





[image: Cover: King and Messiah by Aage Bentzen]








King and Messiah









      King and Messiah      


Aage Bentzen


Hardback ISBN: 978 0 227 17854 6


Paperback ISBN: 978 0 227 17855 3


PDF ISBN: 978 0 227 17828 7


ePub ISBN: 978 0 22717829 4


James Clarke & Co.




[image: Logo]




Click on the link above to see our FULL CATALOGUE


for more excellent titles in


Hardback, Paperback, PDF, ePub and Kindle!


Would you like to join our Mailing List?


Click here!


Enjoyed this book?


Review it on Amazon so others can too!


Click here!









Foundations in New Testament Criticism covers the major developments in New Testament interpretation since James Clarke & Co. were founded, at a time of significant developments in the field. Taken together, the volumes provide indispensable introductions to topics such as source, form, historical and literary criticism. Whether concerned about recurring themes such as Christology, narrative or prophecy, or the reconstruction and exegesis of particular texts, readers will find in these titles a thorough grounding in the topic and clear direction for further study.


Also in Foundations of New Testament Criticism:


Franz J. Leenhardt, The Epistle to the Romans


R.H. Fuller, Foundations of New Testament Christology


Martin Dibelius, From Tradition to Gospel


C.J. Cadoux, The Historic Mission of Jesus


Stephen Neill, Jesus Through Many Eyes


William Wrede, The Messianic Secret


H.D. McDonald, The New Testament Concept of Atonement


Jean-Louis Leuba, New Testament Pattern


H.J. Schoeps, Paul


W. Gordon Campbell, Reading Revelation


Margaret G. Sim, A Relevant Way to Read


Rob James, The Spiral Gospel


Ferdinand Hahn, The Titles of Jesus in Christology









King and Messiah


Aage Bentzen


Foundations in New Testament Criticism


[image: ]




James Clarke & Co.









JAMES CLARKE & CO.


P.O. Box 60


Cambridge


CB12NT


United Kingdom


www.jamesclarke.co
publishing@jamesclarke.co.uk


Hardback ISBN 978 0 227 17854 6


Paperback ISBN 978 0 227 17855 3


PDF ISBN 978 0 227 17828 7


ePub ISBN 978 0 227 17829 4


British Library Cataloguing in Publication Data:


A catalogue record is available from the British Library.


Copyright © 1955 Aage Bentzen


First published 1955 by The Lutterworth Press


This edition published by James Clarke & Co., 2022


All rights reserved. No part of this edition may be reproduced, stored electronically or in any retrieval system, or transmitted in any form or by any means, electronic, mechanical, photocopying, recording, or otherwise, without prior written permission from the Publisher (permissions@jamesclarke.co).












Foreword






It is unnecessary to introduce Aage Bentzen to Old Testament scholars in any country. Apart from the fact that he published a long array of books and articles, not only in the Danish language, but also in English, German and French, the fact that he was elected the first President of the International Old Testament Organization, which was formed at Leiden in 1950 and held its first Congress at Copenhagen in 1953, indicates the sure place he had in the affection and esteem of his fellow scholars of all countries. Only a few weeks before the meeting of the Congress to which he had so looked forward and for which he had worked so hard he died an untimely death at the age of fifty-eight.


To me he was not only a fellow scholar, but an intimate friend, and it is a melancholy duty to write a Foreword to the book of one I loved so well. I met him first at the International Meeting of the Society for Old Testament Study held in Cardiff in 1946, though many letters had passed between us before that date. Both of his daughters have paid visits to my home, and I have more than once been the guest in his home. To many of the members of the Society for Old Testament Study he gave his friendship, and they share the warmth of my feelings on every remembrance of him. Only a few months before his death the Society elected him one of its Honorary Members.


Few men worked harder or wrote more than Bentzen. Many of his works are text-books produced in Danish for his own students. One of these, his Introduction to the Old Testament, has been translated into English and has already gone into a second edition. He was not primarily an original scholar. His mind was less creative than those of several of the other Scandinavian Old Testament scholars of the present time. On the other hand, he was never a mere mediator of the ideas of others. He brought his own contribution to what he received from others, and above all he brought a balanced judgment which kept him from going to any of the extremes of interpretation.


These qualities are well seen in the present work, which mediates to non-Scandinavian readers something of the ferment of ideas which has marked Scandinavian scholarship in recent years, and which at the same time offers its contribution to the inner-Scandinavian discussion of the issues. English readers will value it most because it makes available to them so much of the discussion which has taken place in the Scandinavian languages, and will give them some clear guidance through the streams of Scandinavian patternism as applied to the “messianic” ideas of the Old Testament.


H.H. Rowley


Manchester, 1954




The publishers are grateful to Canon Eric Heaton and to Professor G.W. Anderson of Handsworth College, Birmingham, for their help with the proofs, and to Mr. Preben Wernberg-Møller, a former pupil of Professor Bentzen’s, who prepared the indices.















Author’s Preface






This book was first published in German by the Zwingli-Verlag in Zürich in the year 1948, as vol. 17 of the Abhandlungen zur Theologie des Alten und Neuen Testaments, edited by Eichrodt and Cullmann. In the Preface to this first edition I underlined its sketchy and fragmentary character, and I expressed my hope that it might serve as some sort of information on contemporary Scandinavian discussions and that my own statements might carry our work on the Old Testament forward, even if it were through its provocation of antagonistic criticism. When it is now translated into English, and – as I hope – also into the Czechoslovakian tongue, I can only hope that this will serve the same ends.


I have tried to bring it up to date by references to more recent literature, and some alterations have also been introduced into the argument. But essentially it is the same book as the German edition.


I thank the Reverend E.W. Heaton, M.A., Fellow of Gonville and Caius College, Cambridge, for his help in correcting the English translation so that readers will be able to get a clearer idea of my opinions.


Aage Bentzen


Hellerup, 1953
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Introduction







It will be generally known that the approach to the Psalms of the Old Testament has changed considerably during the first half of the twentieth century.1 This change is especially obvious on the European continent.2 The form-critical and religio-historical outlook, inaugurated by Hermann Gunkel and developed in a more simple and consistent manner by Mowinckel, is the scientific foundation of this new development. The Psalms now are regarded not only formally, but also materially, as part of the religious poetry of the Ancient Near East. The religio-historical interpretation of the Psalms as cultic poetry was deepened through the fertile ideas of Vilhelm Grönbech,3 and these have influenced Mowinckel as well as other scholars – especially Danish ones. Mowinckel’s interpretation of the so-called “Ascension-Psalms” (primarily Psalms 47, 93 and 95-100) is an adaptation of Grönbech’s ideas.


The Festival of Yahweh’s Ascension to his Throne on New Year’s Day, which Mowinckel finds reflected in these and related psalms, is described on the lines of a “ritual drama” with the re-creation of the world as its central theme.4 In the ritual drama of the New Year Festival at the time of the autumn equinox, Israel experienced a repetition of the events at the Creation of the world – God’s fight against the powers of Chaos, the primeval ocean, Rahab, the Dragon and their attendant host of demons. This Divine fight ends in the defeat of the enemies of God and precedes the creation of the heavenly vault as the strong protection against the powers of Chaos, the “Sea” and the “Flood”. The creation of the Heavens is God’s decisive act of salvation and the proof of His power over all other gods. “All gods of the nations are mere idols, but the Eternal made the heavens”.5 In the festival, this act of salvation was re-experienced by the people, through the religious act of “remembrance”, anamnesis.6 “To remember” the saving facts of religion means to the Ancient World that these facts are tangibly experienced, that the members of the congregation, to use an expression from Kierkegaard, “become contemporary” with the fundamental act of salvation in the history of the world. The religious experience involved is best illustrated from the Roman Mass and the Lutheran interpretation of the Communion Service, as expressed in Grundtvig’s version of the Latin hymn on the “sweet remembrance” of Jesus, which has nearly become a part of the Danish Communion ritual. When Christ is properly remembered, He is actually present as a living reality. The Creation of the Heavens, the Divine fact of Salvation, is phenomenologically and typologically7 a parallel to the “consummatum est” of the New Testament. It is the Divine act through which the life of the people of God is assured.


This conviction is most impressively set forth in the sublime lines of the Eighth Psalm. The poet contemplates the Heavens as the bulwark created by the Lord against all his enemies. This work of Yahweh is greater than any other work of His, even greater than the First Man, who was created to be King of God’s World. But this contemplation of the works of God is expressly the re-experience of the Salvation, in its ritual re-iteration. It fills the souls of the worshippers with the assurance that “God’s in his Heaven – All’s right with the world”. The World stands again – firm over the threatening Flood. Chaos cannot hurt God’s people. This assurance is found not only in Psalm 8 and (for example) in Psalm 93, but also in Psalm 29 and in the great hymn which Luther “christened” – Psalm 46.


The Ascension-and-New-Year Festival of Israel, which emerges from the Old Testament hymns, was related to similar celebrations all over the Ancient Near East.8 Mowinckel in his Psalmenstudien II certainly compared the Israelite festival and its Babylonian counterpart; but he did not, as is often said, take his starting point in Babylon. He started in Israel, as good method demands.9 Paul Volz had already trodden this path, but Mowinckel worked more consistently and, above all (thanks to Grönbech), he had a more lively understanding of the religious experience found in the festival. Mowinckel’s description was then enriched through the great finds of the Ras Shamra “mythological” tablets. Flemming Hvidberg’s investigations10 of these texts have shown that the Divine Ascension Festival was found also in Canaan. We now perceive (as the British so-called “Myth and Ritual School”11 has also maintained) that a “ritual pattern”, in many variations, but with certain essential features, appears in various parts of the Ancient East and seems to be important for the understanding both of Old Testament ritual and ecclesiastical cult and dogma.


In this connection, the figure of the divine or sacral king has attracted special interest. Swedish scholars, as earlier the Danish Johs. Pedersen, have emphatically stressed the position of the king in the cult as the vicegerent of the god, as “son of the god”, who fights the god’s fight in the ritual drama of the creation festival. Like Ba‘al, he suffers death and is raised from the underworld, and so secures salvation for the people which he embodies. In Canaan, the Death and Resurrection of the god are integral elements of the cultic drama. These ideas were accepted by Israel only in a severely modified form. The “dying god”, as Johs. Pedersen, Hvidberg and Engnell unanimously assert, was incompatible with Israel’s idea of God. Yahweh was eminently the “Living God”, “the God of Life”, the God “who does not die”, as the original text of Habakkuk 1:12 runs according to rabbinical tradition. But this conviction did not prevent certain features from the ritual combat between God and the powers of Chaos, as we see it in poetical allusions in Job, the Prophets, above all in Deutero-Isaiah, from entering the world of Israelite thought.


The myth of the fight of the gods was, however, fundamentally reinterpreted in Israel. Above all, it was “historified” and, in the Passover ritual, turned into a myth of God’s fight against the “nations”. The Chaos, Rahab and Tiamat were identified with Egypt and Pharaoh, and the legend of the Exodus was embellished by features drawn from the Creation epic.12 This has been especially emphasized by Johs. Pedersen. Features from these mythical complexes are present in great numbers in the Psalms, especially in those we call the “Royal Psalms”. These “Royal Psalms” are now generally treated, not as political and historical documents, but as cultic ritual poems. Even when elements from the mythical combat are found in poems which are perhaps better understood politically and historically, they are, nevertheless, to be recognized as survivals from the earlier “pattern”. Political enemies and the military defeats of the king are described and painted in colours taken from the divine ritual combat. The political enemies are identified with the powers of Chaos; the powers of Chaos are actualized in political enemies.


There are psalms other than those which are expressly labelled “Royal Psalms” because they mention the king, the Anointed of the Lord, etc., which belong to this material. In agreement with an idea which is common among historians of religion, recent scholars (especially in Sweden) have emphasized that the Psalms in general, in Israel as among other peoples, originally belonged to a royal ritual. Later, it is said, they were “democratized”, that is, the rituals were made accessible to the general public, the “commoners”. In Israel, this is especially the case with the poems which have as their subject the innocent suffering of the servant of God (Psalms 22, 69, etc.). It is clear that the problem of the “enemies” in the Psalms must be re-studied in the light of this new approach. In many cases, we shall probably have to conclude that the “enemies” in the Psalms (even in those where the king is not explicitly mentioned) are primarily the powers of Chaos, the primeval enemies of men and God, who are conquered by the sacral king. In some psalms, however, they have been actualized in the concrete enemies of the nation or of the single individual, whether they be demons, or men who have made a covenant with them, “sorcerers”, or whatever else combats the plans of the saving God of the Creation Story.


Of course, we must never forget the strong influence on all such foreign ideas which was exercised by the Israelite conception of the “jealous God” of Moses. This is especially obvious in the sphere of Creation-ideology. What people meant, when they heard the words of Psalm 95:5, it is not easy to say. The “Sea” to most of them would recall the evil power of tehôm, the Flood, and similar malignant primeval monsters. When it is said that God “made” it, an idea quite different from that given by the ancient myths may have been conveyed. It seems that the “Sea” has been “depotentialized” through the Israelite belief that God has all powers in His hands. He “made” even the Chaos. Or did men distinguish, in a case like this, between the primeval monstrous “Sea” and the sea of the ordered universe after the third day of Creation? The parallelism of 95:5 seems to favour this interpretation. But, at all events, the psalm is tending towards a comprehensive monism, with Yahweh as the sole agent in Creation and with all the powers subordinated to Him. This, however, does not exclude the significance of the “parallels” drawn from the other spheres of the Ancient Near East. Although they are reinterpreted when taken up into the Israelite cultural structure, it is of importance to know whence Israel got the material by means of which its culture was built up.
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The Messiah in the Psalms









The Second Psalm


According to the conception outlined in the introductory chapter, the Psalms – or at least many of them – should be understood primarily as representing the fate of the sacral king and the people whom he impersonates in the important rites of the New Year Festival. Against this background, Psalm 2 is taken to describe the situation in which the king challenges God’s enemies, the Chaos and its demonic powers, and gives his last warning before starting to fight them.


The usual interpretation of the psalm, however, suggests that it is an oracle on the day of the king’s ascension to his throne. This interpretation should not be abandoned in favour of the new idea, but rather developed more elaborately, in the light of our new knowledge about the kings of the Ancient East. The presupposition is that the Day of the Ascension to the Throne is no common day of the year. The kings of Babylon and Assyria do not ascend the throne de jure, until the New Year’s Day following the death of their predecessor; and in Egypt the coronation of the king takes place in connection with the beginning of the rule of the gods.1 The Mesopotamian idea of the reš šarruti, i.e. the period between the death of the old king and the New Year Festival inaugurating the first year of the new king’s reign, was also known in Israel, at least about 600 B.C. (Jeremiah 26:1; cf. 27:1 and 28:1).2


In the New Year Festival, the repetition of Creation also takes place, re-enacted in the cultic drama.3 The enemies mentioned in the psalm, the gôyîm, “the nations”, “the kings of the earth”, etc., are “historifications” of the demonic powers of Chaos from the myths of the fight of the gods or of the fight between God and the nations. When the ritual was enacted, men of course actualized it in relation to the enemies of their own time. So far, then, it is true that this psalm reflects as well the typical situation at the death of a king and the ascension of another. It is then that vassal and satellite states and subjugated nations plan to throw off the yoke of the tyrants and become independent. But this historical presentation should be interpreted as an actualization of a situation known at the time of the Creation, when the Chaos was conquered by the saving acts of God and his Anointed.


The enthronement of a king is always a repetition of a primeval act. It is a repetition of the enthronement of the first king in the days of the beginning, the primeval age. The first king is the patriarch of the Royal House, identical with the patriarch of mankind.4 Hammurabi says in the introduction to his great collection of Babylonian Laws that he got his “name” from the great Creators Anu and Enlil, when they created the World; i.e. that he was elected king at the creation.5 The same is said in Israel of the Messiah in Micah 5:1, where his epiphany is compared with the sunrise (môṣâ’ôtâω, cf. Psalm 19:7 and Luke 1:78, anatolé).6 And so we get a significant and powerful pun between the two meanings of the word miḳḳedem: “His uprising is from the East”, the latter word (miḳḳedem) being interpreted in its other sense through mîmê‘ôlâm, “from the Days of Old”, the beginning of time.7 The Messianic poem in Micah 5, like the parallels in Isaiah 9 and 11, is a typical Royal Psalm. This conception of the primeval election and birth of the king is also preserved in the ancient versions of Psalm 110:3 (cf. LXX, Syr. and also Vulg.)8 Probably this same idea is behind the name of the Messiah in Isaiah 9:5, when he is called not only “God Almighty”, but also ’abî-‘ad, “Father from Eternity”, i.e. “primeval patriarch”.


The king, then, is Primeval Man. The first man of Genesis 1:26-28 is described as the first ruler of the world. In the first Creation Story, the “gospel” of the New Year, we hear the blessing spoken by God at the enthronement of the first Royal Couple of the world. Man is to “rule” over all living creatures. Man and Woman, like the Babylonian kings, are “images of God”, i.e. the Royal Couple is Divine, as in the famous apostrophe to the king in the oracle for the Royal wedding (Psalm 45:7). The same idea is developed in Psalm 8, in the description of the “Son of Man”, who is “little lower than God”, “nearly a God”. This “Son of Man”, according to the evident dependence of the psalm on the ideas behind the first chapter of Genesis, is the First Man and the First King. Widengren has rightly pointed out9 that the same ideas are found in the Creation story of Genesis 2:4ff., where we are told that the First Man gave the animals their names and that none of them was his equal. (I note in passing that it is not quite relevant for Mowinckel to say that Primordial Man is not called “King” in late Jewish speculations on Adam.)10 Of the other descriptions of First Man in the Old Testament (Ezekiel 28:1-10, 11-19 and Job 15:7f.), at least the first points to a king. Ezekiel here uses the mythical ideas in describing the Tyrian king, who dwells on “the seat of the gods”, just as the Israelite prince in Psalm 110 is enthroned at the right hand of God, on Zion, his holy mountain (Psalm 2).11


The enthronement of the king in Primeval Time is also described in the second psalm in the very much discussed particle ’âz in v. 5.12


It has been debated whether this particle should be interpreted as retrospective or prospective. I think the first alternative is the right one, but it has a special nuance. The word is used in a pregnant sense, pointing here (as in many Old Testament passages) to some fundamental event, and with a sort of prophetic chiaroscuro veiling its deep meaning:13 “Then – you know when…!” In the same manner, the particle points back to the election of the Davidic dynasty in Psalm 89:20. In the Enthronement Psalms, it is used of the acts of salvation in the drama of Creation in Psalm 96:12 and in Psalm 93:2, where it is interpreted through the parallel mê ‘ôlâm. In Exodus 9:24, it is used of the primeval days of Egypt. In Deutero-Isaiah, whose style is so extraordinarily influenced by the Enthronement Psalms, we also meet the pregnant, allusive meaning of the word. In 44:8, it points to the Call of Israel, which, of course, is an event from Primeval Days, because the salvation of the people at the Exodus from Egypt was identified with the Creation. In 45:21, it is used in parallelism to miḳḳedem, again pointing to the connection with the Creation (cf. Micah 5:2). This meaning is also most probable in 48:5, 7, 8. The reference in Psalm 76:8 must be regarded in the same light as 96:12. Again, Proverbs 8:22 quite distinctly speaks of the Creation. The entire verse (especially the expressions (ḳedem, mê ‘ôlâm and mêrô’š) is decisively in favour of this interpretation. Finally, the terminology of the Creation myth completely determines the situation of Psalm 1:24, where the word occurs several times in the form ’azaj.14


From these indications, I think it is comparatively clear that ’âz in Psalm 2 as well as in 89:20 must be interpreted as pointing to the election of the Royal house at the time of the Creation.15 “Then”, in the primeval morning, when the devils of the Chaos came together in order to vanquish Yahweh and his Anointed (vv. 1-3), “then” the heavenly king of Israel hurled his mighty word of creation against them. This is repeated now. Yahweh treats them with laughter and scorn. He has taken measures to keep them down. He has enthroned his King in the Sanctuary of Jerusalem, which is also from the Days of Old (cf. e.g. Jeremiah 17:12). This king and saviour, who (like all ancient kings) is also his prophet,16 now pronounces the will of God, God’s ultimatum to the rebels, and warns them to turn back before it is too late.


The king, as in Mesopotamia, is Son of God17 by adoption.18 Scholars generally agree that the king of Israel has been invested with the same divine qualities as elsewhere in the Ancient East. Although certain expressions, especially in vv. 4-7, remind us very much of the text II AB VIII, 42-52 from Ras Shamra, it is probable that the Psalm in Israelite use has not gone as far in identifying the Son of God with God as did the Canaanite ritual. Israel may well have stressed the idea of adoption; and, of course, we also have to reckon with many different shades of opinion in Israel. But we have no right at all to doubt that in principle the king of Israel was considered an ’elôhîm.19 We may add that in Israel there seems to have been a strong tendency to “Nestorianism” – if we may speak in ecclesiastical-dogmatic terms. But the king is thought of as the divine-human bearer of salvation, the guarantor of the victory of God. He is not so absolutely a god as in Egypt.


It is certainly significant, too, that in Psalm 2 the enemies are described as “terrestrial” (“kings of the earth”, v. 2). These earthly beings are emphatically confronted with “Him that sits in the heavens” and we find the king on his side through the divine act of adoption. Through the ceremony of anointing, and through the enthronement mentioned in v. 6, he has been made “celestial”. He is now, through God’s decree, “a new creature”, made unconquerable by his holy strength.20


All this is made clear to the people in the Song of the King, in which he proclaims his election on the enthronement festival. He has received a divine oracle (probably through incubation the night before the festival, cf. 1 Kings 3:3ff.),21 which he now proclaims to the people.22 The Psalm is phenomenologically a parallel and type of the Christmas Gospel: The Saviour has been born! Isaiah 9:1-6 belongs to the same literary type. This is, moreover, significant not only for religious phenomenology, but also for Christian theology.


The Psalm gives the following description of its own situation. First, we get a description of the revolt of the “kings of the earth”, an historification of the mythical powers of the Chaos. Then follows the reaction of God, who not only laughs his enemies to scorn, but also speaks a fearfully threatening word to them. To this is added to his Son, the king, the promise that he is to be ruler of the world. And, finally, the king warns the enemies that they must surrender before the divine wrath consumes them. We shall see that this pattern of the poem returns in later periods and determines “the Messianic situation”.23
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The Psalms in the Ritual







Now that we have sketched the pattern of Psalm 2, we shall find it interesting to attempt a determination of its place in the ritual.


One might think that this question cannot be answered at all. The ritual of the Enthronement Festival is not described in detail anywhere in the Old Testament, and the “ritual pattern” of the Near East is nowhere found in its complete form. It is, in fact, an admittedly hypothetical reconstruction. What we have is not one “pattern”, but several related “patterns”, with many similarities, but also with important differences.1 The concrete examples of “patterns” are hardly ever complete, but we possess material which is satisfactory enough to enable us to set forth some fairly well-founded generalizations.


The method by which we can supplement the concrete forms of the ritual is the usual so-called “form-critical” method applied by Gunkel and his followers. It was used by Mowinckel in his successful attempt to describe the Enthronement Festival, and it has never been seriously challenged. As long as this is the case, the basis of the “ritual pattern” of Mowinckel, for example, cannot be seriously disputed.2 The main principle is that the poems themselves furnish the evidence by which their “setting in life” may be determined. This is only an application of a common philological method which has been used for ages, but generally only to determine the “place in time” of a text by means of its assumed historical allusions. It surely cannot be called illegitimate to apply the same method to other features in literary productions, especially in the Ancient East, where forms and styles are strictly developed to fit special situations. And here the comparative method is also of importance. For when we find poems outside Israel, which formally and stylistically (to the minutest details) resemble poems in the Old Testament (the only difference being that the non-Israelite poems, e.g. in Babylonia, are furnished with rubrics, determining their cultic use), we are entitled to surmise that the Israelite poems are of the same kind, and we are obliged to use the hints they contain to help us determine their function.


This is no “metasemasiological” method, as Ginsberg insinuates.3 It is merely an application of sound philological principles according to Oriental literary conditions.4 Therefore, we do not consider that it is a hopeless task to aim at a reconstruction of the broad outlines of Israelite ritual. It has been done admirably by Mowinckel in his Psalmenstudien, and (as Frankfort admits) by Hans Schmidt in his Die Thronfahrt Jahves am Fest der Jahreswende (1927). For our purpose, we may begin by referring to a beautiful example of this kind of reconstruction – the article of L. Dürr on Psalm 110 in relation to recent investigations of the Ancient Oriental cults.5 Mowinckel in his Psalmenstudien gave only a brief treatment of Psalm 2 and Psalm 110 as “oracles belonging to the liturgy of the day of anointing the king”, described as “agendarisch vorgeschriebene Stücke der Salbungsliturgie”.6 Dürr referred to the fact that we possess ancient Oriental sources allowing us to follow in detail the ritual of the enthronement of kings. We know the Assyrian liturgy,7 which among other interesting features contains the fact that the Supreme Eunuchs must kiss the feet of the king twice (cf. Psalm 2:11-12). From Babylon, we know the ceremony of “taking the hands of the God” by the king in the ritual of the New Year Festival. In Egypt, we find the ritual of the Sed-Festival, the jubilee festival of the king; and the so-called “dramatic papyrus of the Ramesseum”, in its “play at the enthronement of the king”, furnishes us with knowledge concerning the actual cultic acts on that occasion.8


The great measure of agreement between the rites of the different Oriental cultural provinces (including Hittite and the Ugaritic examples) led British and American scholars to develop their theory of a “ritual pattern” common to the Ancient East. This material was reviewed afresh and investigated in a most stimulating and independent manner by Ivan Engnell in his Studies in Divine Kingship (1943).


Dürr said in his work on Psalm 110 that this poem is for the Israelite area what the Ramesseum Papyrus is for Egypt. He thinks that the different acts of the coronation festival stand out distinctly behind the psalm. The psalm gives the text accompanying the rites,9 and so we can in fact speak of a coronation ritual, or an agenda for the ceremonies, which were accompanied by the words of the prophet speaking the oracle of Psalm 110. Dürr finds in the psalm the Enthronement (v. 1), the Investiture (v. 2), especially with the sceptre, the Acclamation (v. 3), the Ordination as priest (v. 4), the Promise of victory over enemies (vv.5-6), and the sacramental cup of water from the Holy Well (v. 7).


What is missing from Dürr’s presentation is the idea that this ritual is connected with the New Year Festival and its Creation drama. The fact that Dürr does not find the feature of the proclamation of the king as “Son of God” in v. 3 is easily explained by his retention of the traditional, corrupt text.10 It has also to be remembered that the Ras Shamra material had not yet been published when Dürr wrote his article. He keeps the common “political” interpretation of the enemies, which, as we noted above, are an “historification” of the enemies of God in the Creation myth.


In making an attempt to reconstruct the main lines of the ritual, we shall, first and foremost, use the Israelite material.11 We shall take our starting point in the Old Testament Psalms and from a combination of the undoubtedly Royal Psalms see whether a tolerably coherent picture will emerge. Whether such a picture could reproduce the right succession of the different acts of the ritual, we cannot say with absolute certainty. Upon the whole, the pattern described by Dürr is likely to be confirmed.


I may note in passing that I cannot see that the “pattern” proposed by Hooke12 is so evidently wrong, as Frankfort says. There are many variations. Frankfort especially emphasizes the human character of the Mesopotamian king, as opposed to the absolute godhead of Pharaoh. As I have said elsewhere,13 there is a truth in the stress he places on these different attitudes. The difference is a parallel to the much later difference between “monophysitism” and “Nestorianism”, the latter stressing the gulf between men and God, and the former obliterating it. But in some cases, the gulf is also overcome in Mesopotamia.14
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