use of the plural participle of €rk in
Hebrew to refer to men equipped for battle (for example, I Chron.
12:34 and 36; cf. Jer. 6:23 and 50:42). One might also note the
divine appellation yhwh s°ba’8t ?€16hé ma‘arkot yisra’el (I Sam.
17:45) "Yahweh of hosts, God of the ranks of Israel." If Srkm
in the Ugaritic text is to be associated with these Hebrew uses
of frk, then the name would be Ba‘al, the Man of War, or, better,
Ba‘al of the Ranks, referring to Bafal as a leader of armies like
rgp gbi,lla

The name of Ba®al in Philo's account is Demaros. This name
has been discovered in the Ugaritic texts in parallelism with
Aliyan Baal and Hadad as dmrn. Pope connects this word with
Arab. dmr, "brave, mighty."ll& If he is correct, this title also
reflects the warrior nature of Ba‘&l.115 Two personal names
dmrb®l (322:I1:5(= cra 102.11.5]) and dmrhd (322:VI:7[= cTA 102.
VI.T]) may be cited in this connection, meaning "Ba‘al/Hadad is
my warrior" or something similar.

Before locking at the role of ‘Anat as Ba®al's warrior co-
hort, an examination of the Rephaim texts is in order here, as
possible further evidence of Bafal's military forces. These
texts are difficult to interpret and may not necessarily belong
to the Balal- “nat cycle. They are usually associated with the
Aghat legend, but there are important connections with Bafal and

‘Anat.
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Because of the obscurity and very corrupt nature of the Re-
phaim texts (121-12h[= cra 20-22]) there will probably never be
complete agreement as to their interpretation.llé There are
references to il, b1, ¢nt, and dnil, but these do not greatly
illumine our understanding. The fact that dnil is mentioned has
led a number of scholars to connect these texts with the Aghat
legend and the problem of Danel's pzf‘ogelr}y.lrZ The etymological
basis of the word rpum has not been fully settled, but it has

' and rp?, "to

been related to the roots rpy, "to sink, relax,’
heal," with the latter root generally regarded as the proper ety-
mology of the word. The rpum, commonly held to be shades or
ghosts, denizens of the world of the dead, are thought to heal in
that they restore to life. Thus Caquot concludes that the rpum
are the dead ancestors of Danel's family line; and these texts
are concerned with the restoration to life of Aghat, who is
called "the healed one of Baal" (rpu bcl},1

This interpretation, which is masterfully argued, has many
plausible points, though not all are convincing. The following
comments are not meant to be an overall interpretation of these
texts from a different point of view but to emphasize particular
aspects of the rpum relevant to the conceptions of cosmic war-
fare among the Canaanites.llg Regardless of the precise etymol-
ogy of rpum, there are strong indications that these are divine

120 ,
or semi-divine beings, who function to some degree as a mili-

tary coterie of one or more of the high gods, presumably Bafal
and®Anat. The term rpum is regularly parallel to ilnym, a nomi~

nal plural form derived from a substantive 2In, which survives
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in Phoenician and means "god" (ilnym is parallel to ilm in Cnt:
IV:78-79[= cTa 3.IV.78m79}).121 It may be, as has been sugges-
ted by Gaster, that the ilnym and rpum are the "upper" and "low-
er" gods of Canaanite mythology comparable to the Igigi and Anun-
naki of Mesopotamian mythology.l22

In Text 121:I:4% (= cra 20.B.4) the rpum ride forth on their
chariots:

t€ln . Imrkbthm . ti[ty ]

They mount on their chariots; they go
The picture of divine beings riding forth on chariots can hardly
be other than that of warriors riding out, even though in this
case they do not go to battle.lg3 In addition, reference is made
more than once to rpu b%l1 mhr b€l . wmhr €nt. Considerable dis-
agreement exists among scholars as to whether rpu and mhr here

. 12k w25
are singular or plural. While the problem cannot be solved
absolutely either grammatically or exegetically, since either
singular or plural is possible in the context, an interpretation
of the terms as plural is preferable because such interpretation
is consistent with the clear plural character of the term rpum
elsewhere and introduces no new problems such as the identity and
function of this new individual who is called rpu b‘l‘126 If the
terms are plural, then these rpum are in some respects a military
host associated with Ba®al and ‘Anat, regardless of what other
function they may serve.lZ? The noun mhr, as is clear from other

" "soldiers," or

contexts, is to be translated as "warriors,
heroes."

The fact that rpu bl is paralleled by mhr Snt as well as
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mhr b€l is only one indication of the fact that CAnat is a part-
ner in Bafal's fighting exploits. The Egyptian evidence for this
goddess shows her warlike charactef;128 but even prior to her ap-
pearance in Egypt, the Ugaritic texts make clear the fact that in
the Canaanite religion and mythology of the second millennium B.
¢. CAnst was the warrior goddess par excellence. That was not
the only important aspect of her character; nor were the other
goddesses always peace-loving. A fluidity of personality and
character among the Canaanite goddesses makes it impossible to
separate out particular roles as belonging only to one or the
other. But in the Ugaritic texts as well as in Egypto-Canaanite
syncretism CAnat's function as goddess of battle was primary.129

One of the basic aspects of this role was her association
with Bafal in his battles,lSO a fact most clearly brought out in
Bafal's address to her in Text T6:II:2k-25 (= cTAa 10.11.2k-25):

(24) ntn . bars . iby

(25) wblpr . gm . apk

We will plant my foes in the earth
And in the dust those who rise against thy brother.

Bafal who is equipped for war with his bow and gs®t (arrows?)
calls “Anat to join with him in battling his enemies.131 That
she does so or has done so is seen in the fact that she partici-
pates in or claims participation in all of Batal's major con-
fliets (nt: ITI:34-L43[= cTa 3.11;.3A-h3}):132
(34) mn . ib . ypS . 1BCI .

srt (35) Irkb . Srpt .

ImpSt . mdd (36) il ym
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(37)
(38)
(39)
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lklt . nhr . il . rbm
1i8tbm . tnn . iSbm[n]h (?)
mpEt . btn . Sgltn

Syt . a . H . rafm
mpSt . mdd ilm . ar[¥)

smt . ‘gl . il . Stk

mpSt . klbt . ilm . ift
klt . bt . il . dbb

What enemy has risen against Ba‘al,

Adversary against the Rider of the Clouds?

Verily I smote the beloved of El, Yamm;

Yea, I destroyed the River of El, Rabbim.

Verily I muzzled Tannin, really muzzled him

(And) smote the crooked serpent,
v
Salyat of the seven heads.

I smote the beloved of El, Ar[f]

I exterminated the calf of El, SAtak ( “tk).

I smote the bitch of El, Fire;

I destroyed the daughter of El, Flame.

Some of these creatures do not appear in conflict

the only one of Bafal's opponents missing is Mot.

6) preserves in detail how SAnat, enraged against

with Ba‘al. But
Text 49 (= cTA

Mot because of

his conguest of Bacal, made short work of him and scattered him

to fertilize the earth(?).

It is therefore evident that much of

CAnat's warring activity is in association with and in support of

Baal and his forces.

Yet CAnat also fights on her own.

One of the most unusual
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and puzzling scenes in the Ugaritic texts isSnt: IV (= cra 3.1IV),
her bloody massacre of many warriors. The context of this pass-
age does not give a reason for the action. It may reflect some
sort of ritual associated with the cult of cAnat, but the acti-
vity of the goddess appears to have little meaning along that
line. The most that can be said is that there is a type of blood
satiation here not entirely unknown elsewhere. A similar motif
is present in the attitude toward Kemo¥ reflected in the Me¥a®
Inscription as well as in some of the imagery associated with
Yahweh, such as appears in Isaiah 34. The important thing to
note is that the figures slaughtered by cAnat, lim and adm (11.
7-8) are human, not divine beings. This is the only occurrence
of the term adm except for the epithet of El, ab adm, which ap-
pears twice in Keret. The word lim occurs primarily in Canat's
epithet, ybmt limm. Whether there is any connection between this
puzzling epithet and the reference to lim in this context is a
tantalizing but unproductive question. In any event this passage
records the only occasion in the myths in which a god or gods are
engaged in battle with human beings. Furthermore, the human
beings are characterized as warriors: dmr//mhrm (11.1k~15) and
mhr//gbim//ézrm (ll.Zl»ZE).133 It is thus important to note that
the pattern of the cosmic battle is sometimes projected onto the
realm of human life, producing conflict and battle between human
and divine elements.

The epithets of cﬁnat, unlike those of Bacal, do not reflect
the warrior activity of this goddess. There may be, however, one

occurrence of an epithet pointing to CAnat's bellicose character:
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In Text 100k:12 (= PRU I7.L4.12) Virolleaud reads: [1. e]Jlt . gb
[l].1324 There can be no question about the first word, and the
second is quite plausible. As Virolleaud points out, the Meso-
potamian goddess I¥tar bears the epithet i-lat gab-1i, "Goddess
of Battle."l35 If the reading is correct, the reference is sure-
ly to Canat, the,principal warrior goddess of the Ugaritic texts.
cAgﬁart appears more than once in this text, and there is also a

reference to [ ] ngt, which would appear to be Atirat.

fAnat does not appear unless in line 12,

136

El as Divine Warrior

Two excellent monographs have been written by Pope and Eiss-
feldt on El,l37 so there is no necessity in this context for a
lengthy general discussion of this deity. The thrust of most of
the literature pertaining to him has been the assumption that
while E1 is father of the gods and the "executive" deity of the
pantheon at Ugarit, he is essentially a quiescent figure whose
power seems rathsr limited when compared to that of other deities,
whose fear of other gods is obvious, and whose gradual decline in
the face of BaSzl's rise to prominence seems clear. Pope espe-
cially has pointed out that as far as the Ugaritic texts are con-
cerned, El's acticns and most of his epithets describe him as
anything but & fierce warrior. Even a casual perusal of the
texts reveals that fact and shows that El is on the way down,
while Bacal, the young warrior, is on the way up.l38
In the light of the published texts the above interpretation

of the Ugaritic evidence is basically accurate. Some modifica-
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tions in this general picture may be necessary, however, when
other sources are consulted and notice is taken of certain epi-
thets and personal names. There is some evidence for a line of
tradition in Canaanite mythology which portrayed El in part as a
warricor deity or a deity whose might and power were recognized
and acclaimed.

That El still had a certain degree of power even in the
Ugaritic texts known at present is demonstrated in Text L9:VI:26-
31 (= cra 6.VI):

(26) 1k . al . y$m(Sjk . tr (27) i1 . abk

1 ys® . alt (28) tbtk
lyhpk . ksa . mlkk
(29) 1ytbr . pt . mtptk
(30) yru . bn . il Lm> mt
tt€ .y (31) dd . il . der
How will Bull El, your father, not hear you?
Verily he will pull out the supports of your dwelling,
Yea overturn the throne of your kingship,
Verily he will break the scepter of your dominion.
Divine Mot was afraid,
Was fearful the beloved of ElL, the hero.139
In these lines the threat of El's hostility strikes fear into the
heart of Mot, but El's power is confined largely to the matter of
dispensing kingdoms, and Mot's fear is thus not of battle with
him but of loss of his rule. One could not conclude from these
lines alone that El was honored in any major way as a god of bat-

tle.
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Yet the assumption that El was in no way a warlike deity
leaves some questions unanswered. One could ask, for example,
how El could ever have been king and ruler of the gods without

5

some manifestation of his warrior might. In the human realm it
was leadership in war that led to kingship or helped establish
itslno 50 1n the divine world one would expect such leadership,
particularly in Mesopotamian and Canaanite mythology.lul The
status of El and Bacal, as well as of other gods, is in flux in
the Ugaritic texts. The mythological world was no more a static
phencmencn than the human world, though repetition and mainte-
nance of the status quo were basic aspects of that world. It may
have been, therefore, that the character of El was in process of
change and that a warlike spirit was more manifest at one moment
or place than at another.lh2

The second question concerns the relationship between El of
Canaanite religion and Yahweh of Israelite religion. Did all the
warrior aspects of Yahweh's nature come from nowhere or only
under the influence of the image of Canaanite Bafa1? Certainly
there are clear and unmistakable similarities to Bafal as the
storm god and warriocr, and these are frequently pointed out. But
the early associations of Yahweh, if one may speak of such, were
with El more than with Bacal.lu3 How does what is known of the
warrior character of El or the lack of such fit in with that fact?

Philo Byblius' account of the "Phoenician History" of San-
chuniathon, the other basic source for Canaanite mythology, may

give an answer or at least a clue. Accepting the need for

caution, as stated earlier, one cannot ignore Philo's account
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when it gives a radically different picture of El (that is, Kro-
nos) from that in most of the Ugaritic texts. In Philo-Sanchu-
niathon, Kronos is a much more arrogant, domineering god, who
ruthlessly runs things his way, even dispatching his own progeny
for the sake of expediency. The center of attention is focused
upon this deity rather than upon Ba‘al/Demaros, as is the case

in the Ugaritic texts, despite the fact that in the first millen-
nium Bafal is the dominant deity in Syria-Palestine. Like Bafl,
Kronos, as he is described by Sanchuniathon, does not hesitate to
fight any of his enemies.

The particular passage most relevant to this discussion is
Praeparatio evangelica 1:10:17-21, concerning Kronos' first re-
bellion against his father, Uranos. ‘Pepe has convincingly
stressed the similarity of this competition of the successive
generations of gods to that recounted in the Kumarbi mytholcgylu
of Hurrian mythology-lhg He has also pointed out that the dis-
placement of El/Kronos by Bafal/Demaros may be present in the
Ugaritic texts.lbé The account, therefore, of Kronos' displace-
ment of Uranos, which corresponds to Kumarbi's dethronement and

banishment of Anu, would appear to be reliably archaic and au-

thentic.
And Kronos having become a man, using the advice and
assistance of Hermes Trismegistos -- for this one was his
secretary ~- he repels his father Uranos, avenging his moth-

er. And to Kronos are born children, Persephone and Athena.
Now the first died a virgin, but by the judgment of Athena

and Hermes, Kronos made from iron a sickle and a spear. Then
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Hermes, conversing in magic words with the allies of Kronos,

made (in them) a desire for battle against Uranos on behalf

of Ge. And thus Kronos engaged in war, drove Uranos away

from his sovereignty, and succeeded to the kingdom.lh?
El/Kronos is thus described in Philo as a god who does battle
against his enemies.lha In the total picture which Philo gives
of Kronos he is hardly less a warrior god than any of the other
deities. One of the most important pieces of information provid-
ed by this passage is that Kronos is regarded as having allies
around him -~ tois tou Kronou summachois. This fact agrees with
the evidence of the Ugaritic texts. For the "allies" can hardly
be separated from the phr il or the dr (bn) il of these texts and
elsewhere and are to be compared with the il tfgr b€, "the gods
who help Ba%al." The il tdr b‘l and the tois tou Kronou summa-
chois are semantically equivalent, that is, the gods who help
Bafal and the gods who kelp Kronos = E1l. The summachoi are the
divine assembly or at least a part of it. This relationship is
confirmed in Philo's account in paragraph 20:

hoi de summachoi Elou tou Kronou Eldeim epekléthesan

And the sllies of Elos, that is, Kronos, were surnamed Eloim.
The allies of El are specifically the gods. Here as elsewhere
Philo testifies to conceptions similar to or the same as those of
the Ugaritic myths. Another reference apparently to these divine
beings gives further information (Praepar. evang. 1:10:37):

tois de loipois theois duo hekastd pterbmata epi tdn omdn

hos hoti de suniptanto to Krono

But to the rest of the gods two wings to each on the
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shoulders in order that they might fly with Kronos.
1kg

In Canaanite and general Near Eastern religions, wings were

a well-known characteristic of gods and goddesses, as well as of
subordinate beings, such as cherubim and seraphim. Here also the
gods are associated with El/Kronos as a sort of coterie accom-
panying him in his exploits.

The "allies of Kronos"” are first mentioned when Hermes cre~
ates in them a desire to battle Uranos. The word summachoi (and
its related forms) has a definite military connotation. It means
"fighting along with, leagued, or allied with." In paragraph 17
reference is made to the alliance (summachian) of Ge, which eﬁw
abled her to ward off the attacks of Uranos. The alliance in
that case refers definitely to a warrior host which fought along
with or for Ge. So alsc the result of Hermes' intervention with
the allies of Kronos is that Kronos makes war against Uranos and
drives him out. Thus there can be little question that it is
Kronos and his host who subdue Uranos, even though the allies are
not mentioned in the sentence which tells of the conflict. One
may see explicitly here what is perhaps implicit elsewhere, that
when a conflict ensues between two gods, it may be more than
single combat; the battle may involve the various divine or cos-
mic forces of the antagonists. Uranos also has allies (summachon)
which he sends against Kronos on another occasion (para. 23).
These lines picture Kronos-El as a deity with a host that assists
him in battle. He functions in much the same way as Bafal. His
belligerent nature is further reflected in his final coup de

grgce to Uranos and his murder of his son and daughter and his
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brother. The picture of El in Sanchuniathon's history is thus

quite different from that in the texts from Ugarit.lso

In the light of Sanchuniathon's description one is led to
ask whether there is further evidence of the might and warring
ability of El. Fragmentary and abbreviated though it may be,
such evidence is present in the names and epithets. One possi-
ble example is the name itself of the god -- >31. Numerous sug-~
gestions for the etymology of the name have been proposed, some

151

incredible, others at least possible. The most likely still

remains that of W. F. Albright, who says that the word 2&l "was
almost certainly an adjectival formation (intransitive partici-
ple) from the stem 2wl, meaning 'the strong, powerful one.'"ls2
Perhaps certitude is not possible at this point, but there is no
gquestion that some etymology exists for the name of El as it
does for the other gods and goddesses of Ugarit and elsewhere.
Albright's proposal is plausible and not unlike other name for-
mations of deities

Even more significant is one of El's most common appella-
tives at Ugarit -- tr, "Bull." This epithet has generally been
interpreted as referring to his procreative powers,153 but such
an interpretation may be on the wrong track. To be sure, El has
other epithets, such as bny bnwt, "Creator of Created Things,"
and ab adm, "Father of Man." But neither of these is necessarily
to be taken as referring to procreation. The latter especially
is probably indicative of a social relationship rather than a
physical One.lsh El was of course the creator or begetter of the

gods, but in the one instance where we have any description of
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his involvement in the procreation he does a very poor job and
hardly deserves the title "Bur1,"” And the fact remains that
in the Ugaritic texts Bafal, not El, is a fertility god and
proves his procreative powers, whereas El fails to prove his,

The bull, however, has a dual symbolism in the ancient Near
East. At times it is a symbol of fertility, but it is primarily
a symbol of strength, of might, and of fighting prowess, both in
the realm of the gods and in the realm of men.

The evidence of the Ugaritic texts agrees with this inter-
pretation. Ba®al is associated with the bull, albeit more in
artistic representation than in literary description. In Text
75 (= cTa 12) the "devourers" and "renderers” born to the "maid
of Athirat" are described as bulls with BaCal's face. The same
text later describes the fallen Ba®al with the same language used
to characterize his attackers. Chnat too is spoken of as one
who has "horns of strength.”

There is no question that the bull imagery in the 01ld Testa-
ment is indicative of might and strength. When applied to Yah-
weh it can hardly have anything to do with fertility. In other
contexts also the imagery of the bull and of the horns appears
as a symbol of strength and warring power. Elsewhere in the an-
cient Near East the bull is used to characterize gods, kings, and
pharaohs as strong warriars.lsé

Two other possible epithets of El suggest his role at some

time and place as a mighty or warrior god. If Frank Cross is

1
correct in his analysis of the name and figure of Yahweh, el then

El may have had as an early epithet *’2l, dit yahwi saba’®t, EL
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158
who creates the (heavenly) armies,” 2 which became *(dQ) yahwi
saba’5t when Yahweh spiit off from El and 1s now preserved as

Yahwe sebé)ot.lsg

Similarly the phrase 281 gibbbr (Isa. 9:5),
which appears in a context that probably goes back to the early
days of the Israelite mcnarchy,l6D may also have been originally
an ancient epithet of the Canaanite El, that reflected his power
as warrior.

Personal names having an 4

el element have frequently been
dismissed as of little value because they tell us nothing signi-
ficant about the deity,l6l This dismissal, however, may be a
little premature.lée They at least can serve to corrcborate in-
formation gained elsewhere and enlighten us as to variocus concep=
tions of the deity held by those who used such names. Certainly
it can hardly be doubted now that the &l element Trequently re-
fers to the particular deity El rather than being always a gene-
ric term.l63 Of central importance in this regard is the appear-
ance of the name ilmhr (UT 2029:18) in recently published
Ugaritic texts, a name which means "El is a warrior,"léh but
there are a number of other names which suggest the might and
power of El, for example, Ugaritic mril, translated by Gardon,l65
“"God [E1] is strong," and 01d Testament pag€i-’el (Num. 1:13;
nl66

ete.), "El attacks" or "El strikes down. A.R. Murtonen in

his list of West Bemitic El names includes the following:l6? ’1¢z
(014 South Arabic, Hebrew), "El is strength"; ’Ipr (Nabatean),
"El is a bull (= strong)'; mr il (Arabic, Nabatean), "El has com~

manded"; *ghr(y)’l (Hebrew name appearing in Greek form), "El is

my strength"; grm>l (Arabic, Nabatean), "El is strong"; gar’l
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(014 South Arabic), 168 "El is strong"; hgm’l (014 South Arabic),
"El has strengthened"; g?zq’l (Hebrew), "E1 is strong" or "El
strengthens"; sb?1 (Avabic), "El is a lion (= strong)"; Sz(y)°1
(Arabic, Hebrew), "El is (my) strength"; Murtonen alsoc mentions
the Amorite name *§b’)1, that is, Si-ba-HAL (< AN}, which he
translates "A Warrior of EL1." If his analysis of the element
si-ba- is correct, a better translation would be "Army of EL."
Huffmon, however, in his study of the Amorite names from Mari,
analyzes the element as a verbal form from *sbw —- "to dem

€zr?1 or 31%%r which may

sire."lég Another uncertain name is
contain either the root Szr I -- "to help" or the root Czr II —-
"to be strong, mighty."

This list of names, to which others could perhaps be added,
covers a wide temporal and geographical span. Rather than viti-
ate the accumulated force of the listing, this fact simply makes
it even more clear that the deity El, worshiped in various forms
and in various places, was regarded as a deity of strength and
might.

New evidence for the strength and might of El may be found
in vgaritica V, Text 2 (RS 2k.252) where he appearc as one of the
central figures, apparently bearing the title rpu mlk Clm.lTO If
this appellation does refer to El, then we have in this text sev-
eral references to the might of El. He is called in one place
gtr wyqr, “Strong and Precious." In lines 6 and 7 of the verso,
which is broken, €z and dmr, "strength and might," appear in

parallel and related to rpu mlk €im. Also in line 9 we have Szk

dmrk 1[a]ln'k, "your strength, your might, your [vicltory,"
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phraseclogy which in part may be compared with Exodus 15:2, a
most interesting parallel if the Ugaritic phrase refers to El%Yl
The Israelite poet in the song of victory with reference to Yah-
weh uses a word series familiar from Cansanite circles where it
was apparently applied to El.

Finally, it may be suggested that in light of the evidence
above, more significance is to be attached to El's role in Xrt A
(= cra 1b4). After the death of Keret's father, El comes to him
in a dream, giving him elaborate instructions about planning a
military expedition to seek another wife and describing at length
the preparations to be made for the army, the people and number
that are to march forth, and the way of the march. The fact that
elsewhere in the Keret epic El exercises special care of Keret,
who is also described as bn il (uT 125:20[= cra 16.I.20]), does
not diminish in significance the famct that it is El here who com-
mands Keret to go to war; and it is under his aegis that Keret --
after first sacrificing to both El and Bacal, as well as engaging
in ritual purification -- marches out, even though battle is not
necessary in order to accomplish his desire for offspring. Re~
gardless of the motive for the expedition, El is here found com-
manding a military encounter and receiving along with the warrior
god Bafal the sacrifices necessary for its good outcome. This
account can hardly be separated from that body of evidence which
pictures the Canaanite deity El as strong and mighty, even a war-

rior at times.
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Conclusion

In the mythology and religion of Canaan, as in Mesopotamia
and elsewhere, notions of cosmic conflict were prominent: the
warrior gods and goddesses who battled one another for the main-
tenance of order, kingship, and fertility; the involvement of
the gods in human conflict; the imagery of the divine assembly,
or segments of it, as a warrior host marching with and helping
the great gods. The 0ld Testament recognizes that from earliest
times Israel's religion was strongly influenced by Canaanite
mythology, and the Ugaritic texts further confirm this fact. Al-
though constantly in reaction against the religion of Canaan,
Israel drew upon this store of religious language and imagery to
express her own faith even when it was in mortal combat with that
of the Canaanites. For this reason the preceding pages have gone
into great detail to describe the Canaanite conception of the di-
vine warrior and his conflicts with other gods as a setting
against which the early religious conceptions of Israel may be
examined. There are many similarities, emphasizing once again
that Yahwism did not develop in a vacuum but, as is true of all
religious phenomena, related itself to its context and environ-
ment by processes of integration, assimilation, subordination,
and rejection.

Building upon the pioneer work of Alt, more recent studies
by Eissfeldt and others have shown that the figure of Yahweh must
be seen in strong relationship to the figure of Canaanite El.
This discussion has taken a major step forward with the recent

work of Frank Cross, who has demonstrated more forcefully than
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ever the influence of the figure of El upon that of Yahweh, al~-
beit along different lines and with somewhat different conclu-

sions from those of Eissfeld‘.ng

In the light of this work some
important conclusions may be drawn with regard to the Canaanite
deities El and Ba®al and the Israelite deity Yahweh.

There can be no doubt that in many respects the imagery as~
sociated with Yahweh is the same as that associated with Baal,
particularly with regard to Yahweh as warrior. He battles as the
storm god, riding or driving the clouds. He sends forth his
voice and the enemies flee. He battles the monsters of the deep
who represent death and chacs, as does Bafal. Some of these
creatures have the same names in the Ugaritic texts and in the
014 Testament. Noting the similarities already mentioned (Text
137 [= cra 2.1] and Ps. 2k), one may assume that the direct con-
tact with Bafalism from an early period strongly influenced the
way Israel conceived its God.173

The question still remains, however, as to the role El
played in the understanding of Yahweh as warrior. That gquestion
is emphasized by the strong rejection in normative Yahwism of the
worship of Bacal, whereas from an early stage on, Yahweh seems
to have been strongly related to El, as Cross, Eissfeldt, and
others have shown. Part of the answer is to be seen in the fact
that Ba®al and El shared certain characteristics which must have
been assimilated in the character of Yabweh. Such could be the
case with regard to the role of war leader. At Ugarit, however,
it is Ba‘al, the god rejected by Israel, who is war leader,

whereas El, who appears to have borne kinship with Yahweh, is not
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primarily a warrior or the leader of a military host, although
in the preceding pages we have shown some indications of his war-
like character even at Ugarit. The assimilation of Bafal's
characteristics by Yahweh could easily have resulted from the
frequent tendency to syncretism and apostasy. One would expect,
nevertheless, that the El figure would have manifested more in-
fluence upon the warrior aspect of Yahweh's role, which was cen-
tral to Israel's early conception of her god. The Ugaritic texts
in themselves do not suggest such influence. Philo, however,
paints a different picture of El and suggests that also in the
imagery of divine or cosmic warfare the association of Yahweh and
El may have been strong.

One can no longer explain the differences between the Ugari-
tic picture of El and that of Phile or Sanchuniathon by ignoring
the latter as erroneous; too much of Philo's account has been
shown to agree with the earlier material. It is especially in
the conflict with Uranos, the passage most relevant in this dis-
cussion, that Pope and others have shown strong ties with earlier
myths,

If the Canaanite mythology of Philo cannot be ignored or dis-
missed, the most plausible explanation of the conflicting pic-
tures of El is that the description in Philo, which is literarily
the latest, actually represents an earlier stage in the tradition,
which was still discernible at Ugarit in epithets —- certainly
very ancient -- and an occasional personal name, as well as one or
two episodes in the Ba‘al and Keret cycles, where the center of

interest in the theogony was passing on to Ba‘al, but which may
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have lasted on in the El religion of South Canaan and through
that carried over into the conception of Yahweh. Philo's ac-
count would thus represent a tradition from an earlier stage or
even a different area of Canaan and explain some of the differ-
ences in an otherwise rather homogeneous picture.

Pope has briefly hinted at this approach when he notes that
El "in his earlier years" may have been capable of the deeds as-
cribed to him in Philo.l7& More important still is his recogni=~
tion that El's displacement by Baal "need not have been general
over all the area in which El was worshiped. . . . The El of the
patriarchs was the god with whom YHWH was identified." 12 D. N.
Freedman has also pointed out that the identification of El and
Yahweh in the patriarchal traditions reflects an earlier stage
of Canaanite religion than that depicted in the Ugaritic

texts.lT6

Sanchuniathon's picture of El as the warrior leading
his hosts into battle must belong to that earlier stage preserved
in South Canaan where, as Cross has noted, some sort of cultic
unity must have bound the patriarchal elements with those people
who in the Late Bronze Age formed a tribal confederation center-

ing in the worship of Yahweh.o!!

The centrality of El in the few
pieces of decipherable epigraphic material from southern Canaan
as well as the tendency to identify El with the strong creator

god, Ptah of Memphis, who was at his height at this time,lTB

tes—
tifies further to the preservation of an El tradition similar to
that of Sanchuniathon in the area in which the relationship be~

tween El and Yahweh developed.

In this light, epithets such as 81 gibbdr and *’el dil yahwi
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§ab5’5t make more sense. Thus the imagery of Yahweh as warrior
god, leader of the cosmic armies (see next part) —-- an imagery
central to Israel's religion from earliest times -- was a basic
aspect of the concept of deity in the ancient Hear East but bore
special affinities to the warlike character of the Canaanite gods
El and Ba al with whom contact was intimate and from whom certain
other aspects were assimilated into the Israelite understanding

179

of Yahweh and his rule of the universe.



PART TWO

COSMIC WAR AND HOLY WAR IN ISRAEL

The gods of Canaanite mythology and religion in particular
and of Near Eastern mythology in general fought their wars to
maintain or enhance their own positions in the divine world, to
save or punish peoples of the earth, and to ensure and preserve
order in the universe. In this interrelation of the cosmic and
the historical, such fundamental matters as kingship, salvation,
creation, and the building of temples were related to and depen-
ded upon the military activities of the gods and their armies.
So in Israel's understanding of deity, developed as it was in in-
teraction with other cultures of the Near East, her early wars
were in fact "the wars of Yahweh." The primal acts of deliver-
ance and the process of forming a people or nation centered in
these wars of Yahweh when as commander of the armies of heaven
and earth he fought for Israel. This imagery of the divine war-
rior thus became a major factor in the formation of Yahwism and
continued so throughout Israel's history.

The sources for this study are, first of all, 0ld Testament

6h
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texts from the early history of Israel into the tenth to ninth
centuries. Literary material that can be dated with a high de-
gree of probability provides valuable historical control, so we
shall focus in this part on the early history.l When dealing with
language and imagery, and sometimes even with cultic matters,
however, one may eliminate valuable evidence by imposing precise
temporal restrictions, evidence which belongs to the subject mat-
ter under investigation and which often has an older history than
the present literary setting reflects. Thus passages which illu~
minate the subject but are somewhat later will also be used.

This material further serves the valuable function of confirming
the continuity in later traditions of the themes under study
here.

Both prose and poetry furnish significant data. Prose em-
phasizes more often the historical practice of holy war, while
poetry tends to emphasize the mythopoeic, the cosmic. It must be
noted, however, that these distinctions, to some degree inherent
in the nature of the material, are not rigid. Indeed, it is where
the situation is reversed and the prose narrative points to the
intervention of divine or cosmic elements while the hymnic liter-
ature reflects the mundane aspects of Israel's warfare along with
the activity of the divine warrior and his hosts (for example,
Judg. 5), that the fusion or conjunction of the human and the cos-
mic is most clearly seen.

Different types of poetic literature are relevant to the
subject at hand, indicating that while form-critical questions

are important, conclusions are not drawn merely by determining



66 THE DIVINE WARRIOR

the Sitz im Leben of a single particular genre.2 Rather, the
various types, together with their language, provide the basis
for determining conclusions. The principal concern, therefore,
in the exegetical comments which follow is recognition within
the text of how Israel understood her god -- Yahweh as creator
and leader of the warrior hosts of the cosmos coming to Israel's
aid ~- a conception determined both by the language, that is, the

imagery, and by genre and structure.3

The Divine Council in Israelite Thought

Nature and Function

In many respects the Israelite notion of a divine assembly
was quite similar to that of the surrounding cultures, particu-
larly Canaan and Mesopotamia, and assuredly adapted from them.h
As described in the 01d Testament this assembly consists of a
largely nebulous array of divine beings called ’%16afm/p®né 221fm
¢%dodim, b°né ‘elybn (Ps. 82:6), €padim (Job 4:18; Isa. Lh:26),
n°¥ar%tim (Ps. 104:L), md1ls (Job 33:23),° rfiah (I Kings 22:21;
Ps. mhﬁAwf‘gd(&m1539%70r1ntmaumy‘%mt’a (Ps.
82:1), dor (Amos 8:1&),8 sbd ¢®dodlm (Ps. 89:8), ¢®hal ¢®dodfm
(Ps. 89:6), mBad (Isa. 14:13), s8d yhwh (Jer. 23:18), s8d *1can
(Job 15:8), and ““nané £°mayya’(Dan. ?:13).9 The somewhat enig-
matic creatures called xrintn appear to have been regarded as
mythical creatures belonging to the divine assembly (for example,
Gen. 3:24 where kCriibim guard the gate of Eden) as were the 4er3
pim {Isa. 6:2-6).10 The members of the assembly functioned al-

most entirely anonymously and as a whole, with the principal ex-
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ceptions of the éé?én of Job and elsewhere and the mal’ak yhwh,
who plays a major role at many points and is often identifiable
with Yabweh himself.

The host of heaven, gebé° haf¥3mayim, also function as a
part of the divine assembl .ll Micaiah ben Imlah in his vision
of the divine council sees standing asbout Yahweh "all the host
of heaven" (II Kings 22:19). This host includes the sun, the
moon, and the stars (Deut. 4:19 and 17:3) and is identified with
the angelic host {Ps. 103:20-21; Ps. 148:2-3). 1In Job 38:7 KBk~

t

®pé poger, "morming stars," appears in parallelism with »°n8

S¢15nfm.  G. Westphal in an old but very important article has

pointed out the basic military connotation of the term gebé’

' and "coun-

hagg;mayim-lg The shift here between "host,”" "army,'
¢il" appears in other Semitic languages, for example, Akkadian
pupru, which can mean either "assembly" (divine or human) or
Yarmy," that is, a military assembly.l3 The military function of
the divine council, which is a primary one, is elaborated in de-
tail in the following pages.

But the assembly served also as judicial court (Ps. 82; Job
1--2; Zech. 3}.lh Psalm 82 particularly presents the members of
the council as responsible for gilving justice to the weak, the
poor, the fatherless, and pronounces a sentence of death against
the gods because of their failure tco administer that responsibi-
lity. This was one of the ways Israel dealt with the phenomenon
of the presence of divine beings over against the fact of the
total rule of Yahweh in the divine realm. Although in this con-

text (probably a relatively early one) the gods were sentenced
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to death, they nevertheless remained in Israelite thought as
ministers and servants of Yahweh. The centrality of the concern
for justice is nowhere more dramatically or forcefully presented
than in this psalm and testifies to the importance that the con-
ception of the divine assembly held in Israelite culture.

The Judicial role of the assembly relates alsc to another
important function, that of bearing the message of the deity Yah~
weh, a message which is often a judicial verdict. The assembly
itself may be addressed by Yahweh or one of his messengers and
called upon to perform a task. The opening sentences of Second
Isaiah (Isa. LO:1ff.) with their plural imperatives provide an
excellent illustration of Yahweh's addressing his messengers.ls
In the following verses the herald voices transmit the directives
of Yahweh to the council. Often the mal’ak yhwh is named speci-
fically as Yahweh's messenger who addresses either the council or
Israel.

In several instances the messenger of the counecil is a pro-
phet. The most notable illustrations of this phenomenon are the
call of Isaiash in chapter 6, when he is cleansed and sent to pro-
claim to the people, and the vision of Micaiah (I Kings 22) which
is transmitted to the king. Other examples could be cited, but
it is sufficient to say that the conception of a divine assembly
around the throne of Yahweh formed a basic element in the Israel-
ite understanding of prophecy. The prophet was one who stood in
the council of Yahweh. His task was the proclamation of the will
and message of Yahweh as declared in the heavenly assembly. It

is rather surprising, therefore, that the fundamental role of the
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council of Yahweh in the nature and function of Israelite pro-
phecy has been so little recognized by those who have dealt with
that subject.l6 Not only are the passages cited above clear in-
dication, but Jeremish is very explicit about the fact that the
true prophet is distinguished from the false by the fact that the

true prophet has stood in the council of Yahweh.

For who has stood in the council (s8d) of Yahweh to see and
hear his word . . .
But if they had stood in my council, they would have caused

my people to hear my words. (Jer. 23:18,22)

Finally, one may note the role of the council as a worship-
ing coterie in the divine theophany. The clearest example is the
early hymn Psalm 29 in which the »%n8 ’81%m are called to bow
down and worship Yahweh at his appearance. The theophany of Yah-

weh and his hosts in the ways of Israel is discussed below.

Comparison and Contrast with the Divine Assembly
of Other Near Fastern Religions

There are marked similarities and dissimilarities in the
conception of the divine assembly in the mythology and religion
of Mesopotamia, Canaan, and Israel, The basic notion of a coun-
cil of divine beings grouped around a particular deity or deities
is common to all. So is the fact that these are largely anonymous
creatures, despite a tendency toward specific identification in
the more polytheistic religions. Also, the terminology is almost
exactly the same in Israel and Canaan, differences being rather
minor with one notable exception. The most common designation

for the assembly in both Mesopotamian and Canaanite mythology is
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pupur (Ugar. phr, mphrt) or, more fully, pufur ilani (Ugar. phr
ilm, ppr bn ilm) -- terminology which appears nowhere in the 0ld
Testament. This absence is striking in view of the general du-
plication of terms and must have an explanation. It could be
that the absence of the term pufru represents a conscious rejec-
tion of an aspect of Canaanite mythology, but such an hypothesis
is quite unlikely in view of the fact that there is little hesi-
tation in using other terminology to express the same thing, some
of which must have appeared in Israsel under direct Canaanite in-
fluence. A more likely explanstion is that a lexical shift took
place in which pupru fell out of use in Hebrew while the term
§5b5), a word foreign to Ugaritic and Akkadian as a designation
for the divine host, became the common one in Hebrew,l?

One notes further the fact that the divine assemblies of
these cultures all included the heavenly host, the sun, moon, and
stars, A major difference, however, is the fact that Israel's
was basically a monotheistic faith in which these heavenly beings
were not independent, self-sufficient, major deities, but simply
a part of the large group of divine beings subject to the will of
Yahweh, whereas elsewhere they maintained independent status as
major deities. The fact, however, that the Israelite concept in-
cluded the heavenly host (again an explanation within her own
framework of existence of divine phenomena in surrounding
cultures)la opened the door to a possible elevation of these ele-
ments to a status equal with Yahweh so that they might be wor~
shiped in their own right. This is precisely what happened in

19
the seventh century (IT Kings 21:5; 23:5).
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Another marked similarity, especially between Israel and
Canaan, is the imagery of the messenger to and from the go&(s).zo
The messenger is called a mal’3k in both Hebrew and Ugaritic,
although Ugaritic also uses the term t%dt. In the Ugaritic texts
messengers carry the proclamation of one god to another or even
to the whole council (for example, Text 137 [= cra 2.I]). So
also as indicated above, Yahweh in the 01d Testament sends
heralds with a message or command to the council. In both cases
we actually have the appearance of the messengers in the assembly
and see strong similarities in them, particularly in regard to
their rather warlike mien. In addition, one of the basic sty-
listic characteristics of the message formula in the 01d Testa-
ment -~ a series of imperatives -- is often a characteristic of
the message style in the Ugaritic texts.

There are also some differences between Israelite and Caw
naanite religion with regard to the messenger imagery. In Ugari-
tic these messengers often have definite names. That tendency
was a rather late development in Israel, reflecting a growing
preoccupation in later stages with the council and its constitu-
ency. Fierce competition with the Canaanite cult in Israel's
early history forbade this preoccupation with details in that
time. The messengers of Canaanite mythology also appear to have
moved in pairs, a fact which probably reflects actual practice on
the historical plane.gl In the 0ld Testament where identifica-
tion of the messenger is made, it is primarily only one figure,
although the plural mal’3k?m is often used as a general designa-

tion and sometimes more than one figure may appear (for example,
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the three men who appear to Abrgham and the two messengers who
appear to Lot -- Gen. 18 and 19).

The single messenger is the mal®ak yhwh. In various texts
this figure is often indistinguishable from Yahweh, and the pro-
posal has been made that the mal’ak yhwh is merely an extension
of Yahweh, an aspect of Israel's notion of "corporate personali-

oy 122

Without denying the close association of the mal®3k to
Yshweh in the 01d Testament, one should note that the great
wealth of Canaanite mythology available now makes it clear that
the mal’ak originally was conceived of quite clearly as a dis-~
tinct being within the council. Israel's tendency to identify
the malZak yhwh with Yahweh himself probably represents in some
contexts a tendency to avoid giving members of the council too
much individual status although it may not have been as conscious
an action as this would imply. The fact that the messenger was
called the "messenger of Yahweh" may have contributed to the ten-
dency. This characteristic of identifying or associating the
messenger(s) with a particular deity Israel shared with Canaanite
mythology, although in the latter case more than one deity could
have a set of messengers, a phenomenon impossible in Israel. In
the Elohistiec or northern tradition in Israel, however,the inter-
change of yhwh and mal’ak yhwh did represent a tendency to sub-
stitute the mal’3k or £8m in the accounts of the activities of
Yahweh himself. This tendency continued and was further elabora-
ted in later Jewish tradition.

But more basic differences than these separated the imagery

of the divine assembly in Israelite lore from that of Canasan and
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Mesopotamia.23 At the heart of the matter lies the distinction
between a polytheistic development and a basically monotheistic
thrust, a distinction expressed in the fact that in Mesopotamia
and Canaan the council existed as a "primitive democracy,“zh
whereas in Israel, Yahweh was the absolute ruler. In Mesopota-
mian theology each member of the council had a voice, and deci-
sions were made by the whole body or by subgroups within the body.
Even "the great gods," "the seven gods who determine destinies,”
were subject to the will and decisions of the assembly.25 At
Ugarit matters were decided largely at the whim and impulse of
various deities, the council as a whole acquiescing. But
Israel's religion knew no pantheon of ruling deities in competi-
tion with one another. The members of her divine assembly were
nebulous, anonymous beings who enjoyed no independent status,
ministers (m®%5r%ttm) and servants (““paalm) of Yahweh; all de-
cisions and judgments were made by Yahweh and imposed upon the
rest of the council as well as upon Israel and other earthly pow-
ers.

The Israelite divine assembly knew no real distinctions be~-
tween groups. Although different terms were used, most of them
could apply to the council as a whole. The divine assemblies of
Mesopotamia and Ugarit, however, consisted apparently of various
groups of gods, though again precise distinctions are not always
possible. In Mesopotamian mythology there were "the great gods"
and "the seven gods who determine destines." At Ugarit there is
no precise equivalent to the latter group, but ilm rbm appears

several times (see preceding part), and, as noted previously,
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there were other associations often in identification with parti-
cular deities. Also the rpum and ilnym may have corresponded in
some manner to the Igigi and Anunnaki of Mesopotamian myth-
Glogy.QG

In short, the polytheistic impulse of surrounding cultures
tended to produce the conception of the divine assembly marked
by specificity, complexity, independence, and democratic rule,
whereas the monotheistic impulse of Israelite religion tended to-
ward a notion of the council of Yahweh marked by anonymity, uni-
formity, powerlessness, and autocratic rule. It must not be
forgotten, however, that in terms of the dispensation of justice,
kingship, and the affairs of war the divine assembly of the 0ld
Testament must be locked at against the backdrop of the similar
imagery in the extra-biblical literature of the ancient HNear East.
The last category, involving the warrior character of the god and

his host, is the particular focus of attention in these pages.

The Divine Warrior and His Army in the Early Poetry

Most of the material here belongs to the earliest literary
remains of Israelite history. While in the past some of these
poems have been regarded as quite late, the careful philological
and linguistic work of Ginsberg, Albright, Cross, Freedman, and
others has produced a growing consensus about the antiquity of
most of the poems of the Pentateuch and the historical bocks as
well as a number of the Psalms. Thus it is possible to say that
the phenomena and imagery of this literature reflect to a large

degree the early conceptions of Israelite faith. Precise dating,
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however, is not the most important question. For that reason,
passages from the prophets and the other end of Israel's histori-
cal continuum as well as prose texts from various sources will

be examined in the following sections to demonstrate the rather
widespread character of the language and imagery of Yahweh and
his cosmic army. Although a number of texts are relevant, it has
already been recognized that many of them are related in terms of
theme and form, thus affording a certain amount of uniformity as
a basis for conclusions and some degree of variety as a basis for
checking the conclusions as well as the extent of influence of

the theme under discussion.

Deuteronomy 33:2-5, 26-29

For our purposes, investigation of these texts need not
start with the earliest (Ex. 15) because chronological sequence
within this corpus is not a significant consideration. The frame-
work of the Blessing of Moses is representative of the themes
common to the picture of God the Warrior in the early material
and in its theophanic character is closely related to other pass—
ages. These verses (2-5, 26~29) present a hymn of praise to Yah-
weh, describing the conquest of Canaan in terms of a theophany of
Yahweh and his heavenly host leading the armies of Zsrael.e? The
structure of the poem may be described simply:

1. Theophany of Yahweh and his heavenly army (vv. 2-3)

2. Establishment of kingship (vv. L-5)

3. Israel's settlement in the land (vv. 26~-29)
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Verses 2~-3
yhwh msyny b’

wzrh méCyr 1 my
low

hwpy€ mhr p’rn
w?th-m rbbt gds
mymynw *%d  Plm
’p hbb ‘mym
k1 qd¥TV bydk
whmtkw lrglk
ys? -m dbrtyk
Yahweh from Sinai came
(And) he beamed forth from Seir for his peo{gle}gg
He shone forth from Mount Paran.
(And) with him myriads of holy ones,
At his right hand warriors of the gods,
Yea, the purified ones of the peoples.
All the holy ones are at thy hand,
(Indeed) they bow down at thy feet;
They 1ift up thy decisions.
The first tricolon is fairly straightforward. The only prob-
lem in the text is the form Imw, tentatively emended here to

lf(?

. 0
mw, on the assumption that a letter has fallen 0ut.3 Yahweh
is pictured as marching forth from Sinai and the scuth, as is

31 32
typical of the theophanic™ passages in the early poetry. The

most important form in the tricolon is bSpfa‘. This verb has as

its basic meaning "to shine, illumine" and is associated three
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times in the 01d Testament with the shining of light (Job 3:h;
10:22; 37:15). In at least one other instance (Job 10:3) the
context also clearly indicates the meaning "shine." All other
uses of this verb refer to Yahweh and his theophany and may best

n33

be translated as "shine forth. The verb yp® has now been

found in the Amorite names of Mari and among the onomastica of
Ugarit-Bh These are theophorous names several times involving
the warrior god Ba‘al-Hadad as the divine element. Most instruc-
tive, however, is the use of yp¢ in finite forms in the Ugaritic
texts. It appears in only two contexts. One of these is ‘nt:
IIT:3% // IV:L9 (= cTa 3.II1.3k // IV.k9):

mn . ib . yp¢ . 1b‘1 .

srt . Irkb . ‘rpt .

What enemy has shone forth against Ba(&l,

(What) adversary against the Rider of Cleuds?
In this context the term yp® clearly refers to the conflicts or
battles between the gods. Text 137:3 (= ¢ra 2.I1.3) which con-
tains the other instance of a finite form of yp®, is unfortunate-
ly broken. The context, however, is the conflict between Ba‘al
and Yamm. It is reasonable, therefore, to assume that its usage
is the same as in ‘nt. The proper name yp‘b¢l points in the same
direction. OSparse though the data may be, one is forced to con-
clude on this basis that yp¢ is a term of battle particularly
associated with deity. Aside from its presence in Job in a
rather late context there is nothing in the 01ld Testament to mod-
ify that conclusion. Psalm 80:2b~k gives an illuminating example

of this meaning:
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He who is enthroned on the cherubim, shine forth (hép?‘éh)

Before Ephraim and Benjamin and Manasseh

Rouse up (8r®rah) thy might

And come to save us.

0 God, restore us,

And make thy face to shine (h3’er)

That we may be delivered.
The context of these verses is clearly a call for victory in bat-
tle. Yahweh, who is enthroned on the Ark, is urged to "shine
forth" in battle to rouse up his might for a victorious deliver~
ance. The precise meaning of h8pP¥3n is spelled out in 4b where
the victorious deliverance of the people is wrought by the shin-
ing of Yahweh's ﬁ‘ace.BS

The first tricolon of Deuteronomy 33 is, therefore, a vivid
description of Yahweh's coming from Sinai, shining forth for bat-
tle from the south, the region that is not only the dwelling
place of the deity b<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>