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	Hosea  in  His  Time

Ghjhjrf    Jcbb   [Jcbz]
1 Kings 12; 2 Chron. 26—32
After the death of King Solomon , 

his son Rehoboam [Ровоам]  pursued a course 

which divided the nation 

into  two  kingdoms. 

Rehoboam reigned over Judah, 

the Southern Kingdom, 

composed of Judah and Benjamin; 

and Jeroboam II 
 ruled over the remaining ten tribes 

that formed the Northern Kingdom of Israel, 

also called Ephraim. [Ефрем]

Fearful that the people would go back to Jerusalem to wor​ship , 

Jeroboam II  [Иеровоам]  put golden calves 

at Bethel [Вефиль] and Dan [Дан], 
thus leading the ten tribes into idolatry. 

Along with idolatry 

came immorality, 

and soon the religion of Israel 

became an evil blend of Jewish ritual and pagan idolatry. 

The people loved it.

The prophets were God’s spokesmen 

to call Israel and Judah 

back to the covenant 

God had met with them at Mt. Sinai. 

But the people refused to listen, 

and both kingdoms suf​fered for their disobedience. 

Israel became an Assyrian vassal in 733 B.C. 

and then was conquered by Assyria in  722 B.C. 

The Babylonians invaded Judah in 606 B.C. 
and destroyed Jerusalem in  586 B.C. . 

Thousands of Jews died, 

and thousands more went into exile in Babylon.

Hosea ministered in the Northern Kingdom from about 760 to 720 B.C. 

Israel was enjoying great prosperity ; 

but Hosea could see that the nation was rotten to the core; 

for honest gov​ernment, pure religion, godly homes, 

and personal integrity 

had vanished from the land. 

Judgment was inevitable. 

Hosea faithfully preached the Word, 

but 
the nation refused to repent 

and 
was finally swallowed up by Assyria.


	HIS  TIMES

Every prophet’s message, in order to be understood properly, 

must be studied against the background of his times. 

Hosea lived in a time of out​ward prosperity. 

Uzziah’s [Озии]  reign 

was marked by repeated successful wars, 

increased building projects in the land, 

the multiplication of fortifications, 

and the promotion of agriculture 

(see 2 Ch. 26). 

The kings who followed him, 

though not to the same degree, 

prospered also. 

As for Jeroboam II [Иеровоам],

he recovered for Israel a larger sphere of rule

(2 Ki. 14:25) 

than it had ever enjoyed 

since the disruption of the Solomonic kingdom, 

annexing even Damascus, 

which had been lost already in Solomon’s day 

(1 Ki. 11:24).

In spite of the prospering of  God , 

the people substituted outward forms 

(see Is. 1 and 58) 

for the inward reality; 

they were committing all manner of sin; 

and they were in great moral and spiritual decline. 

Jeshurun  [Израиль]  had   waxed fat and kicked 

Deu 32:15

15* ¶ “But Jeshurun grew fat and kicked; You grew fat, you grew thick, You are obese! Then he forsook God who made him, And scornfully esteemed the Rock of his salvation.

[15* ¶ И утучнел   Израиль,  и стал упрям;  утучнел,  отолстел   и  разжирел; и оставил он Бога, создавшего  его, и презрел      твердыню     спасения     своего.]

Against this low spiritual state the prophet Hosea, 

as well as his contemporaries, inveighed.


	HOSEA, THE  PROPHET

THE MAN

THE BOOK OF HOSEA itself is our sole source of information 

for the life and ministry of the prophet. 

His name, occurring in the Bible as Hosea, Joshua, and Jesus, 

means salvation. 

He was a contemporary of the Judean prophets Isaiah and Micah 

(cp. Ho 1:1 with Is 1:1 and Mic 1:1). 

Whereas the ministry of the latter two prophets [Isaiah and Micah]

was directed to the Southern Kingdom of Judah, 

the labors of HOSEA were centered in the main 

upon the Northern Kingdom of Israel, 

founded by Jeroboam [Иеровоам]  the son of Nebat.

HOSEA ministered during the reigns of 

Uzziah, 



[Озии]

Jotham, 



[Иоафам]

Ahaz, 



[Ахаз]

and Hezekiah of Judah, 
[Езеки]

and during that of Jeroboam II [Иеровоам], 

son of Joash of Israel. 

A comparison of dates will reveal 

that HOSEA long outlived Jeroboam II. 

However, it is far from necessary to hold 

that he ministered from the first year of  Uzziah’s reign 

to the last of Hezekiah’s, 

a period of about a century. 

(We must remember that Jotham’s reign overlaps Uzziah’s, his father, 

who was a leper; 

the illness of the latter made imperative a co-regency, 

2 Ki 15:5.) 

The prophet probably prophesied somewhat over a half-century, 

some maintaining seventy or even eighty years.

DOMESTIC  LIFE

The home life of no prophet is told forth more fully than that of HOSEA, 

because therein lay the message of God to His people, 

as we shall see later. 

Both the wife of Hosea and his children 

were signs and prophecies 

to Israel, Judah, 

and 
the coming reunited nation. 

If   Isaiah  could say, 

“Behold, I and the children whom Jehovah hath given me are for signs 

  and for wonders in Israel from Jehovah of hosts, who dwelleth in mount Zion” 

(Is 8:18), 

[18* Вот я и дети, которых дал мне Господь, как указания и предзнаменования в Израиле от Господа Саваофа, живущего на горе Сионе.]

HOSEA could say as much with equal right. 

Because this fact has been overlooked, 

all too often the force of the message of the book 

has been dissipated by symbolizing the transactions recorded. 

The message was real 

because the acts noted were actually lived out in the life of the prophet.


	Chapters 1 to 3
HIS  MESSAGE

Chapters 1 to 3 

form a distinct section of the book, 

giving the prophet’s own domestic experiences. 

In  chapters 4 to 14, 

we are given the prophetic discourses proper. 

Amos had preached repentance to lead Israel back to God ; 

Hosea preaches love. 

Amos had told forth the unapproachable righteousness of God ; 

Hosea, the unfailing love of God. 

Hosea pre​sents the Lord as the God of the loving heart. 

Someone has well said, 

“He is the first prophet of Grace, Israel’s earliest Evangelist.” 

Just as Luke presents the prodigal son, 

so Hosea portrays the prodigal wife. 

Nowhere in the whole range of God’s revelation 

do we find more beautiful words of love than in 

Hosea 2:14-16; 

6:1-4; 

11:1-4, 8, 9; 

14:4-8.


	Hosea  Chapters 1-3
THE  INTRODUCTORY  Word

The first three chapters of the book 

give us a kind of summary of the whole message of the prophet 

and are introductory in character. 

(For the sake of space we shall omit the text of the prophecy, 

  but the reader must have it at hand 

  in order to get the most out of the study.) 

Hosea begins his prophecy by dating it. 

Though a prophet of Israel, 

he marks his mes​sage by the names of Judean kings for the most part, 

because the promises of God were centered in the line of David.

The first word from God 

to the prophet 

was an order for him to marry a woman 

who would later become a harlot. 

This command of God to the prophet 

has been the occasion of much discussion and disagreement. 

It is held that if this were literally so, 

God was enjoining upon Hosea an unseemly, 

not to say sinful deed. 

This line of reasoning is difficult to understand , 

because the prophet could not become personally defiled 

just because he married a woman 

who later proved to be a harlot, 

or rather an adulteress, 

for her crimes are committed after she is married. 

It is only when the transaction is seen in its literal character 


as pointing to the relationship existing between God and Israel, 

that the full meaning of the prophet can be grasped.

In other words, 

God chose Israel 

and brought her into a most blessed relationship with Himself, 

likened to the marriage bond, 

and 
while in this state she committed harlotry. 

Her sin  is explained as departing from the Lord. 

Just as harlotry and adultery, 

sins of the deepest dye 

and utterly abhorrent, 

are the result of infidelity, 

so spiritual harlotry is the outcome of spiritual defection 

from  God.

(a case where the physical is transferred 

 
 into the realm of the spiritual, 

 
 as many times in Scripture) 

God had entered into an eternal covenant with Abraham 

and desired to be bound to His people. 

But in all fitness 

He expected His people to remember their bond to Him. 

This they did not do, 

and God portrays their infidelity to Him 

through the domestic life of the prophet. 

(See Ps 73:27.

Ps 73:27

27* For indeed, those who are far from You shall perish; You have destroyed all those who desert You for harlotry.

[27* (72-27) Ибо вот, удаляющие себя от Тебя гибнут; Ты истребляешь всякого отступающего от Тебя.]

Any good concordance will show the reader 

how many times the natural figure of harlotry 

is transferred to the spiritual realm. 

It will be illuminating to see how many times God’s messengers 

use this comparison.)
Need we say how much the heart of the prophet 

was wounded over the shameful conduct of his wife? 

Of how much greater wounding 

was the conduct of Israel toward God? 

The children of Gomer are called 

“chil​dren of whoredom,” [потому   что   они   дети   блуда.]   1:4
not because they were not the children of Hosea. 

Nor were they some already begotten 

but rather those yet to be born. 

In other words, 

the marriage of the prophet was normally to issue in children, 

who are so named 

(“children of whoredom”) 

because their mother was un​faithful in marriage. 

The mother 

represents  Israel  corporately, 

while the children 

speak of the nation  individually, 

although the transaction in the home of Hosea 

was literal and historical.


	ONE

Introduction:

HOSEA 1-3

You Married a What ?

Prophets sometimes do strange things.

For three years, Isaiah embarrassed people 

by walking the streets 

dressed like a prisoner of war; 

for several months, Jeremiah carried a yoke on his shoulders. 

The Prophet Ezekiel acted like a little boy and 

“played war,” 

and once he used a haircut 

as a theological object lesson. 

When his wife suddenly died, 

Ezekiel even turned that painful experience into a sermon.

Why did these men do these peculiar things?

“These peculiar things” 

were really acts of mercy. 

The people of God had become deaf to God’s voice 

and were no longer paying attention to His covenant. 

The Lord called His servants to do these strange things 

— these “action sermons" 

— in hopes that the people would wake up and listen 

to what they had to say. 

Only then could the nation escape divine discipline and judgment.

But no prophet preached a more powerful “action sermon” than Hosea. 

He was instructed to marry a prostitute named Gomer [Гомерь]

who subsequently bore him three children, 

and he wasn’t even sure the last two children were fathered by him. 

Then Gomer left him for another man, 

and Hosea had the  humiliating responsibility 

of  buying back his own wife.

what was this all about? 

It was a vivid picture of what the people of Israel had done to their God 

by prostituting them​selves to idols and committing 

“spiritual adultery.” 

Since God’s people today face the same temptation 

(James 4:4),

[4* Прелюбодеи    и  прелюбодейцы !]
we  need to heed what Hosea wrote for his people. 

Each of the persons in this drama 

— Hosea, Gomer, and the three children 

— teach us important spiritual lessons 

about the God 

whom Israel was disobeying and grieving.


Hosea 1-3
COMMENTARY

The book of Hosea is about  judgment  and  hope. 

Each of the three major sections of the book 

begins with the threat of divine judgment of Israel 

and 
ends with the promise of divine restoration:

	I. The rejection of Israel   pictured by

the names of hosea's children
Hosea 1:1-9


(1)
the story of Hosea's marriage 

illustrates the sins of  Israel 

and 
the consequent judgment, 

Hosea 1:2-2:13, 

while the account of the reconciliation 
of Hosea and his wife 

in response to Yahweh’s promise to restore Israel, 

his own bride, 

	II. The restoration of Israel   promised
Hosea 1:10-2:1


	III.  God's warning Against Israel's unfaithfulness
and

God's threatened judgment
Hosea 2:2-13


exemplifies the hope that Yahweh, 

as loving husband, 

offers beyond the judgment, 

2:14-3:5;

	IV.    a future of blessing foretold  for  Israel  
Hosea 2:14-23


	V. a  redemption  of hosea's wife 

a type of  Israel's 

ultimate return to jehovah  
Hosea 3:


(2)
the oracles of judgment 

— sparked by corrupt worship, savage politics 

and foolish foreign alliances 

— spell Israel’s doom, 

4:1-10:15, 

	Vi. god's controversy with his people  
Hosea Chps. 4-10:


	a. the sins of the people  
Hosea 4:1-6

B. the sins of the priests
Hosea 4:7-11

c. the Idolatry of the people
Hosea 4:12-14

D. a special appeal to judah
Hosea 4:15-19

E. the evil behaviour of 

    the priests, the people, and the royal family
Hosea 5:1-7

f. the promised judgments of israel and judah

    and god's intention to await their repentance

Hosea 5:8-15

g. an appeal to israel to repent

Hosea 6:1-3

h. the sinfulness of both israel and judah

Hosea 6:4-11

i. the wickedness of israel unveiled

Hosea 7

J. a warning to prepare for foreign invasion

   because of idolatry and foreign alliances

Hosea 8

K. the captivity of israel predicted

    as a result of its iniquity

Hosea 9:1-10:15


while the divine complaint raised by Yahweh, 

as the offended parent of a delinquent child, 

culminates in an offer 

of forgiveness 

and 
a call to return, 

Hosea  11:1-11;

	Vii. In wrath, god remembers mercy  
Hosea Chps. 11-14:


(3)
the closing speeches of judgment continue to sound the alarm 

for Israel’s fate, 

as they depict God’s wrath in virtually unparalleled terms of ferocity, 

Hosea 12:1-13:16, 

while the prophecy reaches its climax in a love-song 

in which God’s husbandly love triumphs 

over all of Israel’s unfaithfulness, 

Hosea  14:1-9.

	Viii.   Israel urged to repent

and

     enjoy god's blessing  
Hosea   14:


I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

To grasp the overall message of this first section, 

we must catch the significance of its literary structure. 

These three chapters are a two-part story 

(1:2-9; 3:1-5) 

wrapped around a three-part oracle 

(1:10-2:1; 2:2-13; 2:l4-23). 

This structure produces a literary unit that can be described 

by the scheme  A B1 B  B1 A1, 

where A 
(1:2-9) 

is the story, whose point is judgment 

and    A1 
(3:1-5) 

is the story whose point is hope, 

while B 
(2:2-13) 

is the oracle whose announcement is judgment, 

and   the     B1 
(1:10-2:1; 2:l4-23) 

are the oracles whose proclamation is hope.

The envelope or inclusio 

formed by the two-part story 

with which the section opens and closes 

is not only a graceful literary device 

but an important theological pointer. 

This structure 

—in which Gomer’s waywardness is described 

before Israel’s sin is denounced, 

and Yahweh’s restoration of Israel to full covenant privileges 

is promised 

before Hosea is commanded to demonstrate that restoration 

— packages the gist of the section: 

Gomer’s betrayal of Hosea 

may foreshadow Israel’s defection from Yahweh, 

but no human act of for​giveness 

can take priority over divine forbearance. 

When it comes to the exercise of grace 

God is mentor to us all. 

Four  interpretative  guidelines 

underlie our reading of these three chapters.

Guideline  one: 

The account of Hosea’s experiences is literal not allegorical. 

We seem not to be dealing with a made-up illustra​tion 

like a parable, 

but with actual episodes in the life of the prophet. 

Granted that the three children are given symbolic names 
and that Gomer and Hosea represent Israel and Yah​weh respectively, however, there are present other details in the story 

which signal no allegorical meaning, 

e.g. 
Gomer’s [Гомерь] and Diblaim’s  [дочь Дивлаима]   names 

(1:3) 

and the price of redemption paid by Hosea in 

3:2. 

Furthermore, the moral problem encased in God’s command 

that a prophet should marry a harlot 

(or a woman who would become one) 

is not eased by an allegorical reading. 

A divine command that is reprehensible in actual experience 

is no less so in an illustrative story. 

Moreover, something of the poignancy, power and pathos 

is drained from the book, 

if we are not dealing with an actual story 

where a suffering prophet learns and teaches volumes 

about the pain of a God 

whose people have played false with him.

Not allegory, then, but enacted prophecy 

is the proper genre in which to classify these accounts. 

Not only does Hosea’s account issue from divine directives 

(1:2; 3:1), 

but the basic prophetic reason for the command 

is contained in explana​tions 

explicit to the commands 

(1 :2b; 3:1b). 

Hosea 

is to act in God’s place 

as well as to speak for God. 

Like Isaiah 
(e.g. ch. 20),

Jeremiah 

(e.g. ch. 27-28), 

and 
Ezekiel 
(e.g. chs. 4-5; 12:1-16: 24:15-27), 

Hosea himself is a sign to the people 

(cf. Is. 8:18; Ezk. 24:27), 

a prophetic symbol of God’s wrath in judgment 

and of His love in restoration. 

This means the story is not an illustration gleaned from human experience 

and then applied as a spiritual message, 

but an actual personal history plotted by Yahweh, 

in which Hosea executes at exquisite personal cost 

God’s holy purposes.
 

Thus an emphasis on the symbolic role of the story 

should be complemented by calling attention to the impact 

of these episodes on Hosea’s appreciation of Yah​weh’s dealings with Israel: 

‘Only by living through in his own life 

what the divine Consort of  Israel experienced 

was the prophet able to attain sympathy for the divine situation.'

Guideline two: 

The autobiographical account in chapter 3 

is the sequel to the biographical account in chapter 1. 

The reason for the switch 

from third person 

(‘so he went and took Gomer’, 1:3) 

[3* И пошел он и взял Гомерь]

to first person 

(‘so I bought her’, 3:2) 

[2* И приобрёл  я  её себе]
is lost in the dust of antiquity 

but is probably related to an editorial process 

that preserved some accounts of a prophet’s life 

in his own words (autobiography) 

and others in the words of his followers 

(biography). 

(For other examples of these two patterns, 

com​pare 

Is. 6:1-8 

with 
7:3-8;
Jer. 1:4-19 
with 
20:1-6; 

Am. 7:1-9 
with 
7:1O-17.) 

In any case, the change in person between chapter 1 and chapter 3 

is not strong enough evidence 

on which to build a case, 

either that 
chapter 3 describes an event prior to chapter 1, 

or that 
chapter 3  is an alternate record of the events in 

   
chapter 1
and is, therefore, simultaneous to it.

The details of chapter 3  

seem to argue for a sequential interpretation: 

(1) the word ‘again’ [иди  ещё] (Heb. ‘od 3:1) 

suggests an advance on the previous narrative, 

whether we attach it to 

‘And the Lord said to me’ [И сказал мне Господь] 

(Andersen; Mays) 

or to 
‘Go, love’ [иди полюби](LXX; AV; RSV); 

(2) the absence of the woman’s name 

implies that the reader ought to be familiar with that detail; 

(3) the lack of reference to the children 

points towards a movement in the stories, 

when the judgment conveyed in their names has run its course 

and the focus has been placed on the restored relationship of 

Gomer-Hosea / Israel-Yahweh; 

(4) Hosea’s pur​chase of the woman 

almost certainly builds on the threats of Hosea’s banishment of Gomer 

(2:3) 

and her abandonment of him 

(2:5); 

and 

(5) the picture of covenant loyalty in 3:3 

(but with implied discipline; see comments below) 

makes most sense when seen as the prophet’s demonstration 

of the renewed covenant depicted in the salvation oracle of 

2:l4-23.
Basic to the sequential interpretation is, of course, 

the assumption that the unnamed woman of chapter 3 

is the well-known Gomer of chapter 1. 

Any other reading would break the analogy 

which carries the basic message of this section: 

the Lord of Israel will judge his idolatrous people 

and afterwards renew his relationship with them. 

To introduce a second woman 

would derail the entire train of thought 

and make wreck of the hope which the prophet would convey to Israel.

Guideline three: 

When Gomer married Hosea 

she was an ordinary Israelite woman 

who later became an adulteress and a prostitute. 

This guideline assumes that the description of Gomer as 

‘a wife of harlotry’ [жену  блудницу]

(Hosea 1:2) 

anticipates what she will later become, 

just as the reference to the 

‘children of harlotry’ [детей блуда]
describes the three offspring to be born to Gomer 

after the marriage 

(Hosea 1:3-4).

Gomer was probably not a cult prostitute 

in an official or professional sense 

(cf. Mays, pp. 25-26 for arguments to the contrary). 

The technical vocabulary available to describe per​sons 

set apart for such religious duties within the fertility cults 

is not employed to describe Gomer, 

though it does describe the cultic consorts of Israel’s men in 4:14 

(Heb. qedesa; cf. Gen. 38:21-22; 

Dt. 23:18). 

Moreover, the picture of family life 

sketched in the accounts of the conception, birth, naming and weaning 

of the children 

does not accord well with the lot of one set apart 

for cultic sexual services. 

Yet the cult could well have been one setting 

where Gomer practised her promis​cuity, 

given the general involvement of Israelites of both sexes 

in such pagan rituals 

(cf 4:13-14).

An alternate interpretation, argued by Wolff (p. 14), 

holds that the harlotry ascribed to Gomer and the children 

refers to a rite of bridal initiation supposedly practised in Israel, 

as it was later in the Graeco-Roman world. 

By this custom, in gross defiance of biblical laws of chastity 

(Dt. 22:21) 

all Israelite brides would have been defiled in some sexual rite 

prior to their marriage to their partners. 

Gomer would have been an ordinary Israelite woman 

who had undergone the customary initiation, 

and thus experienced the sexual and religious defilement 

which symbolized the nation’s apostasy. 

Biblical evidence for such an initiation is thin. 

Beyond that, the graphic descriptions of Gomer’s adulterous escapades 

in chapter 2 seem out of place 

if her behaviour was standard practice for all Israelite women. 

Part of the prophetic sym​bolism hinges on her situation 

being unusual not typical 

(see Andersen, pp.157—169, on these various theories, 

including a critique of Wolff's approach to Gomer’s 

promiscuity).

Guideline four: 

The oracles of chapter 2 

are an essential comment on and expansion 

of the two calls to prophetic action 

described in 1:2 and 3:1. 

As such they are an integral part of the structure of the first section 

of the book, 

drawing light from the prose stories 

and casting light on them. 

In a sense the two calls set the theme for the entire book: 

(1) the call to marry, 

fortified by the description of the land’s harlotry, 

shapes the tone of pending judgment 

— judgment which the prophet seeks to avert 

(2:2-3, 6-7); 

and 

(2) the call to remarry in love, 

strength​ened by the assurance of Yahweh’s love for Israel, 

keynotes the theme of hope by giving concrete, 

visible form to the wonder of divine forgiveness 

— a wonder which the prophet celebrates.

Another way that the oracles comment on the story 

is in the negative and positive use of the children’s names. 

The negative force of each name, so clearly a harbinger of judgment 
in 1:3-9, 

is alluded to in the threatening speech of 2:4-5; 

the children, 
representative of the individual Israelites, 

partake of the iniquity 

and therefore 
of the fate of their mother, 

who symbolizes the nation as a whole. 

The positive use of the names 

is anticipated in the brief promise of 1:10-2:1, 

where Jezreel [Изреель]  is reinterpreted to mean not 
‘God will scatter in judgment’,[The meaning of Jezreel [Изреель]]

as in 1:4-5, 

but 

‘God will sow in resettlement’, [И  посею   её,]

and, 
where the ‘nots’ are removed from the other two names 

to declare the return of God’s mercy on Israel 

and 
his renewal of the covenant with his people.


What is anticipated in 1:10-2:1 

Is made the climax of the salvation speech in 2:21-23, 

when the covenant renewal is described in cosmic terms 

that stretch from heaven to earth 

and 
issue in the specific promises to Jezreel [Изреель]  

that Israel will be resown in the land;

Not- pitied 



[Непомилованную]

will be pitied 



[`Помилованная'.]

and 
Not-my-people 


[вы  не  Мой  народ]

will again be God’s people. 
[`Мой   народ']

These interpretative guidelines are far from comprehensive 

and do not resolve all the questions present in the crucial sections 

with which the book commences. 

The prose narra​tives are lean and spare, 

and what they do not say 

is as tantalizing as what they do. 

The cultural, social and religious backgrounds 

are almost beyond our reach. 

Any help, there​fore, we should welcome. 

The pointers summarized above 

do not say everything, 

and what they do say may not be entirely accurate. 

But they represent a solid consensus of much recent study of Hosea 

and will not lead us far astray in our efforts to develop 

a consistent interpretation of the prophet’s experi​ences and messages.

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)


a.
Title
а.
ИМЯ
(1:1)

The precise form of the title is unique to Hosea. 

With Amos, 

Hosea lists monarchs from both Israel and Judah, 

while Isaiah and Micah mention only Southern kings, 

reflecting the fact that their messages were directed 

more consistently towards the Southern Kingdom, 

while the writings of Amos and Hosea
deal mainly with the North. 

Hosea's title includes no mention of  visionary experience 
but puts its entire emphasis on the word of the Lord, 

[Слово  Господне]

which is the true label of the book 

(cf.  Joel 1:1; Mi. 1:1; Zeph. 1:1; Zech. 1:1).

As with Isaiah, Joel and Zechariah, 

we are given the name of Hosea's father. 

Beeri, [Беер]

‘My well’ or ‘My spring’ 

(cf. Gen. 26:34) 

seems to play no role in the text, 

save to distinguish our Hosea from others of identical or similar name 

(cf. Joshua, Nu. 13:8, 16; Dt. 32:44 

       or the last king of Israel, Hoshea, [Осия] 2 Ki. 15:30; 

       also cf. the longer form of the name in Neh. 12:32; Jer. 42:1; 43:2). 

The emphasis on salvation or deliverance 

(Heb. ys' ) 

implicit in Hosea's name 

(a variant of Joshua, meaning ‘Yah​weh saves’) 

 was as appropriate to his life and message as it was

unsuited to Israel’s weak and unsuccessful king, 

whose ill-fated policies contributed to his kingdom’s collapse 

in 722—21 BC 

(cf. 2 Ki. 17:1-6).

The chronological references to the kings of Judah and Israel 

serve to anchor Hosea's mission in the heart of his people’s history. 

The Judean list shows two things: 

(1) Hosea's ministry was carried on over a lengthy span of years, 

embracing parts of the reigns of 

Uzziah (Azariah) 
[Озии]
— 790-74O BC 

(2 Ki. 15: 1-7),

Jothom 


[Иоафам] 
— 751-732 BC 

(2 Ki. 15:32-28), 

Ahaz 


[Ахаз]
— 732-715 BC 

(2 Ki. 16:1-20), 

Hezekiah 


[Езеки]
— 715-686 BC 

(2 Ki. chs. 18-20), 

all kings of Judah; 

and 

(2) the impact of Hosea's prophecies continued to be felt in Judah 

long after the tumul​tuous collapse of Samaria; 

indeed the very fulfillment of his sad oracles 

encouraged those who had preserved them 

to continue to hear in them the living word of God

The catalogue of Judean kings 

contrasts with the lone men​tion of Jeroboam [Иеровоам], 

son of Joash 

(so described to distinguish him from his earlier 

namesake, the son of Nebat; 1 Ki. chs. 12-14) 

as a ruler of Israel. 

The last significant leader of the Northern Kingdom, 

Jeroboam II [Иеровоам]  was noted both as an instrument 

of divine rescue in an era of political helplessness 

and the per​petrator of the sins of Jeroboam I 
(2 Ki. 14:23-29). 

It is clear from Hosea's later references 

(7:7; 8:4; 13:11, cf. 2 Ki. ch. 15) 

to the rough parade of kings 

that followed Jeroboam's [Иеровоам]

that the prophet’s ministry continued for at least two more decades 

and possibly three.

Why, then, is there no mention of Jeroboam’s successors in the title? 

Three reasons can be suggested: 

(1) Hosea's mission may have been concentrated 

during the early years of the span of time marked out in the title; 

the experiences with Gomer and the children, 

and many of the oracles that interp​ret them, 

undoubtedly date them in Jeroboam’s last years; 

(2) with the death of Jeroboam, [Иеровоам]

chaos set in; 

kings rose and fell, 

and none was dominant enough to warrant mention in the title; 

and 

(3) there was a direct connection between Jer​oboam’s family 

and the judgment symbolized by Jezreel’s [Изреель] name 

(1 :4-5), 

since Jehu’s [Ииуй]  crimes had to be punished 

and God’s way of doing that was to bring Jehu’s dynasty to a close 

with the assassination of Jer​oboam’s son, 

Zechariah, whose royal tenure lasted just six months 

(2 Ki. 15:8-12).

	Hosea 1-3
I.
Israel’s unfaithfulness described 
1. 
The children: God is gracious 

(Hosea 1:1-2:1)

1.
The  times 

(Hosea 1:1). 

Hosea 1:1

1* ¶ The word of the LORD that came to Hosea the son of Beeri, in the days of Uzziah, Jotham, Ahaz, and Hezekiah, kings of Judah, and in the days of Jeroboam the son of Joash, king of Israel.

[1* ¶ Слово Господне, которое    было 

к Осии, сыну Беериину, во дни Озии, Иоафама, Ахаза, Езекии, царей Иудейских, и во дни Иеровоама, сына Иоасова,  царя  Изра ильского.]

Hosea names four kings of Judah 

and only one king of Israel, 

Jeroboam II. [Иеровоам]

The kings of Judah, of course, belonged to David’s dynasty, 

the only dynasty the Lord accepted 

(1 Kings 11:36; 15:4). 

The kings of Israel 

were a wicked lot 

who followed the sins of Israel’s first king, 

Jeroboam I, [Иеровоам]

and refused to repent 

and turn to God 

(2 Kings  13:6).

After Jeroboam II died, 

his son Zechariah [Захария] reigned only six months 

and was assassinated by his successor Shallum [Селлум]

who himself was assassinated after reigning only one month.

Menahem [Менаим] reigned for ten years; 

his son Pekahiah [Факия] ruled two years 

before being killed by Pekah [Факей]

who was able to keep the throne for twenty years. 

He was slain by Hoshea, [Осия]

who reigned for ten years, 

the last of the kings of Israel. 

During Hoshea's evil reign, 

the nation was conquered by Assyria, 

the Jews inter​mingled with the foreigners 

the Assyrians brought into the land, 

and the result was a mixed race known as the Samaritans.

What a time to be serving the Lord! 

Murder, idolatry, and immorality 

were rampant in the land, 

and nobody seemed to be interested in hearing the Word of the Lord! 

On top of that , 

God told His prophet to get married and raise a family!


	SECTION  OUTLINE

TITLE

(l:l)

THE VOLLME OF GOMER AND HER CHILDREN

I.
HOSEA’S THREE CHIILDREN 

(1:2-2:23) 

1. The Command to Marry Gomer (1:2-3a)

2. Naming the Three Children (1:3b-23)

(1) Jezreel (l:3b-5) 

Birth (1:3b)

Name and Explanation of Punishment (1:4-5)

(2)
Lo-Ruhamah (1:6-7)

Birth (1:6a)

Name and Explanation of Punishment (1:6b)

Reversal (1:6c-7)

(3)
Lo-Ammi (1:8-2:23)

Birth (1:8)

Name and Explanation of Punishment (1:9)

Reversal (1:10-11) [A]

Transitional Verse (2:1)

Warning of Judgment (2:2-4) [B]

Second Transitional Verse (2:5)

Redemptive Punishment (2:6-13) [B’]

Prophecy of Restoration: Reversal of Adultery

(2:14-23) [A’]


	TITLE

(l:l)

Hosea lived a pain-filled life 

and preached in a troubled time. 

This may seem to be something of a cliche’ 

and hardly worth pointing out for an Israelite prophet: 

they all lived through harrowing days 

and soul-testing controversies. 

Nevertheless, Hosea may have special claim to this unenviable distinction. 

His family life uniquely qualified him for the title of suffering prophet. 

In addition to that, hovever, 

was the sorrow he felt as a result of the political upheaval 

and disaster he saw in his lifetime 

(see introduction on the history of this period).

Hosea 1:1

The word of the LORD that came to Hosea son of Beeri during the reigns of Uzziah, Jotham, Ahaz and Hezekiah, kings of Judah, and during the reign of Jer​oboam son of Jehoash king of Israel:

Hosea 1:1

1:1 ¶ The word of the LORD which came to Hosea the son of Beeri, during the days of Uzziah, Jotham, Ahaz and Hezekiah, kings of Judah, and during the days of Jeroboam the son of Joash, king of Israel.
1:1 ¶ Слово Господне, которое было к Осии, сыну Беериину, во дни Озии, Иоафама, Ахаза, Езекии, царей Иудейских, и во дни Иеровоама, сына Иоасова, царя Израильского.

The strange thing about the chronology 

that v.1 provides is that the reigns of the kings do not fully overlap. 

That is, the dates for the reign of Jeroboam II of Israel 

are approximately 793-753 B.C. 

This does overlap with the first king of Judah mentioned., Uzziah 

(792-740 B.C.). 

However, the verse also mentions three subsequent kings of Judah 

(Jotham. Ahaz and Hezekiah) 

whose reigns go from approximately 750
 to 686 B.C. 

without any mention of the kings of Israel 

that reigned at the same time 

{Zechariah, Shallum, Menahem, Pekahiah, Pekah, and Hoshea, 

going from 753 to 722 B.C.).

         This might not be surprising 

if Hosea had been a prophet to the kingdom of Judah, 

but his message was for the Northern Kingdom.

At the very outset of this disorienting book, therefore, 

we find ourselves confronting a riddle. 

Why did Hosea neglect to mention the rest of the kings of Israel? 

The reason appears to be twofold. 

First, he regarded Jeroboam II 

as the last king of Israel with any shred of legitimacy. 

Those after him were a pack of assassins and ambitious climbers 

who had no right to the title “king.” 

Hosea’s assessment of the kings of Israel appears in texts like 7:1-7. 

Second, he hoped for better things from Judah. 

At times he criticized the south as heavily as the north 

(5:5.12), 

but he also prayed that they not follow Israel’s lead 

(4:15). 

Most importantly, 

he looked for salvation and reunification in the line of David 

(3:5).

The superscript of the book is therefore extraordinary. 

It has given us in cryptic form something of the theology of the prophet. 

It has also warned us that the interpretive task ahead will not be easy.




	Hosea 1:2-2:23

I. 
HOSEA’S THREE CHILDREN
Hosea 1:2-2:23
Following the outline of Hosea described in the introduction, 

1:1—3:5 con​stitutes the first major division of the book. 

On this point scholars are fairly unanimous. 

What is much less clear is the place of chap. 2 

which appears to abandon the biographical details of chaps. 1 and 3 and to contain only proph​ecy concerning the nation. 

This misreads the text. 

Chapter 2 continues the Lo​Ammi [Лоамми] oracle 

and is the climax of a progression Hosea has already begun. 

The oracle of Jezreel [Изреель] is very brief 

and is entirely negative: 

none of the judgments against Israel are reversed. 

The oracle of Lo-Ruhamah [Лорухама] is longer 

and does con​tain a reversal. 

The oracle of Lo​Ammi [Лоамми] 

is longer still 

and after a brief introduc​tion, 

develops the theology of judgment 

and reversal in a chiastic pattern. 

Through the whole, many catchwords link the thoughts of this oracle 

and the whole text together, 

until at last we have a reversal of all three judgments 

(i.e. , of Jezreel [Изреель] , of Lo-Ruhamah [Лорухама], and of 

 
     Lo​Ammi [Лоамми].
The concluding text, 3:1-5, 

maintains the reversal-of-judgment pattern 

but reverts to much more concise language, 

and it makes no allusion to the three children.

The reversal of the Lo​Ammi [Лоамми]  judgment in 

1:10—Il 

cannot be separated from the explanation of the name 

(1:9). 

Moreover, it cannot be separated from the material that follows 

because of the chiastic pattern of the text 

and because of the numerous catchwords that crisscross these passages (see commentary). 

The Lo​Ammi [Лоамми]  oracle is not, therefore, to be disconnected 

from chap. 2. 

Rather, it is the climactic judgment 

in which the Israelites not only suffer punishment 

but lose their status as the people of God. 

Yet it also includes the climactic reversal, 

in which Jezreel [Изреель] 
becomes a fruitful land, 

Lo-Ruhamah [Лорухама] 
receives love, 

and Lo​Ammi [Лоамми]  
becomes again the covenant nation. 

We thus have a single, uni​fied text in two parts 

(1:2—2:23 and 3:1-5) 

rather than two biographical sec​tions 

with a prophetic excursus sandwiched in between the two.


	1.
The Command to Marry Gomer [Гомерь]
(Hosea 1:2—3a)

2When the LORD began to speak through Hosea, the LORD said to him, “Go, take to yourself an adulterous wife and children of unfaithfulness, because the land is guilty of the vilest adultery in departing from the LORD.” 3 So he married Gomer daughter of Diblaim,

Hosea 1:2—3a

2 ¶ When the LORD began to speak by Hosea, the LORD said to Hosea: “Go, take yourself a wife of harlotry And children of harlotry, For the land has committed great harlotry By departing from the LORD.”

 3 So he went and took Gomer the daughter of Diblaim,

2 ¶ Начало слова Господня к Осии. И сказал Господь Осии: иди, возьми себе жену блудницу и детей блуда; ибо сильно блудодействует земля сия, отступив от Господа.

 3 И пошел он и взял Гомерь, дочь Дивлаима;

The book begins with its major interpretive problem. 

Why is a prophet of Cod commanded to marry an immoral woman? 

What can the story mean, and what really happened? 

Adultery is a major theological metaphor in this book. 

That being the case, 

how one answers these questions 

will shape not only how one interprets Hosea’s life and ministry 

but one’s analysis of the prophecy as well as.

The problem of interpreting chap. 1 

is made more difficult by the even more obscure chap. 3. 

which describes Hosea’s relationship to an unnamed immoral woman. 

Is this woman Gomer or someone else? 

Although there is risk of oversimplification, 

there are eight major interpretations of these texts:


	#1.

Chapters 1-3 are a parable or allegory 

with no historical basis. 

Or the whole story is a vision and has no relationship 

to Hosea’s actual marriage and family life. 

The latter, that it is a vision, was the view of Ibn Ezra and of Calvin.
 

One could equally well claim that it was a parable
that Hosea devised in order to illustrate his message,

as though he had said, 

“Now suppose I had a wife - we’ll call her Gomer - who did this to me    

  ...” or the like. 

In this interpretation chaps. 1 and 3 

are either variant versions of the same parable 

or two parts of one parable.




	#2.


Gomer was Hosea’s real but faithful wife. 

Chapter 1 is only a metaphor of Israel’s sin. 

In chap. 3 Hosea shows kindness to a wretched prostitute (not his wife) 

as a prophetic symbol of God’s compassion on Israel, 

but this had nothing to do with his real married life.

This view is obviously simi​lar to the first 

except that it regards Gomer and the prostitute of chap. 3 

as historical people. 

The story of Gomer’s infidelity, on the other hand, is regarded 

                         as a fabrication to make a point.



	#3.


Chapters 1 and 3 are historical 

but refer to two different women. 

Hosea first married the prostitute Gomer, 

at the beginning of his prophetic minis​try, 

to illustrate Israel’s sin against God.
 

Later in his ministry he married a second woman, 

also a prostitute, 

to illustrate God’s compassion and the hope of salvation.
   

This interpretation is similar to the second 

except that it asserts that Gomer actually committed adultery 

against Hosea.


	#4.


God commanded Hosea to marry Gomer, 

who was already an immoral woman. 

He did so, 


and she gave him one son but soon returned to her old ways 

and bore two additional children, 

possibly of doubtful paternity 

(1:2-9). 

Hosea then separated from her 

or was abandoned by her 

(2:2a). 

She fell into poverty and disgrace 

and eventually into slavery. 

Hosea bought her out of slavery 

and restored her to the family 

(3:1-3). 
 

This interpretation is like the third 

except that it treats Gomer 

and the unmarried immoral woman of chap. 3 

as one and the same. 

It also interprets chaps. 1 and 3 sequentially. 

That is, the events of chap. 3 took place some time 

after the events of chap. 1.




	#5.


A variant interpretation of the fourth 

seeks to avoid the scandal of God commanding Hosea to marry 

a flagrantly immoral woman. 

It asserts that the reference to Gomer’s immorality in 1:2 is proleptic
 

or that when he married her she had “tendencies” to immorality 

but had not yet actually engaged in extramarital sex. 

Alternatively one may argue that Hosea did not deliberately marry 

a wanton woman 

but only retrospectively realized that his unhappy marriage 

was actually, in the providence of God, 

a portrayal of God’s relationship to Israel. 

This interpretation agrees with the fourth [#4.] 

that Hosea did actually marry Gomer, 

that she was an adulter​ess, 

that Gomer 

was also the woman of chap. 3. 

and 
that chaps. 1 and 3 should be read sequentially.




	#6.

Chapters 1 and 3 are historical and not parabolic, 

but they are variant accounts of the same event: 

no sequence is intended. 

One could argue that Hosea was commanded to marry a prostitute 

(1:2), 

he purchased Gomer from a slave market 

(1:3: 3:1-3)

and then had children by her 

before she returned to her immorality 

(1:3-9). 

This interpretation differs from #4 and #5 

in that they see a sequence of events 

from chap. 1 through chap. 3, 

whereas this regards [#6] chaps. 1 and 3 

as giving two versions of one story.




	#7.


Chapter 3 is from a later hand –

- that is, it is an interpolation

· and should not be taken into account 

when reconstructing Hosea’s life 

or interpreting chap. 1.  

On this view one could still explain chap. 1 as allegory or history.




	#8.


Gomer was truly Hosea’s wife, 

but her sin was not literal adultery against Hosea 

but spiritual adultery against God. 

That is, she was an idol wor​shiper like the people to whom Hosea preached. 

Hence the account of her adultery was both 

allegorical, 

in that she was not a true adulteress, 

and 
historical, 

in that she was guilty of abandoning Yahweh.




	Other variations are possible as well. 

In what follows we will give only a general argument in favor of one of these views 

and against the other seven. 

The exegesis that follows will examine in more detail 


specific issues in specific verses.




	View #7 

should be rejected out of hand: 

we have no grounds for treating chap. 3 

as an interpolation or from a later date. 
 

No manuscript evidence, 

from the Hebrew or the versions, 

supports its excision [removal]. 

The style of the chapter does not look remarkably different 

from the rest of Hosea, 

and at any rate the chapter is too short for a meaningful stylistic analysis. 

The whole idea seems to be little more than an easy way around 

the interpretive problems that chap. 3 poses.




	View #1

Although it was a favorite of older interpreters, 

we should also reject the first option, [#1.]

that the whole account is a vision or parable. 

The obvious incentive to adopt this reading is to save the text from itself. 

Surely, some may think, 

Hosea could not have meant what he said. 

Unfortunately, there is not the slight​est hint that the text is anything 

other than a straightforward account of what actually happened. 

Calvin argues that there is no reason it could not have been a vision,
 

but in making this argument he obscures the point entirely. 

The onus is on him to show that it was a vision: 

no one has to show that it was not, 

since the form is that of a simple narrative with no indication 

of its being parabolic or hypothetical. 

By itself chap. 3 is obscure, 

but chap. 1 is not.

One may argue that God could not have told Hosea to marry an immoral woman 

since Lev 21:14 prohibits the marriage of a priest to a prostitute, 

but nothing in Hosea indicates that he was a priest. 

The Leviticus text, moreover, 

demands that a priest marry a virgin; 

a priest could not even marry a widow. 

The ordinary Israelite was not subject to such requirements.

Furthermore, it is difficult to imagine Hosea’s story having any impact 

on an audience who knew that none of it was true. 

A parable can be pure fiction (e.g., the prodigal son), 

            but if one creates fiction while purporting to give one’s own life 

                       story, 

            those who know the truth will reject the whole concoction 

                       with disdain. 

Also this text does not in any sense resemble the vision accounts of the prophets 

(e.g.. Ezek 1: Isa 6: Amos 7:7-9). 

It also gives, in a matter-of-fact manner, too many specific details 

       of Hosea’s home life

            -the births of three children 

              and the weaning of Lo-Ruhamah  

              for it to be read as a vision.


	View #2

Surely it is not correct to say that Hosea and Gomer were a happily married couple 

                        and that Hosea made up the whole story of her adultery 

                        in order to make a point to his congregation 

(interpretation #2). 

Apart from the fact that the deed would have made him the cruelest of husbands, 

                        such a strategy would have failed entirely 

                        to have its intended rhetorical effect. 

He could not possibly have preached about how Israel’s apostasy 

                        parallels his wife’s adultery when every​one present 

                                would have known 

                                that Gomer had done none of it.

If anything such behavior would have convinced the people 

                        that Hosea was a religious fanatic. 

“Here is a man so judgmental that he wrongly accuses his own wife of adultery, 

                       “Why then.” the Israelites could have asked themselves, 

                       “should we pay attention to him 

                                    when he points an accusing finger at us? 

This interpre​tation is little more than an impossible halfway house 

                        between  a historical reading 

                        and         a parabolic reading.




	View #8

Interpretation #8, that Gomer was guilty of idolatry 

                             but was not an adulteress, 

                             is clever but unlikely. 

Again the problem is that such preaching would have only confused his audience. 

                “Even if Gomer has worshiped the Baals,” they might have reasoned, 

                “why does Hosea regard this as unfaithfulness against himself? 

Has he begun to think of himself as God?” 

A variant of this interpre​tation argues that Gomer and the children 

                              bore the taint of adultery 

                              by virtue of being members of a depraved society. 

But if such was sufficient reason for him to call her and the children 

                              a “woman of promiscuity” 

                              and “children of promis​cuity,” 

                              then could not the same be said of Hosea himself? 

In fact, there is no reason to suppose 

                              that the text means any thing other than 

                             what the ordinary sense of the words “promiscuous woman” 

                                       indicates. 

It is of course possible 

                      that Gomer became promiscuous as a result of involvement 

                      in the BaaI cult,
  

                      but it is not credible that she was in the cult 

                                   but was faithful to Hosea.


	View #3

We should also reject interpretation #3, 

                         that Gomer and the woman of chap. 3 are two different Women. 

Even though the Hebrew of 3:1 only calls her “a woman” and not “your wife,”
 

                                             context implies that Gomer is meant. 

First of all, she is the only immoral woman we know anything about 

                          in the book. 

It seems odd that Hosea, after speaking of Gomer as the paradigm of faithless​ness, 

                           would suddenly refer to some other immoral woman 

                           without even men​tioning her name. 

Also the word “again” implies continuity. 

A question here is whether “again” in 3:1 goes with “the LORD said” 

                            or with “go, love.” 

If “the LORD said to me again, ‘Go, love ...‘“ is correct, 

                            it is possible (but not certain) that a second woman is meant. 

If the correct interpretation is 

                           “the LORD said, ‘Go again and love a woman ..:“ 

                            then it is much more likely that he was to love Gomer again. 

In my view the former is preferable. 

Even so, as we will try to show, chap.  3,  unlike chap. 1, 

                             does not concern the taking of a new wife 

                             but the recovery and correction of a wayward wife.




	View #6

For similar reasons interpretation #6 

                                                             (that chap. 3 is a doublet of chap. 1) 

                               also fails. 

The word “again” in 3:1 

                               especially undermines this position 

                                since it implies that the events of chap. 3 

                                                                follow those of chap. 1. 

Thus one has to excise “again” 

                               as an editorial insertion 

                               to maintain this interpretation, 

                                                   and tex​tual surgery is a fairly clear sign 

                                                   that the interpretation contradicts the sense 

                                                          of the text itself’.

Furthermore, reading chap. 3 as the second half of the story 

                              rather than as a second account is congruent 

                              with the message of Hosea. 

If chap. 3 is merely a doublet, 

                              then Gomer simply disappears from the story 

                                      after her adultery, 

                              and the story ends there. 

But if, as we will argue, 

                              Hosea sought her out and redeemed her, 

                              then her life story mirrors the message of sin, 

                                      pun​ishment, and redemption 

                                                    that is the essence of Hosea’s prophecy. 

On the dou​blet reading of Hosea 3, 

                              the story of Gomer is in fact a poor analogy for the prophecy, 

                              since it implies that the result of Israel’s sin 

                                                     will be irreconcilable and irrevocable divorce.


	View #4 & #5

We are thus left with interpretations #4 and #5, 

                           which differ only in that #4  asserts that Gomer was already a promiscuous woman 

                                                when Hosea married her, 

                           whereas #5 states that she was not yet immoral 

                                                 at the time of their marriage. 

The latter perhaps seems more attractive 

                           since it avoids having to explain 

                           why God would demand that his prophet marry 

                                          an immoral woman

                            -perhaps even a prostitute. 

On further investigation, however, interpretation #5  cannot stand.

First, the comfort that interpretation #5  gives is very cold. 

Would it really have been easier on Hosea to marry a woman 

                             that he knew was going to  be pro​miscuous 

                             over against a woman who already was? 

If anything, the torment of this story seems worse. 

Furthermore,  (“an adulterous wife.” 1:2) cannot be credibly translated 

                             “a woman with immoral tendencies.” 

It is difficult to imagine how Hosea would have gone about seeking a woman 

                              who was still chaste 

                              but who had tendencies toward promiscuity, 

                              and the whole idea is if anything more offensive 

                                                 than just saying that he married a prostitute.

On the other hand the view that a brokenhearted Hosea saw 

                              the hand of God in his marriage to Gomer 

                                     only after she had broken faith with him 

                              is even more troubling. 

It suggests that the divine call to marry Gomer 

                              may have been no more than the rationalization of a man 

                              trying to make sense of his shattered life. 

Most significantly, the text clearly states that first Hosea received a com​mand 

                               to marry an immoral woman and then did so 

(1:2-3).


	View #4

By process of elimination we have arrived at interpretation #4 which asserts 

                       that Hosea having been commanded to marry an immoral woman 

                       took Gomer as his wife. 

After some time and the birth of three children, 

                       she abandoned him for other lovers. 

Then apparently she fell into destitution. 

Again at God’s direction 

                       Hosea went alter her and found her, 

                       redeemed her (perhaps from slavery),  

                       and took her home. 

Proponents of this view have often regarded it as another example 

                       of a prophetic “speech-act” 

                       in which the prophet does something strange or shocking 

                       to carry home his message. 

Isaiah walked about naked and barefoot for three years 

                       as a sign of the coming exile of Egypt and Cush 

( Isaiah 20:3-5). 

Ezekiel lay on his side for over a year near a small model of Jerusalem under siege 

(Ezek. 4-5) ;

                  he also was forbidden to mourn when his wife died 

(24:15-18). 

Jeremiah did not marry 

(Jer 16:2).

While it is true that Hosea’s marriage was a speech-act-indeed,

                           it is the most extreme example in the Bible

                           -this alone is not sufficient to explain this astonishing history . 

Deuteronomy 24:1-4  forbids a man to remarry his wife after a divorce 

                           if she has married another man in the interim. 

Although proba​bly not technically in violation of this law, 

                           because it does not seem that she had remarried in the interim.
 

Hosea’s action of taking Gomer back pushes the envelope. 

If it was wrong for a man to take back a woman 

                             after she had been married to another man, 

                             what was Hosea doing taking Gomer back 

                             after she had been with countless men?

Surprising1y, however, the very offense of Hosea’s action 

                                 strongly confirms that this is indeed 

                                 the correct interpretation. 

God has divorced Israel 

                                 just as Hosea has divorced Gomer 

                                 but in both cases grace triumphs over righteous jealousy 

                                        and the demands of the law. 

Like the cross itself Hosea’s action is a stumbling block. 

A man does not normally take back a woman 

                                  who has behaved the way Gomer did. 

But we must acknowledge this as a revelation of grace through suffering.

Hosea’s sad story is important in another equally paradoxical way. 

One would think that having married an immoral woman 

                                 and then having the marriage collapse 

                                            because of the wife’s gross infidelity, 

                                 would be enough to disqualify any one 

                                            from claiming the role of God’s spokeman. 

But the  opposite is true. 

Hosea offers his private tragedies as his credentials 
                                 for serving as God’s spokesman.

As we have seen in the introduction to this commentary. 

Hosea and God echo one another in this book. 

First one speaks, and then the other. 

The human serves as advocate for God, 

                                 but as the two speak, 

                                 they speak common words from a common experience. 

Hosea has endured as husband 

                                 the same treatment God has endured as covenant Lord 

                                 of Israel. 

More than any other, 

                                  Hosea has the right to speak in God’s name. 

He has shared in God’s experiences and therefore can speak with God’s heart.


	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                                  a.
Title
а.
ИМЯ
(1:1)


HOSEA 1:2-2:1

b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

This section encapsulates the message of the entire book:

verses 2-9 sound notes of accusation 

(‘great harlotry by forsaking the Lord’, v.2) 

[ибо сильно блудодействует, отступив от Господа.]
and of threat 
(the names of the three children ring with 

announcements of judgment, vv. 4-9); 

the promises of hope and salvation 

that mark the major divisions of the book 

(2:14-3:5; 11:1-11; ch. 14) 

are anticipated. 

The sharp reversal of tone between verse 9 and verse 10 

is a reminder that we are dealing, 

not with the events and messages of Hosea 

in the order of their historical occurrence, 

but with a beautifully edited composition 

in which the thematic order of the theology 

— the relation of hope to judgment and judgment to hope 

— takes priority over the sequence of events in history.

The literary form of verses 2-9 

is a biographical memorabile (to use Wolff’s word) or memoir, 

a third person account of a series of four episodes 

in the life of the prophet. 

Here it consists of commands to prophetic actions 

(see discussion of enacted prophecy or prophetic symbolism above, p.55). 

Though the names of Gomer and her three children 

are featured in the drama, 

centre stage belongs to Yahweh 

and his quartet of imperatives, 

- which call for Hosea to take a harlot for a wife 

(action I : 1 :2-3a) 

i.
Действие   I:  
взять   блудницу    в  жены

- and to father and name a son 

that speaks of judgment 
(action II: 1 :3b-5), 

ii.
Действие   II: 
сын   говорит   о  суде

- a daughter to be shown no pity 

(action III: 1:6-7) 

iii.
Действие III:
 дочь  не  знает   милости

- and  finally a son that signals divorce 

(action IV: l:8-9).

iv.
Действие IV:
 сын   намекает    на  развод
The shift in tone and form between 1:2-9 and 1:10-2:1 [Heb. 2:1—3] 

is abrupt. 

The divinely commanded prophetic actions are completed, 

and the text draws our eyes to the distant future 

with a prophecy of restoration 

that turns on a reversal of the meanings of the children’s names from negative to positive. 

The language of the promises of hope 

is not first person singular as were the threats of judgment. 

‘I will’ 

gives way to 

‘they shall’, 

as though the prophet were relaying the divine message 

in his own words. 

The sharp contrast between this section 

and what precedes it 

may serve as an indicator 

that Hosea’s book is about both judgment and hope

—judgment in the near future, 

and hope after judgment has revealed God’s justice 

and reminded Israel of their waywardness. 

The brief but bright word of hope here 

helps to prepare for 

and interpret the more detailed pictures of hope 

that punctuate the book 

and mark its three major divisions 

(2:14-3:5; 

11:1-11; 

14:1-9).

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)


i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a). 

	Hosea 1:2-3a

2* ¶ When the LORD began to speak by Hosea, the LORD said to Hosea: “Go, take yourself a wife of harlotry And children of harlotry, For the land has committed great harlotry By departing from the LORD.”

 3* So he went and took Gomer the daughter of Diblaim,
	2* ¶ Начало слова Господня к Осии. И сказал Господь Осии: иди, возьми себе жену блудницу и детей блуда; ибо сильно блудодействует земля сия, отступив от Господа.

3* И пошел он и взял Гомерь, дочь Дивлаима;


The first clause may be the title of the sequence of prophetic commands, 

‘the beginning of Yahweh’s speaking through Hosea’ 

[2* ¶ Начало слова Господня к Осии.]

(Lxx; Vulg.; AV; NEB; Jeremias; Mays; Wolff), 

or more likely a temporal clause, 

‘when Yahweh began to speak through Hosea’. 

When Hosea was called to be a prophet, we are not told. 

Our book contains no record parallel to the accounts 

that mark the commissionings of 

Isaiah 

(ch. 6), 

Jeremiah 

(ch. 1), 

or 
Ezekiel 

(chs. 1—3). 

We can assume that Hosea may still have been an adolescent, 

based on what we know about patriarchal tribal societies 

and the relationship of some of Judah’s kings 

and the ages of their first sons; 

Amon [Амон] and Josiah, [Иосия] for instance, 

both seem to have married at fourteen 

(2 Ki. 21:19; 22:1; 23:31).

Hosea's apparent youth makes his experience akin to Jere​miah’s 

and marks his quiet obedience to the divine command 

as even more notable.

God’s word was to come through or by Hosea.

(Heb. b with dbr ‘speak’ indicates that 

Hosea is the agent of the message) 

The whole sequence of commands 

was not a private word to the prophet 

but 
a word through the prophet to the house of Jehu [Ииуй]

(action II), 

[Действие]

the Northern and Southern Kingdoms 

(action III), 

the entire land and people 

(actions I, IV). 

‘Go, take for yourself’ [иди, возьми себе жену]
is a standard expression for marriage 

(cf. Gen. 4:19; Ex. 34:16), 

and the repetition of the verbs in verse 3 

shows how promptly, staunchly and totally 

Hosea followed the divine word. 

Absent here is any mention of 

courtship 

(cf. 2:14-15) 

or 
betrothal 

(2:19-21) 

which play prominent roles in the oracle 

that promises remarriage. 

Nothing is said of Hosea's feelings 

nor of the process by which he implemented the command. 

The effectual word of Yahweh was at work. 

Disobedience was unthinkable 

(Am. 3:8; 7:14-15).

The marriage and the subsequent procreation of children 

were viewed as one event in action I. 

[Действие]

Go, take [иди, возьми ]
are the only verbs in the clause. 

No additional word of bearing or begetting is included in the Hebrew. 

The wife and the offspring, 

though their appearance was staged in the sequence 

of conception and birth outlined in 1:4-9, 

were all part of one revelatory event: 

the public exposure of Israel’s unfaithfulness to Yahweh, 

her covenant Husband. 

‘Wife of harlotries’ or ‘whoredoms’ [жену  блудницу]
(Heb. plural shows how repeated, 

how charac​teristic, 

such infidelity was) 

is best interpreted in the light of 

‘children of harlotries’. [детей  блуда]

In both cases the reference is not to past 

but future conduct. 

The children born of such a mother 

were affected by her corruption 

and the corruption of the vast bulk of Israel’s citizenry. 

The wife, thus, may well have been chaste 

when Hosea married her 

but succumbed to her lust afterwards. 

This initial command has, therefore, been phrased after the fact.

The divine interpretation introduced in verse 2 

by for [ибо]
indicates that the wife and the children 

are illustrations of the whole land [земля  сия]
— a term that may well embrace both 

the Northern and Southern kingdoms, as action III 

[Действие]

(1:6 -7) suggests. 

The choice of land as the subject of the outrageous 

Adultery/idolatry [сильно  блудодействует] is suggestive. 

Land recalls the promises to Abraham 

(Gen. chs. 12; 15; 17) 

as well as the Exodus, 

conquest and settlement under Moses, Joshua and the Judges. 

It pricks the consciences of Israel with the reminder that their land 

was a gift 

from God, 

to be used in celebration of his covenant, 

and 
to be retained only by total loyalty to him. 

Now that Land, together with its people, 

was wantonly 

(the Heb. use of infini​tive absolute and finite verb 

connotes excessive and extreme conduct: 

great harlotry [сильно  блудодействует]) 

engrossed in spiritual fornication.

Verse 2 introduces us to the double meaning carried by the word harlotry, 

a meaning that sets the theme for chapters 1-3 and, indeed, 

for the entire book: 

(1) harlotry [блудодействует]
may describe literal acts of illicit lust, 

often with financial or material gain involved 

(cf. 2:5 for the mention of lovers 

who provided compensation 

to the wanton one); 

(2) harlotry [блудодействует]
may also des​cribe religious acts of infidelity, 

the abandoning of worship of the one true God 

for the idols and myths of paganism, 

notably in Hosea’s day the worship of the Baals; 

it is this religious meaning that is obviously intended 

(cf. 4:12, 18; 5:3-4).

The relationship between these two meanings, 

literal and religious, 

should not be missed. 

    Much of the message of Hosea turns on it: 

(1) the wife’s literal harlotry is a persistent illustration 

of Israel’s religious fornication; 

indeed in the flow of the judgment oracle in 2:2-13, 

what begins literally with a call for the wife’s repentance 

(2:2) 

ends figuratively with des​criptions of Israel’s religious lewdness 

(2:10-13); 

(2) in those festivals literal fornication was moreover a part of the

 

religious liturgy, 

aimed to move the Baals to engender the fertility of the land

upon which Israel was dependent 

(2:12; see Commentary at 4:12-15).

Hosea’s unquestioning obedience to the first command 

(v.3) 

starkly echoes the divine imperative, 

Go take [иди, возьми]

(v.2; for take, Heb. lqh as a description of choosing a bride, 

cf Gen. 4:19; 6:2; 11:29; 12:19). 

The various attempts to explain the mean​ing of Gomer’s name 

by its alleged derivation from a root gmr 'to complete’, ‘to achieve’ 

have neither gained a scholarly consensus 

nor 
contributed to our understanding of the story. 

The same is true of Diblaim, [дочь Дивлаима]
which is more likely the name of Gomer’s father 

than of her home town. 

The contrast between these names 

and those of the three children is striking: 

the whole point of the babies’ names is to symbolize judgment, 

as the explanatory clauses in each of the last three actions reveal.

Absence of any such explanation in the names of Gomer and her father 

suggests one thing alone: 

the story is real 

— Hosea took to wife an Israelite girl, who, 

whatever her beginnings, 

was to etch her name in the infamy of the nation.

	2.
The  marriage 

(Hosea 1:2).

2* ¶ When the LORD began to speak by Hosea, the LORD said to Hosea: “Go, take yourself a wife of harlotry And children of harlotry, For the land has committed great harlotry By departing from the LORD.”

[2* ¶ Начало слова Господня к Осии. И сказал Господь Осии: иди, возьми себе жену блудницу и детей блуда; ибо сильно блудодействует земля сия, отступив  от  Господа.]

Here we meet a bit of a problem 

because not every Bible student agrees on the kind of woman 

Hosea married. 

Hosea either married a pure woman 

who later became a prostitute, 

or 
he married a prostitute who bore him three children. 

2.
 The  marriage

(Hosea 1:2).

When you study the commentaries, 




you discover a number of different views defended: 

(1) Gomer was a pure woman 




who later became a prostitute 




and bore Hosea three children; 

(2) Gomer was a pure woman 




who became a prostitute and bore Hosea a son, 




but also gave birth to a daughter and son 





who were not fathered by Hosea; 

(3) Gomer was a prostitute from the beginning 




and bore Hosea three children; 

(4) Gomer was a prostitute from the beginning 




and bore Hosea his own son, 




but also bore two children by anoth​er man; 

(5) Gomer was a prostitute 




who already had three children, 




but Hosea ultimately divorced her 





and married another woman who was an adulteress (3:1). 

It’s easy to lose sight of the main message God wanted to get across: 



He loved His people and wanted them to return that love to Him. 



They were committing evil by worshiping idols, 




just like a woman who is unfaithful to her husband. 



They were not only sinning against God’s law, 




but also sinning against God’s love. 



As to the legitimacy of the children, 




the fact that 1:6 and 1:8 don’t read,





" and bore him a daughter... a son” [и родила дочь - родила 

сына]
 


does not mean Hosea wasn’t the father of these children. 


It seems natural to assume from the context that Hosea is the father. 

See Genesis 30:17-24 for a similar statement




They were not only sinning against God’s law, 




but also sinning against God’s love. 



As to the legitimacy of the children, 




the fact that 1:6 and 1:8 don’t read,





" and bore him a daughter... a son” [и родила дочь - родила 

сына]
 


does not mean Hosea wasn’t the father of these children. 


It seems natural to assume from the context that Hosea is the father. 

See Genesis 30:17-24 for a similar statement


	(Hosea 1:2).
In the Old Testament, 



prostitution 






is symbolic of idolatry and unfaithfulness 






to God 

(Jer. 2-3; Ezek. 16;23). 

Since the Jews were idolatrous 



from the beginning    

(Josh. 24:2-3, 14), 



it seems likely that Gomer would have to be a prostitute 




when she married Hosea; 



for this would best symbolize Israel’s rela​tionship 





to the Lord. 

God  called  Israel  while  in  their  idolatry; 



He “married” them at Mt. Sinai 




when they accepted His covenant         (Ex. 19-21); 


and then He grieved over them 





when they for​sook Him for the false gods 






of the land of Canaan. 


Like Gomer, 




Israel began as idolaters, 





“married” Jehovah, 




and eventually returned to their idolatry.

If  Hosea had married a pure woman 



who later became unfaithful, 



then the phrase 






“wife of whoredoms” 

[возьми   себе   жену   блудницу]




In 1:2 has to mean 






“a wife prone to harlotry who will commit it later”; 



but this seems to be a strained reading of the verse. 

But could God ask His faithful servant to marry a defiled woman? 


Why not? 


We might as well ask, 



“Could God permit Ezekiel’s wife to die?” 


Though marrying a prostitute might not be the safest step to take, 



such marriages were forbidden only to the priests 

(Lev. 21:7). 

Salmon [Салмон]   married  Rahab 




the harlot who became the great-grandmother of King David 




and an ancestress of Jesus Christ  

(Matt. 1:4-5).


	Hosea 1:2

Hosea 1:2

2 ¶ When the LORD began to speak by Hosea, the LORD said to Hosea: “Go, take yourself a wife of harlotry And children of harlotry, For the land has committed great harlotry By departing from the LORD.”

2 ¶ Начало слова Господня к Осии. И сказал Господь Осии: иди, возьми себе жену блудницу и детей блуда; ибо сильно блудодействует земля сия, отступив от Господа.
The opening phrase, “when God began to speak,” 

                     implies that this command is among the first, 

                     if not the very first, revelation God gave to Hosea. 

The Hebrew here is somewhat unusual 

                     but not so much so that its meaning is in doubt, 

                     and the NIV translation is appropriate.

What the NIV rendering fails to communicate, however, 

                     is that the phrase reads almost like a title 

                     and could be translated as “The Beginning of the Lord’s speaking 

                            to Hosea.”

Whether or not it was the first word Hosea ever received from Yahweh, 

                     it is clear that he marks this revelation as the real beginning 

                             of his prophetic ministry. 

His call came in the form of a command to marry a wan​ton woman! 

This language also implies 

                     that the command to marry a prosti​tute  

                     was the first of two similar commands, 

                                 the second being in 3:1 .

Hubbard notes that it is curious that Hosea tells us nothing of how he felt 

                     about this command 

                     or how he went about making his arrangements to marry Gomer.
  

But Hosea has done something much more significant than this.


	By telling us that this command was the initiation of Yahweh’s revelation to him,

                     he shows us that it was the pivotal theological moment of his life.

This is more than a tragic episode: 

                     it is the foundation of Hosea’s ministry 

                     and his qualification to speak for God. 

We cannot understand Hosea’s book 

                     if we do not take into account his own interpretation 

                     of his ministry.

The NIV properly translates that she was to be his ‘wife.”
 

Hosea was to be bound to this immoral woman in covenant union. 

For better or for worse, the path of his life would join hers. 

He would be like Yahweh, who also bound himself in covenant 

                     with a willful and wayward people 

(Deut 9:6).

Scholars have long pondered whether the phrase “adulterous wife” 

                     means that she was a prostitute or simply immoral. 

The Hebrew phrase simply means promiscuous woman. 

Some scholars have suggested that if Hosea had meant that she was a prostitute, 

                      he would have plainly said so 

                      and that “promiscuous woman” implies only 

                      that she had immoral tendencies.

This suggestion fails for several reasons. 
First, “promiscuous woman” does not describe what she might do 

                      but what she actually does. 

Therefore, whether or not she was a pros​titute, 

                      she was not simply a girl 

                      whom one might suspect would someday turn immoral. 
 

Second. the word found here zenunim  (“promiscuity”) 

                              is a favor​ite of Hosea’s,
 

                      and its use here implies 

                      that he was more interested in conveying her behavior 

                              and character than her profession. 

Hence he did not use the more common word zona, “prostitute.”  



	Third,  the whole question of whether she was a prostitute 

                                   or simply sexually loose 

                        reflects more of modern social realities 

                        than ancient Israelite social realities. 

In our society of female indepen​dence 

                        a woman might be sexually loose 

                        but not receive payment for it. 

In ancient Israel this would have been the exception: 

An immoral woman would generally not have been married 

                        or have any other means of support, 

                        so she naturally would take payment for her sexual favors. 

Such women might not have worked in brothels, 

                        but if prostitution is defined as giving sex for pay​ment, 

                        they certainly were prostitutes. 

Fourth,  evidence elsewhere in the book suggests that she was a prostitute.

Even so,  we must not think of her as a prostitute in modern terms

                        -a call girl or streetwalker  

                        -but should think of her more as an immoral girl 

                               who depended on gifts from her lovers. 


	Although the evidence is not conclusive, 

                       it also is possible that her immorality resulted 

                                 from devotion to the cult of Baal, 

                       a thesis that Andersen and Freedman have developed.

Wolff argues that the text does not mean that she was unusually immoral 

                       but that she had participated in a specific rite of sexual initiation 

                       prior to her marriage. 

He argues that a young woman attached to the fertility cults 

                       presented herself in the shrine prior to marriage. 

There she lost her virginity in sexual union with strangers. 

Afterward she wore symbolic jew​elry that gave proof 

                       that she had been initiated. 

           This could have been a one-time event, 

                       and Gomer may not have been habitually promiscuous. 
 

Intriguing as this reconstruction may be, 

                        it really has very little evidence to substanti​ate it.

Besides the fact that we do not know if any such ritual really existed. 

Hosea never says Gomer took part in it. 

Rather, he implies that she was habit​ually licentious.



	A more difficult question is the meaning of “children of unfaithfulness.” 

[детей блуда]
The Hebrew phrase could be interpreted as “promiscuous children,” 

                       but this seems  prima facie unlikely.

Hosea never accuses his children of sexual immorality, 

                       and they never appear in the book as anything other 

                       than children. 

At the same time,  there may be some significance to this ambiguity, 

                        which we will explore below.

A second possibility is that if Gomer was attached to a fertility shrine, 

                       her children would be thought to belong to Baal. 

Here again it is not clear that Hosea’s own children 

                       were in any way consecrated to Baal, 

                       and we must be careful about reading these details into the text.

A third suggestion is that these children were the result of promiscuity, 

                        born out of wedlock. 

An obvious problem here is that Hosea’s three children 

                        were born after his marriage to Gomer 

                        and thus were not illegitimate. 

Of course, one might argue that one or more of the three were not really his, 

                      a possibility we will consider at 1:9. 

But these could also be other children of Gomer 

(not Jezreel, Lo-Ruhamah, and Lo-Ammi) 

                      whom Gomer had already given birth to prior to her marriage 

                      to Hosea. 

That is, when Hosea married her, 

                      he also took in her children by her previous lovers.

T. McComiskey champions this view. 

He argues that “children of promiscu​ity” can only mean 

                       “children born out of wedlock” 

                       and that this implies that Gomer brought children 

                              with her into the marriage. 

McComiskey sees further support for this in 2:1, 

                    where Hosea speaks of his children having “brothers” and “sisters,” 

                      something which is not possible if there were only one daugh​ter.
 

This interpretation, however, is improbable. 

Although ‘children of pro​miscuity” could mean “illegitimate children,” 

                      in this context it seems to mean 

                                    “children who bear the disgrace of their 

                                     mother’s behavior.” 

That is, this phrase anticipates that Jezreel, Lo-Ruhamah, and Lo-Ammi 

                     would bear the reproach of their mother’s conduct 

(see 2:4-5 [Heb. 2:6-7]).


	In short, v. 2 commands Hosea to build a family with an immoral woman,
 

                      but it does not necessarily mean she already has children.

Also the use of “brothers” and “sisters” in 2:1 (Heb. 2:3)
 

                      is not specifically a reference to the size of Hosea’s 

                      immediate fam​ily. 

Rather, in Hosea’s theological symbolism 

                      his children in 2:1 have already begun to merge 

                      into their counterparts, 

                                         the Israelite people, 

                                         who are metaphor​ically the children of Yahweh 

                                         and his unfaithful wife, Israel. 

In Hosea’s imagery Israel is an adulterous mother, 

                      and individual Israelites are her children. 

Thus “brothers” and “sisters” in 2:1 

                       are also the Israelites 

                       and not just Hosea’s children.

This helps us understand why Hosea used the striking phrase 

                       “children of promiscuity” to describe his three children. 

They were more than his chil​dren: 

                       they were signs for the Israelite people. 

Put another way, Hosea’s chil​dren bore the stigma of immorality, 

                       but the people were themselves promiscuous 

                       and were in that sense just like their mother, Israel. 

The culture and social mores of that abstraction known as the nation of Israel 

                       had worked itself out in the concrete lives of individual Israelites. 

They were truly the promiscuous children” of a “promiscuous woman.” 

Through the use of powerful and multifaceted language, Hosea 1:2 

                       has already brought us into the complexities of his theological metaphor. 

But we should not use this lan​guage to try to flush out more details 

                       about his family life 

                       or Gomer’s back-ground than he actually tells us.


	The reason for God’s astonishing command to Hosea is that 

“the land is guilty of the vilest adultery in departing from the LORD.” 

ибо сильно блудодействует земля сия, отступив от Господа.

In other words, God specifically, tells Hosea 

                       to enter into the same kind of marriage 

                       that Yahweh himself is in. 

Hosea is to experience the sorrows of God 

                       and thus speak in God’s place to the nation. 

The Hebrew also implies that Israel’s acts of adultery against God 

                       have taken the people progressively further away from him. 

Every act of apostasy and immorality 

                       has driven a wedge more deeply between them and their God.

The “land” here is of course not the soil 

                       but the nation itself abstractly con​ceived to  be the wife 

                       of Yahweh. 

We may well wonder 

                       why Hosea did not say that the “people” or “Israel” 

                                is promiscuous, 

                       since land cannot be promiscuous. 

Such language, however, would mislead the reader into supposing 

                       that Hosea’s primary concern 

                               was in sexual immorality. 

This is far from the case. 

The “pro​miscuity” of the “land” is itself metaphorical for apostasy. 

On the other hand, had the text read, 

“For Israel is apostate,” 

           then the link between Gomer’s pro​miscuity, 

           and Israel’s apostasy would be unclear. 

The term “promiscuity” looks back to the analog, 

                       Gomer’s behavior, 

                       and also forward to its final referent, the apostasy of Israel. 

The term “land” here refers not so much to individuals 

                       as to the culture, institutions, 

                       and ethic that tilled the land.



	Hosea 1:3-9

3.
The names 










(Hosea 1:3-9). 

As with Isaiah’s two sons 

(Isa. 7:3 and 8:3), 



and numerous other people in Scripture, 



Gomer’s three children were given meaningful names 




selected by the Lord.

The first child, 



a son, was called Jezreel [Изреель]









(Hosea 1:4-5), 



which means 





“God sows” 

[И  посею   её]



or 
“God scatters.” 
[рассею   тебя]

Jezreel [Изреель]  was a city in the tribe of Isaachar, [Иссахар]





near Mt. Gilboa, [на горе Гелвуе]



and is associated with the drastic judgments 



that Jehu executed on the family of Ahab 

(2 Kings 9-10; 

and see 1 Kings 21:21-24 

and 2 Kings 9:6-10). 

So zealous was Jehu [к Иую]



to purge the land of Ahab's evil descendants 



that he murdered far more people than the Lord commanded, 




including 






King Ahaziah [Охозия] of Judah 




and 

forty-two of his relatives

(2 Kings 9:27—10:14).

Through the birth of Hosea’s son, 

God announced that He would avenge the innocent blood shed 

by Jehu [к Иую]

and put an end to Jehu's dynasty in Israel. 

This was fulfilled in 752 B.C. 

when Zechariah [Захария]  was assassinated, 

the great-great-grandson of Jehu 

and the last of his dynasty to reign. 

(See 2 Kings 10:30.) 

God also announced that the whole kingdom of Israel 

would come to an end with the defeat of her army, 

                        which occurred in 724.


	(Hosea 1:6-7),
The second child 

was a daughter named Lo-ruhamah [Лорухама]



(Hosea 1:6-7),

which     means 

“unpitied” [не буду  более   миловать]
or 
“not loved.” [Непомилованную]
God had loved His people 

and proved it in many ways, 

but now He would withdraw that love 

and no longer show them mercy. [не буду  более   миловать]
The expression of God’s love is certainly unconditional, 

but our enjoyment of that love is conditional 

and depends on our faith and obedience. 

(See Deut. 7:1-7 

and 2 Cor. 6:14-7:1.) 

God would allow the Assyrians to swallow up the Northern Kingdom, 

but He would protect the Southern Kingdom of Judah 

from the invaders 

(Isa. 36-37; 2 Kings 19).


	(Hosea 1:8-9 )
the third child  

 was, Lo-ammi  [Лоамми] , a son,

(Hosea 1:8-9 )

and his name means “not My people.” [вы  не  Мой  народ]

Not only would God remove His mercy from His people, 

but He would also renounce the covenant He had made with them. 

It was like a man divorcing his wife 



and turning his back on her, 

or 
like a father rejecting his own son 

(see Ex. 4:22 and Hosea 11:1).


	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a). 


ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5). 

The narrative hurries to describe the fulfillment of the second object 



in God’s command 

(v.2), 

the pregnancy of  Gomer 

and the birth of the first son 

(v. 3b). 

All other details are stripped away, 

even the traditional Hebrew expressions 

‘he knew her’ [познал]

(Gen. 4:1, 17) 

or 
‘he entered her’ [Он  вошел   к]

(Gen. 16:4).

The focus in actions II—IV is on the name, 

which in each case 

is the direct object of Yahweh’s command to Hosea: 

‘Call 

(the imperative form is masc. singular) his/her name...’. 

[нареки   ему  имя]
The text explains the name first chosen, Jezreel: [Изреель]

(1) it was the place where Jehu [Ииуй]



was swept to power over all Israel on a mighty tide of bloodshed 

(2 Ki. 9:21-28, 30-37; 10:1-10), 
here called graphically the blood of Jezreel 

[и Я взыщу кровь Изрееля с дома Ииуева]

(the Heb. word is plural and should be translated ‘bloodshed’; 

cf. Gen. 4:10-11; Hab. 2:8, 17); 

(2) it was the locale chosen 

— by the principle of lex talionis, 

where the punishment is portioned out appropriately to crime 

for the execution of judgment 

(Heb. for punish is pqd, literally 'visit’ 
  which may have the positive meaning 

of ‘look after, care for’ 

  as in Ps. 8:4 [8:5] [что Ты посещаешь его]

or the negative meaning 

‘punish’ or avenge’ as here; 

cf. 2:13; 4:9,14; 8:13; 9:9; 12:2). 

The lo​cation of Jezreel: [Изреель]   in a valley-plain 

between the mountains of Samaria and Galilee, 

and its close proximity to the valley of Megiddo, 

mark it as one of the prominent battle sites in Palestine, 

one of the few places where chariotry, cavalry 

and marching armies could be manoeuvred 

(cf Gideon’s defeat of the Midianites [вс е  Мадианитяне]

there, Jdg. 6:33); 

it was the appropriate place for the bow of Israel, 1:5 , to be broken.

[Я сокрушу  лук  Израилев   в долине Изреель.]

i.e. Israel’s  military might 
Bow was the most accurate and wide-ranging weapon of antiquity.

Though Jehu's  [Ииуй]  accession to the throne had been blessed by Elisha, 

even to the sanctioning of bloodshed to accomplish it 

(2 Ki. 9:1-10), 

it is obvious that Jehu (c. 841—814 BC) 

and his descendants had overplayed their hand; 

(1) their zeal for bloodshed exceeded all bounds; 

(2) the ambition of Jehu outstripped any sense of divine commission; 

(3) his rule, though retarding the Baal worship, 

which had been spon​sored by Ahab and Jezebel, [Иезавель]

did little to bring a return to the worship of God 


which Omri’s [Амврий] dynasty had compromised (885—874 BC); 

and 

(4) in short, as the prophet-historian 

who recounted his story in Kings put it: 

‘Jehu did not turn aside from the sins of Jeroboam the son of Nebat, which he made Israel to sin, the golden calves that were in Bethel, and in Dan... But Jehu was not careful to walk in the law of the Lord the God of Israel with all his heart’ 

[29* ¶ Впрочем от грехов Иеровоама, сына Наватова, который ввел Израиля в грех, от них не отступал Ииуй, --от золотых тельцов, которые в Вефиле и которые в Дане.

31* Но Ииуй не старался ходить в законе Господа Бога Израилева, от всего сердца. Он не отступал от грехов Иеровоама, который ввел Израиля в грех.]
(2 Ki. 10:29, 31). 

The political, spiritual and social chaos 

recounted in Amos and Hosea 

is ample testimony to the justice of this verdict.

The fulfillment of the Jezreel judgment came in due season 

(note the yet a little while,[ ещё немного пройдет,] v.4; 

cf. Ps. 37:10 [36:10] for the identical phrase 

and its implied counsel to patience) 

and marked the beginning of the swift slide 

(six kings in thirty years) 

to the collapse of the Northern Kingdom, 

prophesied so forcefully by Amos (7:9). 

After the four decades of Jeroboam's [Иеровоам]  reign  (c. 793-753 BC), 

[2 Kings 14:23-29]

his son Zechariah barely had time to warm the throne 

when he was cut down by the conspirator, 

[753 - Duration - 6 Months]

2 Kings 14:29-15:12
Shallum [Селлум]

[752 - Duration - 1 Month]

(2 Ki. 15:8-12). 

The site of the assassination was significant:

Ibleam, [при Ивлеаме] 

(adopting the LXX reading with many of the versions), 

town about thirteen kilometres south and west 

of the city of Jezreel, [Изреель]   at the southern tip of the valley 

where Jehu [Ииуй] had murdered Ahaziah 

[Охозия, царь Иудейский,]

(2 Ki. 9:27).

Jezreel [Изреель]    warrants two other comments. 

First, 

its ambiguity makes it an effective symbol 

both of judgment and restor​ation: 

it can mean ‘ God will scatter ’ [И рассею   тебя]

as one may scatter chaff 

or other undesirable litter and so ‘destroy’, 

the implied meaning here; 

it can also mean 

‘God will scatter’ [И рассею   тебя]
as one may scatter seed in ploughed furrows for planting 

and so ‘restore’, 

the clear meaning in 2:22-23 [Heb. 2:24-25]. 

Second, 

it forms a word-play with Israel 

(Heb. yis'ra’el sounds much like yizr”e1), 

the implication being that Jezreel [Изреель] 

is more than a place name; 

like Not-pitied 

[Непомилованную]

 (v.6) 

and Not-my-people 
[вы  не  Мой  народ]

(v.8), 

it is a figure descriptive of the whole nation, 

ripe for judgment, 

yet to be restored to a covenant-relationship 

when the judgment has done its necessary work.

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).  


iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7). 

The absence of the word ‘him’ [и родила   ему   сына] 

(Heb. lo) in contrast to ‘bore him’ 

(v.3)
[и  родила  дочь  ]

(v. 6) 

	Hosea 1:3, 6

3* So he went and took Gomer the daughter of Diblaim, and she conceived and bore him a son.
	3* И пошел он и взял Гомерь, дочь Дивлаима; и она зачала и родила ему сына.

	6* And she conceived again and bore a daughter. Then God said to him: “Call her name Lo-Ruhamah, For I will no longer have mercy on the house of Israel, But I will utterly take them away.
	6* И зачала еще, и родила дочь, и Он сказал ему: нареки ей имя Лорухама; ибо Я уже не буду более   миловать 

дома  Израилева, чтобы прощать им.


has raised questions about the daughter’s legitimacy. 

Was Hosea the father? 

Does the slight change in wording, 

which is also found in verse 8, [и родила сына.]

signal that Gomer’s harlotry had begun? 

We cannot be sure, 

but it is more likely that the omission of the ‘him’ [ему]

is part of the scheme of increasing compactness 

in the use of formulas to describe the four actions.

Not pitied [Непомилованную]   

(Heb. Lo ruhama) 

is even more terrifying than Jezreel, 

because the name is not at all ambiguous 

and needs much less explanation. 

It marks a sharp change in Yahweh’s attitude towards his people 

(house of Israel [дома  Израилева] means Northern Kingdom), 

whose very national identity was built on God’s 

compassion, 

his tender commitment as the stronger to the weaker 

(Heb. rhm is related to the words for ‘womb’ 

and ‘lower abdomen’ 

and connotes deep physical 

as well as emotional feeling), 

which was demonstrated in his constant parental care for them 

(Ps. 103:13 [102:13]). 

The keystone of such care was, of course, forgiveness 
(Dt. 13:17), 

and the judgment conveyed by Not-pitied’s name [Непомилованную]   


 

is made all the more harsh by the terrible promise 

that all forgiveness will be withdrawn.

The mention of the house of Judah  [дом Иудин]   in verse 7 

has been considered an addition to the text from the hand 

of a Judean scribe 

who made some editorial notations after Samaria had fallen (721 BC) and before Judah collapsed (586 BC).

Wolff (p. 9, note h; p.21) calls attention to the absence of references 

to Judah in actions II and IV  [Действие]

and reads verse 7 as ‘a parenthetic note’ 

that encourages the reader 

‘to view the threatening verses of this chapter in terms 

of the entire saving history’, 

not just in terms of the collapse of the Northern Kingdom. 

Thus interpreted, 

the passage helps to explain why Israel, 

which trusted in bow and horse, 

was swept away, 

while Judah was preserved from Assyrian captivity by 

‘Yahweh their God’.

It is possible, however, to credit Hosea himself 

with this contrast between Israel’s forfeiture of any right to mercy 

and Judah’s deliverance by the mercy of God, 

‘as the preserver of the continuity of the people of God’ 

(Emmerson, p.94). 

There is ample evidence in Hosea's speeches 

to document his distress over Israel’s peculiar problems 

of dynastic instability, 

Baal​ dominated shrines, 

and foolish trust in military defenses and weaponry 

(2:18; 10:14; 14:3). 

	Hosea 1:7

7* Yet I will have mercy on the house of Judah, Will save them by the LORD their God, And will not save them by bow, Nor by sword or battle, By horses or horsemen.”
	7* А дом Иудин помилую и спасу их в Господе Боге их, спасу их ни луком, ни мечом, ни войною, ни конями и всадниками.


The cluster of expressions for war and its instruments 

with which verse 7 closes 

has a superlative force; 

nothing that the human mind can frame, tame or employ 

can bring victory when God’s plan is defeat

(Pr. 21:31).

The interpretation that may best serve to explain the place 

and meaning of verse 7 in the text 

is that of Andersen, 

who argues cogently that the negative particle ‘not’ (Heb. lo) 

car​ries over from verse 6c to the first two verbs of verse 7 

and makes them negative as well, 

so that the basic relationship of verses 6-7 is parallel 

not contrasting: 

Israel and Judah will have a common fate, 

though not necessarily at the same time.

Treating these references to ‘house of Israel’ (v.6, Northern Kingdom) 

and ‘house of Judah’ (v.7, Southern Kingdom) 

as parallel prepares for the coupling of both, 

‘sons of Judah’ and sons of Israel’, 

in the oracle of salvation 

(1:10-2:1 [Heb. 2:1—3]) 

that follows these four actions of judgment in 1:2-9. 

If the thrust of verse 7 is negative, 

then the preposition by (Heb. b)
may be translated ‘from’, 

with the result that the weaponry listed is the enemy’s, 

from which God promises no rescue (Andersen, p.155).

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).   


iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9). 

	Hosea 1:8-9

8* ¶ Now when she had weaned Lo-Ruhamah, she conceived and bore a son.

 9* Then God said: “Call his name Lo-Ammi, For you are not My people, And I will not be your God.
	8* ¶ И, откормив грудью Непомилованную, она зачала, и родила сына.

 9* И сказал Он: нареки ему имя Лоамми, потому что вы не Мой народ, и Я не буду вашим Богом.


Weaning [И, откормив грудью]

is mentioned, presumably to suggest the elapsed time, 

two to three years 

(cf 1 Sa. 1:21-28; 2 Macc. 7:27), 

between the births. 

The time frame may serve both to show the continuity of Hosea’s family life 

and to hint at the forbearance of  God, who, 

though announcing judgment through the first two births, 

was demonstrating his long-suffering love. 

Accord​ingly, Wolff (p.21) 

connects the author’s insertion of  ‘and she weaned ’ 

[И, откормив грудью]

with the space needed to implement the possibilities of 

‘return’ [и  возвращусь] 

held out in 2:7 and 3:5.

With the naming of the third child  [Лоамми]

the signs of judgment have reached their climax. 

‘Not my people’ [не Мой народ] 

signals a total change in God’s relationship to Israel: 

the waywardness of the nation has effectively annulled the covenant; 

the son’s name not only described how Israel had behaved 

— as if they did not belong to Yahweh 

— but also declared God’s response of separating himself 

    from them.

The explanation introduced by for [потому  что] (v.9) 

makes this clear. 

Its language echoes the events of the Exodus at two key points:

(1)
it negates God’s great pledge to Moses 

not only to rescue Israel from Egyptian bondage, 

but to take them 

for his people 

and 
to be their God 

(Ex. 6:6-7); 

and 

(2) it withdraws from them all the providential care 

carried in the name by which God first revealed himself to Moses 

(Ex. 3:14), 

since a literal translation of the last clause of verse 9 reads 

‘and I (am)  not I am (or I will be)  to you’ 

[Я  есмь  Сущий]

— the Hebrew 'ehyeh is the same in both Exodus and Hosea.
 

The sting of this passage is shar​pened by the recognition 

that one meaning of the divine name 

assures the continuity of covenant; 

Moses’ Ehyeh is none other than the God 

both of the patriarchs and of Israel’s national future, 

both Northern and Southern Kingdoms. 

What greater threat than for that name to be unknown? 

The threat is intensified by its directness. 

For the first time in the sequence of signs, 

the Lord speaks to the people. 

From 1:2 through 1:9a, 

God has spoken to Hosea about Israel; 

now God speaks to Israel in the second person plural, 

announcing the plight they have brought on themselves 

and 
the verdict they have forced him to declare.

	II. The restoration of Israel   promised
Hosea 1:10-2:1


	THE  CHILDREN  AS  SIGNS

The first child of this union of the prophet and Gomer, the daughter of  Diblaim, 

was a son. 

God commanded his name to be called Jezreel, [Изреель]

for in a short time God was to avenge the blood of Jezreel 

upon the house of Jehu, [к  Иую]

and was to bring an end to the kingdom of the house of Israel. 

What did God mean by the name? 

The long, sad story of Jezreel
begins back in the days of vacillating and weak Ahab 

and his wicked and designing wife, Jezebel [Иезавель]

(1 Ki 21). 

Naboth the Jezreelite, [у Навуфея    Изреелитян ина   в   Изреели]

who owned a vineyard near the palace of Ahab, 

was murdered through the infamous plotting of Jezebel 

in order to dispossess him of his father’s heritage. 

For this atrocity God pronounced doom upon Ahab, Jezebel, 

and their descendants, 

this doom to overtake them in Jezreel, [Изреель]

in the very place where Naboth  [Навуфея]  was slain. 

The sentence on Ahab was executed first, when he fought at Ra​moth-gilead 

(1 Ki 22); 

then the blow fell upon Jezebel [Иезавель]   and Jehoram [Иорам]

through Jehu [Ииуй] 

the son of Jehoshaphat [Иосафат] the son of Nimshi 

(2 Ki 9).

Jehu was the instrument of God to execute His judgment 

upon the house of Ahab. 

But he came to the throne through dastardly crimes of bloodguiltiness 

(2 Ki 9:14 and following). 

True, his act was commended 

(2 Ki 10:30) 

for it was such in itself, 

but later events showed the moti​vating causes in Jehu’s life 

had been pride and ambition. 

The prophet Hosea’s pronouncement had point here, 

for Jehoram II [Иорам] then reigning 

was of Jehu's [Ииуй]  house. 

God would not only visit that house 

because it had gone into idolatry, 

but all Israel with the destruction of their kingdom 

because of their gross departure from the Lord.

A  DISTINCTION  with  A  DIFFERENCE

We must digress here for a moment, 

because a great 

governing principle of God 

is here being enunciated. 

It is clear that although Jehu 

was the instrument of God for a visitation upon 

punishment-deserving Ahab and his dynasty, 

nevertheless God required it of him 

because his own heart was not right 

and because he had personal ambitions contrary 

to the mind of God. 

Can we not learn a lesson here 

with regard to Israel and the nations of the earth? 

Though God prophesied the Egyptian bondage 

and it was in a sense a chastisement upon Jacob’s seed 

because they left the land of blessing, 

nevertheless God judged the Egyptians 

for their oppression of His people.

It is clear from the prophet Habakkuk 

that Israel was ripe for judgment 

because of evil on every hand, 

and God foretold that the Babylonians would be that instrument 

of visitation. 

But the same prophet reveals the wrath of God upon these enemies of Israel, 

because they were not execut​ing the will of God in their acts, 

but were directed of their own wicked hearts. 

No man, Hitler or any other, can oppress God’s people with selfish motives 

and expect reward from God 

because they claim to be instruments in the hands of God. 

God requires truth in the inward parts, 

and He wants such in the hearts of others as well as Israel. 

Some one has well said, 

“So awful a thing is it, to be the instrument of God in punishing 

or reproving others, 

if we do not, by His grace, 

keep our own hearts and hands pure from sin.” 

No nation nor individual has accomplished it thus far, 

so the safest path 

and the one with the approval of wisdom upon it, 

is to lay no violent hand upon Israel under any condition 

or circumstance.

THE  FULFILLMENT

Though the Northern Kingdom was prospering at the time 

and all seemed well, 

Hosea forewarned of the end of Jehu’s dynasty 

and the de​struction of the Northern Kingdom 

with its military power in the valley of Jezreel, 

verse 5. 

Hosea 1:5

5* It shall come to pass in that day That I will break the bow of Israel in the Valley of Jezreel.”

[5* и будет в тот день, Я сокрушу лук Израилев в долине Изреель.]

These events took place, though at least forty years apart, 

just as foretold. 

(See 2 Ki 15:8-12 and 

chap. 18.) 

The valley of Jezreel [Изреель]

is the great plain of Esdraelon in central Palestine. 

Hosea lived to see this prophecy realized in Shalmaneser’s [Салманассар] 

victory at Beth-arbel [Бет-Арбел] 

(10:14). 

It was the last dread admonition 

from God before the fall of Samaria.

NOT  PITIED

[не   буду   более    миловать]
The second child of Hosea and Gomer 

was called Lo-ruhamah, [Лорухама]

“not compassionated or pitied.” [не буду  более   миловать]
The word in the original expresses great depths of love and tenderness. 

The hour for Israel, the Northern Kingdom, 

has struck 

and her punishment is inevitable. 

She is ripe for judgment 

and it draws on apace. 

But God promises at the same time 

that His wrath will not go forth against Judah at the same hour. 

For them He had reserved mercy yet, 

a deliverance to be brought about by no human agency, 

but solely by the power of God. 

The defeat of Sennacherib before Jerusalem 

at the end of the eighth century BC, 

when 185,000 were slain by the Angel of Jehovah in one night 

(see 2 Ki. 19  and  Is. 37), 

was a glorious fulfillment of this prediction, 

but the prophecies of all the prophets are luminous with promises 

of the future complete deliverance (physical) 

and salvation (spiritual) of Israel.

NOT  MY  PEOPLE

[вы  не  Мой  народ]

When Lo-ruhamah, [Лорухама]   had been weaned 

(in the East this takes place two 

or even three years after birth), 

the wife of the prophet conceived and bore him a second son, 

Lo-ammi [Лоамми]   - [вы  не  Мой  народ]

God was thus saying to Israel 

they were not His people 

and 
He was no longer their God. 

How can this be true? 

Has God scrapped His unconditional covenant with Abraham? 

Does not Paul still call Israel 

“His [i.e., God’s] people” in Romans 11:1? 

[неужели   Бог   отверг   народ   Свой?]
The diffi​culty is resolved 

if we realize that the Abrahamic covenant stands fast and sure, 

no matter what Israel does. 

First and last it is an unconditional covenant. 

This makes Abraham’s seed always God’s chosen people. 

But they must be in obedience 


and following the will of the Lord 

before they can have this experimentally realized in their lives. 

When they depart from the way of the Lord 

and are dealt with by God in chastisement, 

they appear for all intents and purposes to be 

“NOT  MY  PEOPLE,” [вы  не  Мой  народ]

 Lo-ammi [Лоамми]

When they return to God through Christ in a coming day, 

they will be in fact what they have always been 

in the counsels of God.

This same principle 

is seen to operate with the believer in Christ today, 

whether from  Israel 

  or 
from the Gentiles. 

Through faith in Christ and His finished work on Calvary, 

any soul, Jew or Gentile, 

is born again of the Spirit of God unto eternal life. 

However, that child of God can pos​sibly live in lack of separation 

from the world 

and appear as though he knew nothing of the Father care of God 

and 
enjoy none of the blessings of intimacy with the heart of God.

For this reason, 

Paul exhorts the Christians of Corinth to separate from the world 

so that God may be their Father 

and they may be His sons and daughters 

(2 Co 6:14-18). 

But were they not already such, for they were believers ? 

Yes, 

but Paul wants them to realize in daily experience 

what they are in actual standing before God. 

The situation is similar with re​gard to Israel, 

and we stress this great truth, 

because there is so much error abroad on this vital feature of God’s 

relationship to Israel. 

In short, Israel, 

having lightly esteemed the privilege she sustains toward God 

(a veritable Gomer), 

will not enjoy the blessing and reality of it. 

The patriarchal blessings and promises are never abrogated, 

for Israel nationally is 

“be​loved for the fathers’ sake” 

                        even while they are enemies of the gospel for the sake of the Gentiles

(Ro 11:28-29).

Ro 11:28-29

28* Concerning the gospel they are enemies for your sake, but concerning the election they are beloved for the sake of the fathers.

 29* For the gifts and the calling of God are irrevocable.

[28* В отношении к благовестию, они враги ради вас; а в отношении к избранию,   возлюбленные      Божии  

ради   отцов.

 29* Ибо дары и призвание Божие непреложны.]

PROMISE  OF  BLESSING

Just as no other prophet pronounces doom alone upon Israel 

without a promise of future blessing, 

so Hosea follows his dark predictions with words of great comfort. 


	Hosea  1:10-2:1

In   verses 1:10  through  2:1  the prophet 

promises five great blessings to Israel:

(1) national increase 

(1:l0a)  

(2) national conversion 

(l:lOb)  

(3) national reunion 

(l:lla)  

(4) national leader​ship 

(1:1lb)  

(5) national restoration 
(2:1). 

In view of the unspeakable decimation of Israel in Europe 

through the Nazi criminals, 

the promise of national increase is a bright hope indeed.

Do the words not remind 

one of the very assurance given to Abraham 

of a great progeny? 

Not only so, but they will then live up to their heri​tage, 

by His grace, as sons of the living God. 

See Romans 9:25 and 1 Peter 2:10 

where the expression is applied to both redeemed Gentiles and Jews, because they stand alike before God in grace. 

Romans 9:25

25* ¶ As He says also in Hosea: 

“I will call them My people, who were not My people, 

And her beloved, who was not beloved.”

[25* ¶ Как  и  у  Осии   говорит: 

не  Мой  народ   на  зову   Моим    народом, 

и  не  возлюбленную      --  возлюбленною.]

1 Peter 2:10

10* who once were not a people but are now the people of God, who had not obtained mercy but now have obtained mercy.

[10* некогда не народ, а ныне народ Божий; некогда  непоми   лованные, а ныне  помилованы.]

The reunion of the divided nation 

will manifest the restored favor of God to His people. 

(See Eze 37:15-23.) 

The one head  [и  поставят  себе  одну  главу]  over them will be 

- Ho. 1:11
their glorious Messiah King , 

David’s greater Son , 
in whom they shall trust . 

(Cp. Ho 3:5 ; 

Jer 23:1-5; 

Eze 34:23; 37:15.)

Their going up from the land has been interpreted  - Ho. 1:11

[и выйдут  из  земли  переселения]

as their going up to Esdraelon to the battle 

which will be decisively victorious for them , 

but it is perhaps better to see in the prediction 

the going up of the people from all parts of the land 

to celebrate their solemn feasts. 

(Of the many references see Is 2:1-4; 

Zec 14.) 

“Great shall be the day of Jezreel” [ибо велик день Изрееля !] - Ho. 1:11
for in that day God will in Christ rout the enemy once for all 

when Israel’s Mes​siah stands upon the Mount of Olives 

to espouse their cause in person. 

Then will they be 

Ammi  
(My People) 
[`Мой    народ']

and 
Ruhamah  
(Pitied). 

[`Помилованная']

Thus all three names have reappeared , 

                  but now in blessing.


	Hosea 1:3a

Hosea 1:3a

3 So he went and took Gomer the daughter of Diblaim, and she conceived and bore him a son.

3 И пошел он и взял Гомерь, дочь Дивлаима; и она зачала и родила ему сына.

“Gomer” and “Diblaim” 

are simply personal names; 

they do not have any hidden significance.
 

Hosea could scarcely have said less about his wife 

(unless he had left her anonymous). 

But it is precisely this, 

                        the fact that she is not anonymous 

                                     but a real person  

                                     with a real name 

                                     and a real father, 

                        that tells us we have been given a glance, however slight, 

                                     of a real and painful story in the life of a man of God. 

She was no vision or hypothetical construct 

                        but was a flesh-and-blood human being.

2. 
Naming the Three Children (1:3b-23)




	


Hosea had three children. 

It goes without saying that this was important to him as a father, 

but the significance of these three children for him went 

beyond normal, parental love. 

Although Isaiah also regarded his children as 

“signs and symbols in Israel from the LORD Almighty” 

[как указания и предзнаменования в Израиле от Господа Саваофа,]

(Isa 8:18). 

Hosea makes the births 

and naming of his children the beginning of the entire prophecy.  

He devotes more attention to their births 

than he does to his marriage to Gomer, 

and he records the significance Yahweh ascribed to each child's name. 

The children are themselves oracles, 

and they are the theological framework of Hosea’s message 

(see introduction).  

The, report of their births should not be passed over as a sad 

but merely incidental prologue to the actual prophecy; 

in a real sense they are the prophecy, 

and everything else is just exposition.

	


(1) Jezreel [Изреель] (1:3b-5)

	4 Then the LORD said to him: “Call his name Jezreel, For in a little while I will avenge the bloodshed of Jezreel on the house of Jehu, And bring an end to the kingdom of the house of Israel.

 5 It shall come to pass in that day That I will break the bow of Israel in the Valley of Jezreel.”
	4 И Господь сказал ему: нареки ему имя Изреель, потому что еще немного пройдет, и я взыщу кровь Изрееля с дома Ииуева, и положу конец царству дома Израилева,

 5 и будет в тот день, я сокрушу лук Израилев в долине Изреель.


BIRTH (1:3b)

1:3b 

Hosea had just taken a wife and, 

as is often the case in the Bible, 

an account of taking a wife 

is here followed by a report of the birth of the first child 

(Gen. 30:4-5; 38:2-3; Exod. 2:1-2; 6:25).

NAME AND EXPLANATION OF PUNISHMENT

 (1:4-5). 

1:4 

He gave the boy the name Jezreel. [Изреель]

As a personal name it apparently was quite uncommon; 

it appears only one other time as such in the Bible 

(1 Chr 4:3). 

A town in Judah had the name Jezreel; 

one of David's wives. Ahinoam, 

came from there 

(1 Sam. 25:43).

   But for Hosea’s audience Jezreel. [Изреель] signified the town and valley 

of the same name located between Galilee and Samaria

(the town of Jezreel was in the valley 

and just northwest of Mount Gilboa).

This area was the scene of many significant – and violent – 

events in Israel’s history. 


There Israelite forces mustered in preparation for a disastrous battle 

with the Philistines 

(1 Sam. 29:1).

It was part of the abortive kingdom of Ishbaal (or Ishbosheth) 



according to 2 Sam. 2:8.

Jezreel was where Naboth had his vineyard 

until he was framed and murdered by the agents of Jezebel 

(1 Kgs 21:1). 

It was here also that Jehu killed Joram, 

Jezebel, and the rest of Ahab's household and supporters 

(2 Kgs 9:24-10:11).

The valley of Jezreel, moreover, 

was the scene of battles fought 

by Deborah 

(Judg 4-5) 

and Gideon 

(Judg 6-7). 

In the mind of an Israelite, 

Jezreel may have signified bloodshed in the same way that Chernobyl signifies nuclear disaster to a modern person.

 Another curious fact about this name, however, is that it means 

"May God sow" 

and thus associates God with the productivity of the land. 

In this it addresses the fertility cults that figure so heavily 

in the background of the Book of Hosea. 

For the prophet no doubt contrasts Yahweh,

the false fertility god Baal. 

We must have in this name associations of both death by violence 

and of a prayer to God, 

the giver of bountiful harvests.

God explains the name by saying that he will soon punish the house of Jehu

and bring Israel to an end. 

As the NIV (and most versions) translate it, however,

there is something troubling about the statement 

"because I will soon punish the house of Jehu for the massacre at Jezreel.”

[  потому что еще немного пройдет, и я взыщу кровь Изрееля с дома Ииуева, 

   и положу конец царству дома Израилева,]

The problem is that elsewhere in the Bible 

the prophetic word commends Jehu for his zeal in finishing off 

the dynasty of Omri and in particular for the slaughter of the priests 

of Baal 

(2 Kings 10:30).

In fact, Jehu had obeyed a word from the Lord

(2 Kings 9:7).

Why now would the dynasty be punished for the same act?

Modern readers,  offended by the sheer volume  of blood Jehu spilled, 

perhaps do not find this troubling.

and some scholars even suggest that Hosea’s pronouncement represents 

a  major step forward in the evolution of understanding of God: 

the religious pogrom once commended by the prophets 

now stands condemned. 

But, as Andersen and Freedman remark, 

such analysis "seems detached from the realities of the ninth-eight 

centuries B.C.E. in the Near East.

Hosea himself described the wrath of God in the goriest of terms 

(eg.  13:7-8),

and he certainly does not distance himself  

-even a little bit-

from his predecessors Elijah, Elisha, and the other prophets.

Another possibility is that jehu was right to destroy the house of Omri,

but that the way he went about it was overly zealous and bloodthirsty. 

One might compare this to Isaiah 10:5-12, 

in which God condemns Assyria for the arrogant manner 

in which it went about fulfilling its God-given task 

of punishing the nations. 

But this too fails for two reasons. 

First, Hosea never accuses Jehu of having too much pride 

or of being overly zealous

 -he simply mentions the "bloodshed of Jezree1." 

Second, again in 2 Kgs 10:30 God unconditionally approves of what Jehu 

did at Jezreel.


This is something we never hear about the exploits of Assyria.
We must take another look at the phrase

“because I will soon punish the house of Jehu for the massacre at   

 Jezreel.”

[потому что еще немного пройдет, и я взыщу кровь Изрееля с дома Ииуева]
In all probability this represents what the Hebrew means here. 

The word translated "punish" paqad
 has a wide variety of meanings 

("attend to," "appoint," "visit," "muster," etc.), 

and its specific meaning in any verse is dependent on context. 

In some cases, to be sure, it can be translated" "punish," 

as when 

"I will visit their iniquity upon them" means 
“I will punish them for their iniquity."
 [и я взыщу кровь Изрееля]

We should not conclude from this, however, 

that paqad is the semantic equivalent to the English "punish." 

In addition, this verse is unusual 

in that it is the only verse in the Bible with this particular construction, 

using paqad with damim ("bloodshed," "massacre," NIV) 

as its object. 

Nothing in the text requires that we understand this to mean "punish" 

in the sense that the house of Jehu would receive retribution 

for what he did to the house of Omri at Jezreel. 

Rather, it seems to mean "visit upon" 

in the sense that God would bring upon Jehu's dynasty 

the same violent destruction that befell Omri's dynasty.
 

It should be translated, 

"And I will bring the bloodshed of Jezreel upon the house of Jehu."

This is not punishment for Jehu’s zeal in the slaughter at Jezreel: 

Rather it is the punishment for not learning the lesson of Jezreel. 

Jehu himself had been the agent of God's fury 

and personally had seen how terribly it fel1 upon an aposate dynasty. 

But he and his household went on to repeat the apostasy 

of the Omrides and their predecessors 

(2 Kgs 10:31; 13:1). 

God visited the bloodshed of Jezreel on the house of Jehu 

Because, in the final analysis, his dynasty's rule was little better 

than that of Jeroboam I or of Ahab and Jezebel. 

Jehu's actions at Jezreel were, if anything, 

the main reason God did not eliminate his dynasty sooner 

(2 Kgs. 10:30).
1:5

5 It shall come to pass in that day That I will break the bow of Israel in the Valley of Jezreel.”

[5 и будет в тот день, я сокрушу лук Израилев в долине Изреель.]
Mays and Wolff both argue,



that this verse is an independent 

but authentic saying of Hosea,
 

but it is difficult to understand how such a small authentic saying 

could have survived independently, 

or on what grounds we can say it is authentically Hoseanic 

if it once circulated separately from this book.

Also the structure of the oracle requires 

that this verse not be omitted. 

The following diagram demonstrates the structure of the poem:
Call his name Jezreel (A) 

            For it is just a little while (B) 

     And I will bring the bloodshed of Jezreel (C) upon the house of Jehu (D)      

     And I will put an end (C) to the house of Israel (D) 

   5 And it will be in that day (B)
     And I shall break © the bow of Israel (D)

In the valley of Jezreel. (A) 

"Jezreel" forms an inclusion pattern at the beginning and end of the oracle 

(lines marked “A” ),

within which there  is an incomplete parallel structure composed 

of temporal clauses (lines "B" ) 

followed by statements of doom for Israel 

and the house of Jehu 

(“C” and “D” ).

Each of these statements of doom is composed of two parts, 

a verb phrase that describes God’s action 

(“C” = ”bring the bloodshed of Jezreel,” “bring an end,” “and I shall break) 

and a noun phrase identifying the objects of God’s judgment 

(”D” = “house of Jehu,” “kingdom of the  house of Israel,” and “bow of 

Israel” ).

The parallel structure is incomplete 

because the first half has two “C-D” lines 

but the second has only one.

But there appears to be a reason for this. 

In the first half "house of Jehu”  

describes the royal house, 

and “kingdom of the house of Israel” 

describes  the nation as a whole.

In the second half, however, the metaphor "bow of Israel" 

jointly describes both the military power of the nation as a whole 

and the king as its head.

In short, king and nation will fall as one.

The entire structure is lost, however, if v.5 is omitted.
We cannot be sure precisely what event constituted 

the fulfillment of this prophecy. 

Wolff argues that it refers to the events of 733 B.C., 

when Tiglatpileser III, in response to Judah’s pleas for help,

subjugated the Israselite territory in the valley of Jezreel

(2 Kings 15:29).

Others, however, argue that Jehu’s dynasty specifically ended 

when Shallum assassinated Zechariah, the last king of Jehu's dynasty.

If an ancient Grcek translation of 2 Kgs I5:10 is correct, 

Shallum killed Zechariah at Ibleam, 

a town located in a southern part of the valley of Jezreel. 
 

This is appropriate.

It implies that the dynasty ended, as it had begun,   


With the assassination of the ruling house in the valley of Jezreel.

Not only was poetic justice done to Jehu’s line.

but Hosea's prophecy was completely fulfilled. 

Perhaps we should best understand the verse to mean 

that the environs of the valley of Jezreel relate to both 

the fall of the dynasty 

and to the destruction of the nation.
	


2.
Lo- Ruhamah 

[1:6-7]

6 And she conceived again and bore a daughter. Then God said to him: “Call her name Lo-Ruhamah, For I will no longer have mercy on the house of Israel, But I will utterly take them away.

 7 Yet I will have mercy on the house of Judah, Will save them by the LORD their God, And will not save them by bow, Nor by sword or battle, By horses or horsemen.”

[6 И зачала еще, и родила дочь, и Он сказал ему: нареки ей имя Лорухама; ибо я уже не буду более миловать дома Израилева, чтобы прощать им.

 7 А дом Иудин помилую и спасу их в Господе Боге их, спасу их ни луком, ни мечом, ни войною, ни конями и всадниками.]

Birth  (1:6a)

The account of the daughter’s birth is very terse;

in fact, throughout this chapter Hosea economizcs on words 

wherever possible.  

The text tells us nothing of the circumstances of her birth.

 NAME  AND EXPLANATION OF PUNISHMENT (1:6b). 

1:6b 

The name Lo-Ruhamah means "not loved." 

It is a dreadful name to give to a little girl. 

It communicates rejection by her father 

and says that he has abandoned her to all the troubles of the world. 

For a culture as child-centered as Israel was,   

it is difficult to imagine a name more scandalous and offensive. 

Whenever her name was spoken, 

it commanded the attention of the people around 

and invited the question. 

Why would anyone call his daughter that?
Why, indeed? 

We should not assume that this name communicates 

Hosea's true feelings or behavior toward the girl. 

The name is, again, a sign to the people of Israel. 

Furthermore, we should not jump to the conclusion 

that she was not really his daughter 

but was was the product of one of Gomer’s liaisons. 

It is true that the text merely says that Gomer “gave birth to a daughter" 

[и родила дочь]

here in apparent contrast to "she bore him a son" 

[и родила ему сына.] in verse 3.

But v. 6  is more abbreviated than vv. 3-4,

 and it does not repeat the obvious. 

Where v. 4 says, “The L0RD said to Hosea." [4 И Господь сказал ему:] ,


the  Hebrew of v. 6 merely says, “And he said to him,”



omitting both “the LORD” and “Hosea”



as understood speaker and addressee.

Thus, while it is always possible that Lo-Ruhamah was not Hosea's, 

the text says nothing to this effect. 

But what was figurative 

and a subject for popular speculation on a personal level 

was brute reality for the people of Israel. 

They were the children of a nation that had gone after Baal. 

They could not expect grace from Yahweh. 

The startling name Lo-Ruhamah calls attention to this estrangement 

between Yahweh and the people.  

The little girl was the text of Hosea’s sermons. 

The people heard that terrible name 

and no doubt whispered to one another, 

"Hosea's wife is unfaithful; he must doubt that this child is his. 

  He has rejected the poor thing!"

and Hosea could respond something like: 

"Do you trouble yourself over Lo-Ruhamah? 

  I tell you, you are Lo-Ruhamah! 

  Yahweh has turned his back on you!" 

He would be like Nathan with David: 

"You are the man!"  [ты--тот человек]

(2 Sam. 12:7)

	


REVERSAL (1:6c-7). 

1:6c-7 

6 And she conceived again and bore a daughter. Then God said to him: “Call her name Lo-Ruhamah, For I will no longer have mercy on the house of Israel, But I will utterly take them away.

 7 Yet I will have mercy on the house of Judah, Will save them by the LORD their God, And will not save them by bow, Nor by sword or battle, By horses or horsemen.”

[6 И зачала еще, и родила дочь, и Он сказал ему: нареки ей имя Лорухама; ибо я уже не буду более миловать дома Израилева, чтобы прощать им.

 7 А дом Иудин помилую и спасу их в Господе Боге их, спасу их ни луком, ни мечом, ни войною, ни конями и всадниками.]
The precise meaning of 1:6c-7 is much debated. 

The main difficulty is the end of v. 6, 

which the NIV renders 

“that I should at all forgive them." 

This is a very questionable, 

and one might even say impossible, translation of the Hebrew. 

The most obvious meaning of the line is 

"But I will certainly forgive them." 

This, of course, would be a complete non sequitur 

after the previous line, 

a pronouncement that God would no longer show compassion on Israel.

Scholars have dealt with the problem in various ways. 

The first, found not only in the NIV but also the RSV,


is to try to make this line somehow explanatory of 

"I will no longer show love to the house of Israe1." 

This approach translates the difficult line as a modal construction, as in, 

"I will no longer show Israel by forgiving them.
 

But if the Hebrew here means this, 

it is unlike any other Hebrew in the Bible.


We should not follow the NIV rendition here.

Another explanation is to argue that the negative in “I will no longer”

Controls everything that follows. 

Following this theory, one might retranslate this part of the oracle, 

"I will no longer show love to the house of Israel, nor will I forgive them 
at all, nor will I show love to the house of Judah, nor will I save them by 

Yahweh their God." 

In this interpretation of vv. 6-7 

is an oracle of doom for Israel and Judah. 

Here again, however, the grammar of the text

does not lend itself to this kind of interpretation: 

the "I will no longer" controls only the single phrase

“show love to the house of Israel,”

not what follows.



Anther approach is to seek a different translation for the word 

that the NIV renders "forgive." [have mercy] [не буду более миловать]

This word [nasa] has the root meaning of “lift,” 

But it also means “forgive” in many contexts. 

A number of scholars, feeling that it is absurd that the text should say,

“I will absolutely forgive them”


immediately after having pronounced that God 

no longer will show love to the people,

argue that the word here must mean something like "carry away." 

Thus, McComiskey says that it means "I will surely take them away" 

(i.e., into exile).

Wolff takes it to mean 

that God will remove his compassion and so translates it,



“I will withdraw it from them.” 
 

Once again, however, this stratagem forces the Hebrew to say 

something one would not naturally take it to mean.

As it stands, nasa can only mean "forgive."
We are thus left with the astonishing possibility 



that the text means exactly what it says: 

'”I will completely forgive
 them.”
How is it possible that Hosea (speaking for God) 

could in the same breath say, 

"I will no longer show love to the house of Israel" 

and "I shall completely forgive them"? 

It is jolting, but it is not unusual for an author 

who routinely sets assertions about God's terrible wrath directly 

and without transition 

beside statements of his absolute love. 

The very next oracle does the same thing in vv. 9-IO: 

"I am not your God. Yet Israel shall be like the sand on the seashore …”  

[и я не буду вашим Богом.

 
10 Но будет число сынов Израилевых как песок морской, 

которого нельзя ни измерить, ни исчислить;]

See also, for example, 13:14.

The structure of the oracle, I suggest supports this reading.

Although the meter is irregular,

I read the poem as composed of three tricola, as follows:


Call her name Not-Loved


  Thus I shall no longer let it happen 

              That I should love the house of Israel.



But
 I shall completely forgive them



7 And I shall show love to the house of Judah



  And I shall save them by Yahweh their God. 

 

And I shall not save them



  By bow, or by sword, or by war. 

But76 I shall completetely forgive them

        7And I shall show love to the house of Judah

      And I shall save them by Yahweh their God.77 

And I shall not save them

      By bow, or by sword, or by war75
By horses or by horsemen.
Perhaps Hosea’s audience sensed that the name “Not-Loved” [Непомилованную]
was an impos​sibility. 

Of course Hosea loved Lo~Ruhamah!. 

Could God abandon his love ftir Israel? 

On one level the answer is yes

-
he could give them over to the most terrible suffering

· but on a deeper level it is impossible; 

“How can I give you up. Ephratim? 

 How can I hand you over Israel?... 

 My heart is changed within me; 

 all my compassion is aroused” 

[8 ¶ Как поступлю с тобою, Ефрем? как предам тебя, Израиль? Поступлю ли с тобою, как с Адамою, сделаю ли тебе, что Севоиму? Повернулось во Мне сердце Мое, возгорелась вся жалость Моя!]

Hos. 11:8 

This inconsistency is the Ian​guage of the vexation of a broken heart

· and it also reflects the mystery of a God 

whose ways are above our ways.

A number of scholars have registered surprise 

at the sudden mention of the house of Judah here. 

but this too characterizes the Book of Hosea. 

Although the Northern Kingdom of Israel was his primary audience, 

he could not forget about Judah 

and the house of David 

(see Introduction). 

Also scholars who treat this verse as an interpolation 

operate from the faulty assumption 

that this text contains only woe for Israel. 

As I have lust suggested, 

the text has already made a dramatic change 

in proclaiming that God will forgive Israel. 

Since Hosea links the salvation of Israel to the house of David 

(3:5), 

it is not surprising that he turns his attention briefly to Judah here. There is no reason to regard this as a secondary additittn.

The final tricolon of this poem adds one more paradox. 

Immediately after saying, 

“I shall save them,” 

he says,

“I shall not save them.” 

This can mean, as translated above, 

that God will deliver them 

but not by military means. 

On the other hand, 

it could equally well mean 

“I  shall not save them from” 

bows and cavalry and warfare. 

And both statements are true. 

God will abandon Israel to the cruelty of the Assyrian war machine 

and will not deliver them. 

And yet God will make them to be a new people, 

“Not by might nor by power, but by my Spirit”

[6   не воинством и не силою, но Духом Моим, говорит Господь Саваоф.] 

(Zech 4:6).

Excursus: 

Hosea 1:6 and Theological Hermeneutics
Modern physics, more than any other area of study, 

has revolutionized our understanding of reality 

and of the nature of knowledge. 

For example, 

we now know that light has both particle and wave characteristics. 

This is inconceivable from our frame of reference, 

and all attempts to conceptualize what light “really” is fail, 

except to say that light is simply light 

and that it has characteristics that most of us cannot reconcile. 

It is a paradox.

We could give many other such examples from physics. 

How is it possible for electromagnetic waves 

to travel through the vacuum of space? 

How can a wave exist without something waving - a medium? 

It was for this reason that nineteenth-century physicists understandably 

but wrongly postulated that the ether was the medium of light 

and electromagnetic fields. 

We now also know 

that the speed of light is a constant 

regardless of the speed and direction of the observer 

relative to the light. 

This does not make sense, but it is true. 

So strange have the laws of physics turned out to be 

that the greatest scientific minds of our time 

are engaged in a quest to understand 

how the laws of the quantum world of the atom 

and the laws of relativity and gravity 

can coexist in the same uniserse. 

The point of all this is that reality, 

when we understand it on its deepest level, 

can he profoundly nonintuitive 

and can esen appear to jettison the law of noncontradiction.

This commentary argues that scholars and translators 

have not correctly han​dIed Hos 1:6. 

In this text God tells Hosea to give his daughter the terrible name 

Lo-Ruhamah, [Лорухама]
which means “Not loved.” [Непомилованную]
He explains that Lo-Ruhamah 

is a type for Israel 

and that he, God, will no longer show love to Israel. 

The next line, which of itself is not particularly difficult, simply means 

“I will completely for​give them.” 

The problem is that it is astonishing that Hosea as God’s spokesper​son 

would in one breath say, 

“I will no longer love them” 

and in the next, 

“I will completely forgive them.” 

As argued above, 

attempts to find an alternative trans​lation for this line fail.

God, through his spokesman Hosea, 

astonishes us by declaring first 

that he will no longer love Israel 

and then by asserting without a hint of explanation or transition 

that he will completely forgive them. 


This is not the only time we see such incongruity in Hosea. 

In the very next oracle at 1:9-10, 

that about Lo-Ammi, [Лоамми]    

he declares: 

“Call him Lo-Ammi, for you are not my people, 

  and I am not your God. 

 Yet the number of the Israelites will be like the sand on the seashore.” 

[9 И сказал Он: нареки ему имя Лоамми, потому что вы не Мой народ, и я не буду вашим Богом.

 

10 Но будет число сынов Израилевых как песок морской,]
Here the translation “yet” [Но будет] is not incorrect, 

but it does convey a stronger sense of con​trast and transition 

than is really present in the Hebrew text, 

which could easily be translated 

“and the number of the Israelites will be like the sand on the shore.” число сынов Израилевых как песок морской 

In other words, 

immediately after declaring Israel no longer to be his covenant people,

God reaffirms the covenant in the terms of the promise to Abraham 

of Gen 22:17. 

“I will surely bless you and make your descendants as numerous as the stars in the sky and as the sand on the seashore.’

[17 то я благословляя благословлю тебя и умножая умножу семя твое, как звезды небесные и как песок на берегу моря; и овладеет семя твое городами врагов своих;] 

And these are not even the most extreme examples of Hosea’s non sequiturs. 

Hosea 13:14-16 

is a text that begins by declaring God’s determination to redeem 

Israel, 

then suddenly asserts that God will have no compassion, 

and ends by foretelIing that their pregnant women 

wi11 be ripped open.

Hosea presents Israel with two contrary realities. 

On the one side is God’s rejection of them as an apostate people 

as well as their certain doom, 

and on the other side is his covenant faithfulness. 

But Hosea does not try to reconcile these two 

because to reconcile them would be to subordinate one to the other. 

Either that or both concepts would be rendered tame 

and would lose their power. 

In Hosea absolute rejection and destruction 

are set alongside complete restoration and forgiveness 

with no transition or explanation. 

These are, like the particle function 

and the wave function that is light, 

simply two autonomous realitics.

Each side of Hosea’s paradox 

appropriately describes God’s response to Israel.

We may feel that we can reconcile the two 

by saying that God loves his chil​dren 

but must take them through a period of discipline for their own good. 

But this is not how Hosea presents the matter. 

God’s intent is not to “discipline” these chihIren 

and so teach them a lesson: 

God’s intention is to kill them 

· and then, incomprehensibly to restore them. 

Our term “discipline” connotes something of a spanking 

but we should recall that what Israel really faced was 

prolonged siege, 

massive starvation, 

slaughter of the people, 

rape of the women 

as a means of further annihilating their culture. 

and taking away the few surviving captives naked and in chains 

for a march across the desert in which many more would 

perish. 

This was racial and cultural genocide: it was holocaust. 

It was nothing less than the death of the nation. 

So horrible and complete is this kind of con​quest 

that Ezekiel could only conceive of its reversal as a resurrection, 

and not as a simple restoration, 

in his  vision of the valley of dry bones 

( Ezek 37:1-14). 

And yet at the same time God says, 

“I will completely forgive them.”

But what does this tell us about hermeneutics and theology? 

It tells its that if we must accept paradox in our understanding 



of the nature of light, 

we should much more be willing to have paradox in the nature of God and his dealines with human beings. 

God, after all, is far more profound than light, 

which is after all still part of this universe. 

Whereas the word “paradox” is something of a cliche’, 

we must ackowledge that sometimes two seemingly contradictory 

truths stand side-by-side, 

that both are equally valid, 

and that it is more important that we accept the two 

than it is that we reconcile them. 

Indeed, the very act of reconcil​ing the two 

may cause us to obsure one or both truths.

Thomas Aquinas was arguably, the greatest philosopher of the Christian faith. 

He was the quintessential natural theologian, 

meaning that he sought to show that right analysis of the natural world 

inevitavitably leads us to God. 

He fully engaged the greatest philosophers of his age, 

Both Christian and non—Christian, 

in order to establish that the catholic faith provides the only satisfying answers to human inquiry.

We know Aquinas best for his fivefold proof for the existence of God.
 

He is truly a marvel for answering the objections 

to the Christian concept of God. 

One small example should suffice . 

In part 1a, question 16, article 7, 

of the Summa Theologiae, 

Aquinas asserts that truth resides solely in the intellect 

and not in things. 

He states: ‘‘Truth in statements is not apart from truth in mind. 

Hence if no intellect were eternal, no truth would he eternal. 

But since the divine intellect alone is eternal, 

truth has eternity in it alone. 

Nor does it follow from this that anything other than God is eternal; 

because truth in the divine intellect is God himself, 

as we have shown. 

Hence the idea of circularity 

and that two and three make five,

possess eternity in the divine mind.”

Why is this so insightful ? 

Many philosophers assert that certain axioms, 

espe​cially mathematical axioms, 

are independent of God. 

Even God cannot make a four-sided triangle or make 2 + 3 to equal 4,

they say. 

To say that an axiom is eternally true 

apart from God in effect makes it independent of God, 

and from this one can say that the only eternal truths 

that we can be sure of 

and that we really need, are the axioms. 

Some modern physicists have taken this a step fur​ther 

and have made the laws of physics into a surrogate God.

We can respond with the argument 

that axioms do not make for a satisfying God,

but Aquinas has given us an answer 

that is far more intelletually satisfying.

Axioms do not exist at all apart from the mind. 

We cannot say that 2 + 3 = 5 is true whether or not minds exist 

because numbers have no existence apart from minds. 

Axioms cannot be eternally true 

unless they are sustained hy an eternal mind, 

and thus all truth is subordinate to God. 

Mathematical axioms and laws are in no sense equal to God.

Today some of the greatest intellectuals are saying things 

that are quite trou​bling to theism  

· S. Hawking, for one, 

comes immediately to mind. 

But this thirteenth-century Dominican friar, Aquinas, 

still has much to say to the ques​lions of our day. 

All who engage in apologetics, 

except the most radically presup​positional, 

are followers of Aquinas 

whether or not they agree with his specific conclusions. 

Indeed, it you believe that all truth is God’s truth, 

you are to some degree a Thomist.

An Augustinian monk, Martin Luther, took a very different view of things. 

Although we naturally celebrate Luther’s proclamation of justification 

by grace through faith, 

perhaps his two foundational discoveries were of 

the bondage of the will 

and most especially of the theology of the cross. 

In his Heidelherg Dis​putations numbers nineteen and twenty, he wrote: 

“The man who looks upon the invisible things of God as they are perceived 

  in created things does not deserve to be called a theologian. 

 The man who perceives the visible backside of God as seen in stuffering  

  and the cross does deserve to he called a theologian.”

Martin Luther related against scholasticism 

and issued a call to return to the gospel of Christ. 

He had no place for natural theology. 

For him, anyone who tried to discern God through philosophy, nature, 

and reason was trying to see the Father directly, 

without the aid of Christ. 

Rather, drawing on Exodus 33, 

where Moses sees only God’s back as he passes by, 

Luther proclaimed that we can only see God’s “backside”: 

that is, we can truly see God 

in the suffering and humilia​tion of the cross. 

God comes to us not as we expect him, 

as glorious Creator, but in a form in which we cannot recognize, 

as a man broken by the weight of sin and oppression. 

Luther considered any one who tries to see God directly through logic and nature 

to be a “theologian of glory.” 

The theology of glory is deceitful and is founded on human works. 

The only real theology is the theology of the cross. 

We only see God 

when we have been crushed by the law 

and in absolute despair look up to the crucified God. 

The theology of glory depends on reason:

the theology of the cross depends on faith. 

The theology of glory builds up pride:

the theology of the cross brings a person to his knees.

In this understanding of Christianity, Luther is followed by Blaise Pascal, 

who declared that he had found the God of Abraham, Isaac, and Jacob and not the God of the philosophers. 

More recently, Karl Barth, with a thundering no, 

rejected entirely natural theology and contended 

that God is revealed only in Christ. 

We have in Aquinas and Luther therefore, 

two incompatible ways of looking at Christianity.

And they really are incompatible, as Luther understood full well.  

I would contend, however, that these are both true.

Christianity really is the supreme philosophy, 

and it can engage whatever school of thought holds sway 

in any generation. 

The church can live in Athens, and not onlv in Jerusalem. 

And if God really is our Creator 

and if we have been given minds to comprehend this world around us, then surely honest reason should lead us to God. 

Recent calls for evaneelicals to start making significant contributions 

in the arts. Sciences, nd humanities
 make no sense 

if we reject the natural theology.

At the same time, we know nothing of Christianity 

if we are strangers to the power and the offense of the cross. 

Dead to God as we are, 

our eyes are blinded by a thousand lies. 

Unless our hearts are broken, 

our wills surrendered, 

our sin exposed, 

and our cool logic abandoned, 

we are only imitation Christians 

who are aliens to the life of grace,

who mimic true faith through learning and practice. 

The crucified God offends both 

reason and religion,

both Jew and Greek, 

but the folly of God is wiser 

than human wisdom.

Those who think that they can readily reconcile Aquinas and Luther 

may not understand either. 

More than that, 

the very act of harmonizing the two 

robs both of their essentials. 

If paradox in theology is troubling, 

we should consider that the fundamental doctrine of Christianity, 

that of the Trinity, 

goes very hard on human reason.

The doctrine of the Trinity 

really explains very little; 

it simply sets out what the data of Scripture on the Godhead are. 

There is one God, 

but he exists eternally not as three modes of existence 

but as three persons. 

These are the facts about God. 

But being able to assert these facts 

and even to describe the history of the development of the doctrine does not mean that we can conceptualize God himself in a way 

that is comfortable for human reason. 

It is axiomatic in theology 

that no true analogy for the Trinity exists, 

and since all our God-talk is analogical, 

this means that the Trinity is not something we positively understand.

Outside of the teaching of the Bible itself, 

this is the greatest argument that the doctrine is true. 

If the nature of light, an aspect of the physical universe, 

is so far above normal modes of thinking as to be beyond our ability 

to conceptualize, 

surely the nature of the Maker of heaven and earth is much more so! 

A God who is easy to understand 

is likely to be the product of human reason, 

and indeed if I were inventing a doctrine of God 

from my own imagination, 

that God would be more like the God of Islam 

than the God of the Bible. 

Here Tertullian’s famous quip Credo quia absurdum 
(“I believe because it is absurd”) 

is truly applicable

· not that absurdity is itself a mark of truth 

     but that a God who is not in some sense beyond human 

     
comprehension 

is no God at all, 

but is an idol.

Many aspects of biblical truth, 



particularly those truths that pertain to God 

and the ways of God with people, 

are beyond the ability of human reason to com​prehend fully. 

Biblical truths are sometimes paradoxical 

either in the sense they seem to violate the law of noncontradiction 

or in the sense that they are beyond our ability to form meaningful 

analogies. 

Furthermore, following the rhetorical suatees of Hosea, 

it is often better to let these truths simply stand side-by-side 

than it is to saddle them with an artificial harmonization 

or with misleading anal​ogies. 

Most importantly of all, we should never choose one truth over another 

or subordinate one truth to another. 

Frankly admitting that we see through a glass darkly 

is the greatest safeguard to remaining true to the faith.

Having said this,

it is perhaps important to state 

what this does not mean 

and 
then conclude 


by suggesting some implications 

 



and applications.

#1

This does not mean that systematic theology is invalid 

or that all theological synthesis is a wrong. 

We can do a great deal of synthesis. 

Nesertheless, although we can systematize and synthesize, 

we must recognize that synthesis is not always possible 

or even beneficial.

#2

Second, this does not mean 

that we should read Scripture naively 

or fail to apply standard methods of hermeneutics. 

I especially have in mind here what the Antiochene school 

called “condeseension,” 

a valid principle of interpretation. 

This is the fact that God comes down to our level 

when he speaks to us in Scrip​ture 

because if he did not, 

we could not understand anything at all. 

He speaks to us on a human level, 

and we should be careful about taking biblical language 

in its most literal sense.

Similarly, we must take into account poetic imagery, social context, 

and genre when reading the Bible.

#3

Third, this does not imply 

anything that might be called epistemological plu​ralism 

or cultural relativism. 


These assert 

first that truth is not absolute and 

sec​ond that no person has the right to call another person’s vision 

of the truth wrong. 

The hermeneutics of paradox 
builds upon the profound richness and variety of truth 

that is in God: 

pluralism builds upon the variety of opinions that exist in people. 

To go back to physics, 

under a pluralistic model I would not only have to speak of light 

as a wave and a particle 

but would also have to say that those who helieve 

that light travels through the ether 

are entitled to their own truth. 

Or if Hosea were pluralistic rather than paradoxical, 

he would have to say that those who equated Yahweh with Baal   

were simply fellow pilgrims taking a different road to God. 

Hoea did not sav this.

#4

Fourth, this does not necessarily imply 
that there are various theologies in the Bible  

-for example, the notion that a wisdom school stands 

against the prophetic movement 

or that there is one theology of Paul, another of James, 

another of John, and so forth. 

Whatever one may say for or against this idea, 

this hermenen​tical stance simply is not related, 

although the principles described here 

could be useful in reconciling James and Paul 

if one had already concluded that they described different 

aspects of the gospel.

#5
Fifth, this does not mean that 

truth is self-contradictory. 


Certainly God is not in the least perplexed by the nature of light, 

and he fully comprehends the Trinity. 

Still, we often try to synthesiz where we ought simply to believe, 

and some of our attempts to snthesize spring from a disobedient spirit, or a proud intellectualism, 

and are harmful to the gospel.

What then are the implications and applications of this stance?

First, we must carefully and honestly interpret Scripture. 

As far as we are able, 

we must not place a theological grid over Scripture. 

It is better to proclaim the Bible 

than to explain the Bible. 

It is only in this that we unleash the power of the Word. 

We must proclaim the unfettered Word. 

We should not rob it of its power 

with rationalizing commentary, explanation, and moditication. 

In so far as we are able, 

we should not subordinate it to our systems.

Perhaps a more pointed example is needed: 

Where the Bible proclaims pre​destination, 

we should preach it. 

Where the Bible declares that God desires all people to repent 

and come to a knowedge of the truth, 

we should preach that too. 

We should not defile either truth with private modifications.
To give another example, 

consider Jesus’ command to he perfect as our Father in heaven 

is perfect 

[48 Итак будьте совершенны, как совершен Отец ваш Небесный.]
[Matt 5:48]. 

If we teach this without holding in tension 

the fact of human depravity, 

we may become like those deranged souls 

who reckon themselves sinless. 

But we should not water Jesus’ command down with the idea 

that he just wants us to be “mature.” 

Our standard. according to Jesus’ analogy, is God, 

Who is perfect 

and not just mature.

Or we might consider Exodus 32, 

where God announces his decision to destroy Israel 

and start over again. 

Moses intercedes and God relents. 

If we pro​claim this text without holding in tension 

the fact that God has perfect foreknowledge 

and that his character is unchanging, 

we proclaim a god who is more pagan than Chrixtian. 

And we should remember that the language of Scripture 

conde​scends to us. 

But we should not so interpret and qualify and modify the text 

that it loses its simple power. 

Moses prayed, and God changed His mind

What a marveloux picture of prayer!

We should not deface it with our exegesis 

but remember that Jesus himself was willing to portray God 

as a judge whom a widow nagged until he acted in her behalf 

[Luke 18:2-7]. 

Only by choosing to live with the tension that arises 

from our limited understanding 

can we proclaim the unfettered Word.

First, we must carefully and honestly interpret Scripture. 

Second,  this hermeneutic is necessary for Christian unity. 

This is an over​simplification, 

but I believe that much denominational division simply springs from Christians preferring one truth over another. 

Christ prayed that we should be one, 

but we say 

“I am of Calvin,” or

“I am of Wesley,” or of Aquinas, or of Luther. 

We do not need to surrender all convictions 

but must recognize that God is not only greater than our hearts 

but also  than our minds.

First, we must carefully and honestly interpret Scripture. 
Second,  this hermeneutic is necessary for Christian unity. 

Finally, this hermeneutic is helpful for spiritual life. 

Spirituality and prayer do not necessarily coexist well 

with a rationalistic view of God. 

To the contrary, prayer requires that we acknowledge our inability 

to comprehend, explain, and control ultimate truth. 

The secret things belong to God 

(Deut 29:29). 

God is in heaven 

and we are on earth 

(Eccl. 5:2). 

The Christian faith is not all mystery, 

nor is it irrational. 

But just as surely as God is above us, 

so also much that we believe is above human reason. 

No one will learn how to walk by faith 

while clinging only to that which can be seen with the eye 

and comprehended with the mind. 

There are things about God 

and his ways 

that we believe but do not fully under​stand.
It is a diffcult thing to hold truths in tension. 

Hosea knew this. 

It is perhaps for this reason that he concludes his book with a proverb 

that describes the limi​tations of human understanding 

and the necessity of a submissive response 

to the multifaceted Word of God 

(14:9).

(3)
Lo-Ammi [Лоамми]
(1:8-2:23)

8 ¶ Now when she had weaned Lo-Ruhamah, she conceived and bore a son. 

[8 ¶ И, откормив грудью Непомилованную, она зачала, и родила сына.]

BIRTH (1:8).  

1:8

It is curious that the text mentions the weaning of Lo​Ruhaniah;

it implies that Lo-Ammi was born some three years after Lo​-Ruhamah 

since children nursed longer in the ancient world than today.
 

It may be that Gomer lived faithfully with Hosea for a number of years. 

Notwith​standing the speculations of some interpreters,
  however, 

it probably is best to take this as an incidental detail 

and not is a moral allegory.

9 Then God said: “Call his name Lo-Ammi, For you are not My people, And I will not be your God.

[9 И сказал Он: нареки ему имя Лоамми, потому что вы не Мой народ, и я не буду вашим Богом.]

NAME AND EXPLANATION OF PUNISHMENT (1:9).  

1:9
The name Lo​-Ammi [Лоамми]   simply means 

“Not my people.” [вы  не  Мой  народ]

This has given rise to further specula​tion about whether these children 

were really  his.

If a man will call his son “Not my people.” [вы  не  Мой  народ]

is he saying that the child is “not mine”? 

The direct answer is that we do not know. 

It is possible, 

but the text does not directly say anything about it.

With the naming of the child “Not my people,” [вы  не  Мой  народ],

God declares the covenant between himself and Israel 

to be null and void. 

The line  “You are not my peo​ple, and I am not your God” 

reverses the familiar covenant language of 

Exod 6:7 and Lev 26:12. 

God is rejecting Israel and abandoning her people.

The NIV has slightly supplemented the text in its translation 

“and I am not your God” in this verse. 

The Hebrew only says “And I am not yours” 

and omits the word “God” 

but the addition of the word “God” here is justifiable. 

Some scholars argue that the Hebrew actually means 

“And I am not ‘I AM’ to you.” 

In other words, they argue that with these words 

God has relinquished the title of I AM for Israel 

(Exod 3:14);

he shall no longer be the God of Moses that they knew.
 
This interpretation is possible.
 

It is, however, open to question.

The text nowhere else makes reference to the name “I AM” or to the burning 

bush episode.
 

We also have to wonder whether the ancient Hebrew reader 

would take this clause to mean ‘And I am not ‘I AM’ to you.”
 

It is probably enough to see that God has reversed the covenant bond 

of Exodus 6:7 

without straining for an allusion to Exodus 3:14.

HOSEA  1:10

10 “Yet the number of the children of Israel Shall be as the sand of the sea, Which cannot be measured or numbered. And it shall come to pass In the place where it was said to them, ‘You are not My people,’ There it shall be said to them, ‘You are sons of the living God.’

11 Then the children of Judah and the children of Israel Shall be gathered together, And appoint for themselves one head; And they shall come up out of the land, For great will be the day of Jezreel!

[10 Но будет число сынов Израилевых как песок морской, которого нельзя ни измерить, ни исчислить; и там, где говорили им: «вы не Мой народ», будут говорить им: «вы сыны Бога живаго».

11 И соберутся сыны Иудины и сыны Израилевы вместе, и поставят себе одну главу, и выйдут из земли переселения; ибо велик день Изрееля!]
REVERSAL (1:10-11) [A].  

The Lo-Ammi [Лоамми]   oracle follows exactly the same pattern 

as the Lo-Ruhamah [Лорухама]    oracle. 

It includes the birth of the child, 

his or her name, 

the explanation of the name 

with warnings of God’s rejection of the people, 

and also an unexpected reversal of the punishment. 

In this, both Lo-Ruhamah and Lo-Ammi expand on Jezreel, 

which does not include the gracious reversal.

Lo-Ammi, however, dramatically expands the pattern further 

by detailing in chap. 2 the sins of the mother (Israel) 

and her punish​ment and restoration. 

As described in the introduction, moreover, chap. 2 

is so closely woven into the Lo-Ammi oracle 

that it cannot be considered a sep​arate message.

1:10 [2:1]  

Having stated that Israel has forfeited their status as the people of God, 

the text turns around without warning or transition 

and reaffirms the ancient covenant promise to Abraham 

(Gen 22:17). 

To recall this promise is to reaffirm their status as God’s people. 

It is pointless to resist Hosea’s style as incongruous 

or his text as in need of repair. 

The sin of the people and the faith​fulness of God 

are two realities he simply treats as equally true. 

The affirma​tion that they would become 

as numerous as the sand on the seashore 

was almost laughable in Hosea’s day. 

Wolff observes that in 738 B.C.. according to 2 Kgs 15:19-20, 

Israel had about sixty thousand free landholders 

and that the nation was puny 

compared to the expanding Assyrian Empire.
 

Only faith in God could foresee a reversal of this reality.

“Israelites” [сынов Израилевых] 

is actually bene yisrael, 

the phrase traditionally rendered “children of Israel.” 

Hosea uses the term seven times, 

and all are within chaps. 1-3 

except for one occurrence at 4:1, 

which is perhaps transitional.

The rea​son is not hard to fathom; 

in these chapters Hosea especially draws on the anal​ogy 

between his own children 

and the bene yisrael. 

This may explain the ambiguous reference to “the place” [и там]

where they were called “not my people.” 

Scholars have suggested that the place may be the wilderness, 

where Israel would return to Yahweh.

 
or the valley of Jezreel, 

the scene of so many of their failures.
  

Again, however, the ambiguity of “place” [и там]

opens it up to refer not just to the children of Israel 

but also to Hosea’s children. 

In his own community Hosea’s son carried the odious name 

“Not my people” ; [вы  не  Мой  народ]

Hosea perhaps here promises Lo-Ammi 

that God would acknowledge him as his son. 

The people as a whole will also one day experience vindication 

as God’s people. 

For them “place” need not refer to any specific location at all. 

Like the English idiom “in place of,” 

it may mean no more than “instead.”

The phrase “sons of the living God” [: «вы сыны Бога живаго».] 

is important for three reasons.
 

First, it obviously asserts 

that they have regained their status 

and are now acknowl​edged by God as his own. 

Second, the title “living God” 

often appears in a con​text of military conflict 

between Israel and the nations. 

In this “living God” 

virtually means the “true God” 

who is able to give victory, 

in contrast to dead idols 

(see Deut. 5:26; Josh 3:10; 1 Sam. 17:26; 2 Kgs. 19:4; 

Jer. 10:10-11; Dan. 16:26).

Third, “living God” also means 

that he is Lord of life 

and able to give life, 

as in Pss. 42:2; 84:2). 

As giver of victory and life, 

Yahweh will cast out the usurper, Baal, 

and regain his family 

(see 2:5-8)

1:11 [2:2]  

Hosea believes the division of the twelve tribes into two nations 

to be fundamentally perverse. 

Israel and Judah are one people and should be one nation. 

This, along with his conviction that the house of David must lead the people, 

accounts for this expansion on the previous mention of Judah 

in the Lo-Ruhamah [Лорухама]  oracle. 

Curiously, Hosea says that the united nation 

will appoint a leader 

rather than that God would give them a leader. 

This should not be taken to mean 

that democracy will replace divine authority; 

rather, it stresses unanimous spirit of the redeemed people. 

The old conflict between the house of David 

and the kings of Israel will end.

The reunification of the nation under one leader, 

specilically the Davidic messiah, 

was to become a major element of the prophetic hope. 

Ezekiel, in particular, would develop it 

(Ezek 37:18-25).

The translation “they … will come up out of the land” 

[, и выйдут из земли переселения]

is accurate but per​haps misleading. 

It implies that Hosea is talking about a return from exile in a new exodus, 

and this is indeed how many scholars take it.

The problem is that it is unprecedented in the Old Testament 

that Hosea would call foreign nations “the land’’ [из земли] (ha’ares ). 

It is more likely that “they will come up from the land” 

[из земли переселения]

develops the metaphor of the plant growing up from the earth 

on the basis of the name Jezreel (“God sows”), 

[Изреель - [И  посею   её,]]

the name with which Hosea ends this verse.

Growing up out of the land like grass 

is another way of describing the vast population for Israel 

that Hosea foresees in the previous verse. 

Ezekiel also develops this concept in 36:9-11:

Ezekiel 36:9-11
9 “For indeed I am for you, and I will turn to you, and you shall be tilled and sown.

10 “I will multiply men upon you, all the house of Israel, all of it; and the cities shall be inhabited and the ruins rebuilt.

11 “I will multiply upon you man and beast; and they shall increase and bear young; I will make you inhabited as in former times, and do better for you than at your beginnings. Then you shall know that I am the LORD.
[9 Ибо вот, я к вам обращусь, и вы будете возделываемы и засеваемы.

10 И поселю на вас множество людей, весь дом Израилев, весь, и заселены будут города и застроены развалины.

11 И умножу на вас людей и скот, и они будут плодиться и размножаться, и заселю вас, как было в прежние времена ваши, и буду благотворить вам больше, нежели в прежние времена ваши, и узнаете, что я Господь.]
This does not exhaust, however, the implications of this line. 

To come up out of the earth 

also implies resurrection, 

in which the redeemed break out of the subtterranean tomb. 

If this seems too far-fetched, 

we should observe that here again Ezekiel combines the idea 

of a reunited Israel under David 

to the idea of resurrection 

(chap. 37).


The decimated population of Israel will rebound. 

On the metaphorical level 

the verse describes how the people spring up like the grass of the held: on the theolocical level it asserts that they will rise again 

from the grave.
   

The ultimate fullulment of the text is when the united Israel of God 

stands again under their one head, Christ.
   

This is the great day of Jezreel, when God sows.

Hosea 2:1 

Say to your brethren, ‘My people,’ And to your sisters, ‘Mercy is shown.’
[2:1 ¶ Говорите братьям вашим: «Мой народ», 

и сестрам вашим: «Помилованная».]

TRANSITIONAL  VERSE (2:1).  

2:1 [2:3]  

This verse looks both back​ward and forward. 

It is optimistic in tone and concludes the reversal of the three names.

Just as Jezreel [Изреель] would become a name of salvation, 

so Lo-Ruhamah [Лорухама] and Lo-Ammi [Лоамми] 

would be transformed into “My loved one” (ruhamah) 
and “My peo​ple” ( ammi ). 

On the other hand, 

it also looks ahead to the next verse 

in that it begins with an imperative 

and directly addresses Hosea’s children. 

The transi​tional, Janus-nature of this verse 

binds what precedes to what follows. 

It is impossible to sever chap. 2 [Hb. 2:3-25] from the Lo-Ammi oracle.

The change of name reflects a real change of status. 

It can be negative 

(cf. Ruth 1:20) 

or positive 

(cf. Gen 17:5, 15; Isa 62:4; Jer 3:17; Matt 16:18). 

Here the name change reflects an authetitic act of grace 

and is no insignificant label, 

as is implied in Juliet’s pouty question: 

“What’s in a name? That which we call a rose I 

By any other name would smell as sweet,”

2 “Bring charges against your mother, bring charges; For she is not My wife, nor am I her Husband! Let her put away her harlotries from her sight, And her adulteries from between her breasts;

 3 Lest I strip her naked And expose her, as in the day she was born, And make her like a wilderness, And set her like a dry land, And slay her with thirst.

 4 “I will not have mercy on her children, For they are the children of harlotry.

[2 Судитесь с вашею матерью, судитесь; ибо она не жена Моя, и я не муж ее; пусть она удалит блуд от лица своего и прелюбодеяние от грудей своих,

3 дабы я не разоблачил ее донага и не выставил ее, как в день рождения ее, не сделал ее пустынею, не обратил ее в землю сухую и не уморил ее жаждою.

 
4 И детей ее не помилую, потому что они дети блуда.]
WARNING  OF  JUDGMENT (2:2-4) [B].  

Formally, the imperative addressed to the children (2:2a∂) 

links this section to the previous section 

via the transitional 2:1, as described above. 

Again, however, the text is incongru​ous. 

Hosea first tells the children that 

they are beloved 

and 
“my people” 

and then tells them that he will not show love to them. 

Again he sets two opposed 

but equally true realities aloneside each other.

This passage is in two parts 

(2:2a and 2:2b-4, 

with the second part joined to the beginning of the second transitional verse (2:5a) 

in a chiasmus, 

as the fol​lowing diagram illustrates.

A 
Children must denounce their mother (2:2aa)

B  
Because she has lost her status as wife (2:2ab) 

A’ 
Wife must abandon adultery (2:2b)

B’ 
She will be abandoned (2:3)

B” 
Children will be rejected (2:4a)

A” 
Wife is an adulteress and conceived children in shame (2:4b-5a)

The A lines describe the wife as an adulteress 

and tell what she and the chil​dren must do, 

and the B lines describe the relection she and the children suffer 

as a result of her adultery. 

It begins with Hosea’s call for the children to renounce her 

(2:2a∂) 

and ends with the explanation 

that they were conceived with the shame of adultery on their heads 

(2:4b.5aß).

2:2 [2:4]  The translation “rebuke” [Судитесь] is accurate for the Hebrew ribu, 
but it does not fully convey what is meant here 

and may be misleading. 

“Rebuke” [Судитесь] seems to imply 

that the children would be speaking 

from a position of moral superiority, 

as though they were prophets censuring the nation. 

This is not cor​rect: 

the children were not (yet) a righteous remnant; 

they were themselves the “children of adultery” [дети блуда]

who were in danger of falling with their mother.
 

And ribu cannot mean “plead,” 

as some have it, 

because the word does not describe an appeal for someone 

to amend his or her ways.

Nor is “accuse” a particularly good translation here, 

if from that we take the setting to be a court-room, 

since nothing else in the context implies that at this point 

we have a trial in progress.
  

The word is at most quasi judicial here. 

Hosea is not calling upon the children to testify against their mother 

in a trial; 

rather, they are to repudiate her behavior. 

Not every accusation is a courtroom accusation, 

even metaphorically; 

people often accuse one another of misdeeds outside courts of law. Thus ribu here means to “find fault with,” 

“to contend against,” 

or to “denounce.” 

In saying that the children must denounce their mother, 

Hosea is not calling on them to testify formally. 

He is saying that they must set them​selves apart from their mother 

lest they suffer the same fate she does.

For she is not my wife. and I am  not her husband”

explains why they must denounce their mother. 

The Israelites believed that they were God’s people 

solely because they were Israelites. 

God was in covenant with this nation, 

and their identity as Israelites assured them of their special place 

before God. 

Now God declares that the bond between himself and their “mother” is void. 

Israel​ites can become God’s people only by denouncing Israel! 

The identity in which they trusted 

had become the greatest impediment between them and God.

This is as great a blow to their religious underpinnings 

as is John the Baptist’s claim that God could raise up children 

of Abraham from the stones 

(Matt 3:9). 

It is common. we should note, for interpreters to treat this language 

as a divorce decree on the basis of certain parallels from the ancient 

Near East.

While there may be divorce language here, however, 

this should not be regarded as the dominant metaphor of the text. 

One does not divorce a wife 

and then in the same breath call on her to abandon her waywardness and return, 

as this verse does.

It is, to say the least, a harsh thing to call upon a child 

to denounce his own mother. 

We cannot know how this may have played itself out in Hosea’s family life. 

Is it possible that Jezreel and his siblings turned their backs on Gomer? 

One might hope that they did reject her way of life, 

but Hosea’s personal life is not the real point of this verse. 

It concerns what Hosea expected of the Israel​ites. 

They were to recognize and denounce their culture for what it was

-apos​tate. cruel, and selfish. 

This, too, is no easy task. 

No one wants to admit that he is part of a society that is decadent 

And that he himself is decadent along with it.

This culture had nurtured a generation of Israelites, 

and now they were to declare the core values they had received to be 

fundamentally wrong. 

The chil​dren of Israel were not a righteous remnant, 

but Hosea called on his audience to become a righteous remnant 

by rejecting their own perverse society. 

They must follow Isaiah in his confession. 

‘‘I am a man of unclean lips, and I dwell among a people of unclean 

lips” 

(Isaiah  6:5). 

Modern readers of Hosea need to ask whether their culture, 

including that subculture that identifies itself as Christian, 
is leading toward or away from God.

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).

                              iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9).    


V. Salvation speech I:  an initial glimmer of hope 

v.
Речь   о  спасении   I:
первоначальный     просвет    надежды
(Hosea 1:10-2:1 [Heb. 2:1—31). 

The tone changes: 

(1) Yahweh, whose com​mands dominated the signs in 1:2-9, 

is no longer the speaker; 

Hosea's prophetic voice becomes prominent ; 

and 

(2) the theme turns positive, 

with salvation  not  judgment 

as the intended message. 

In the book’s basic structure 

announce​ments 

of judgment 

and promises of hope 

alternate. 

Here the rhythm is set for the rest of the book, 

even though the imper​sonal language, 

devoid of the ‘I wills’ of 2:14-23; 11:9; 14:4-5, 

distinguishes this speech from other words of salva​tion in Hosea.

The promises of restoration 

are framed in terms reminis​cent of the covenants of Israel’s past. 

	Hosea 1:10

10* “Yet the number of the children of Israel Shall be as the sand of the sea, Which cannot be measured or numbered. And it shall come to pass In the place where it was said to them, ‘You are not My people,’ There it shall be said to them, ‘You are sons of the living God.’
	10* Но будет число сынов Израилевых как песок морской, которого нельзя ни измерить, ни исчислить; и там, где говорили им: `вы не Мой народ', будут говорить им: `вы сыны Бога живаго'.


First, the divine pledge to Abraham and his family 

shapes the wording of  verse 10a:

despite whatever destruction or decimation 

reduces their numbers in judgment 

(cf. Am. 5:3; 6:9-10), 

God will keep his word to the patriarchs and restore 

Israel’s populace to a size beyond counting 

— like the sand of the sea 

(cf. Gn. 32: 12 [Heb. v. 13]; 15:5; 22:17).      

Wolf (p. 26) notes that the hearers would have understood 

the fulfillment of this promise as a miracle, 

given the paucity of their populace in comparison, 

e.g., to Assyria’s. 

The first hearers would also have recognized it as a promise of a return 

to a Solomonic scale of national grandeur, 

given the similarity of  wording 

between verse 10a and 1 Kings 3:8.

The Hebrew people have been decimated again and again by persecution



- think of what Hitler did!


Yet here is a marvelous prophecy that God is going to increase their number.

In that day there will be a great turning to God.


God is not through with Israel



- that is clear when you read the entire Word of God.

The promise that follows (verse 10b) 

is an expansion 

and an explanation of this miracle: 

the vast increase in size 

is the result of a new relationship with God 

which Hosea describes in a phrase he may well have coined: 

"sons of the living God"  [`вы сыны Бога живаго'.] - 1:10
(cf Mt. 16:16 for a similar description of Jesus 

    


and Rom. 9:26 for the application of the phrase 

    


to gentile Christians). 

The phrase, which catches us off guard 

when we expected to hear 

'my people,’ [`вы не Мой народ'] carries two points: 

(1) the living God is the one who will effect the miracle; 

and 

(2) it anticipates the defeat of the Baals announced in 

2:11-12, 16-17, 

by attributing a self-sustaining, 

life-giving character to Israel’s God 

that exposes the impotence of the fertility cult 

to which Israel was so fatally attracted. 

In the place where [и там, где говорили им] 

(v. 10b), 

whether inter​preted logically, ‘instead of’ (Wolff, p.27), 

or geographic ally, 

i.e. in a public place 

where naming ceremonies were held 

(Andersen, p. 203), 

illustrates Hosea’s conviction of intimate connection 

between past and future: 

God’s redemption tomorrow takes place 

by the restoration and surpassing 

of his redemption yesterday 

(cf. 2:14-15).

	Hosea 1:11

11* Then the children of Judah and the children of Israel Shall be gathered together, And appoint for themselves one head; And they shall come up out of the land, For great will be the day of Jezreel!
	11* И соберутся сыны Иудины и сыны Израилевы вместе, и поставят себе одну главу, и выйдут из земли переселения; ибо велик день Изрееля!


The second reminder of  Israel’s covenants comes in verse 11, 

where the reuniting of the kingdoms 

and the appointment of one head, 

i.e. leader, 

harks back to Yahweh’s pact with David, announced by Nathan in 

2 Samuel 7

(cf. the specific mention of David in Ho. 3:5). 

As sin had marred the kingdoms 

and led Yahweh to withdraw his pity 

(see comments on 1:6-7), 

so divine grace and consistency 

will triumph and redeem them, 

though the judgment on the house of Jehu [с дома Ииуева] (v.4) 

will not be rescinded. 

This reunion of the kingdoms 

takes on a miracul​ous cast in the light of the sharp conflict 

between them which Hosea personally observed: 

the Syro-Ephraimite struggle of 734 BC, 

which seems to underlie 5:8-7:16. 

The one head, [одну главу] 

a more general term used here 

perhaps to avoid the negative connotations of kingship in Hosea 

(e.g. 7:3, 5, 7, 16; 8:4; 9:15; 10:3, 7; 13:10, 11), 

must be from David’s dynasty 

(3:5; for ‘head’ = ‘King’, 

see Ps. 18:43 [17:44] [Heb. v.44]).


The nation shall come together.


There are no "ten lost tribes of Israel." By the way.

"And appoint themselves one head, [одну главу] .


They don't have that today



- they are not all in agreement with their leadership.


The " one head," [одну главу] referred to in Hosea's prophecy 

is the Messiah, of course

Harder to discern is the precise meaning of 

and they shall go up from the land. [из земли переселения]

(v. 11). 

First, we can read land to mean Assyria, the place of captivity 

and understand the passage to picture a return from exile there. 

The word land (Heb.'ares) in the singular without a modifying noun, 

however, is not used in the Old Testament for a foreign nation. 

Land, in our context, almost inevitably means the ‘promised land’, 

given by God as Israel’s home, 

so long as her covenant loyalty remained strong.

Second, we can read the clause they shall go up [и выйдут из земли] 

(Heb.'lk) 

from as an idiom for military conquest, 

meaning ‘they shall take possession of’, 

as some scholars have done on the basis of Exodus 1:10.

But that reading of Exodus 1:10  has not gained strong support.

Third, we can understand ‘the land’ as the Underworld, 

the realm of the dead 

(cf Gn. 2:6; Jb. 10:21, 22; Ps. 139:15; Is. 44:23) 

and interpret the passage as a reference to Israel’s resurrection 

from the death of captivity and judgment 

(cf. Ezk. 37:1—14, where the description 

of the revival of  Israel's bones 

is followed immediately by a prophetic sign 

that promises the reunion of the two kindoms 

under David the king, vv.15-28). 

Andersen (p. 209) blends this interpretation 

(which he finds compatible with Ho. 5:8-6:6) 

with a picture of return from exile 

and finds such a reading in line with 

‘Hosea’s capacity for using language 

with more than one level of meaning’.

Fourth, ‘go up’ [и  выйдут] has been translated ‘spring up’ 

(cf. Dt. 29:23 [Heb. v.22], 

for this sense of the Heb.'lk), 

like an abundant crop bursting forth from the land. 

On this reading the clause in verse 11 reaches back to the mention 

of Israel’s immeasur​able size (v.10) 

and looks forward to God’s bountiful sowing 

—a time hinted in the mention of Jezreel 

   and made explicit in the 

‘I will sow him for myself in the land’ 

[И посею её  для  Себя  на  земле] of 2:23.

As different as each of these interpretations is from the others, 

all of them convey the same general sense: 

the glory of the united people, kindled in their splendid past, 

will blaze even brighter when the judgment is over 

and the full work of God’s restoration is underway. 

The climactic character of that restoration is celebrated 

in the exclamation with which verse 11 closes, 

‘How great is the day, 0 Jezreel.’ [ибо велик день Изрееля!]

This translation, following Andersen’s reading (p.209) of Hebrew ki 

(usually ‘for’) 

as ‘bow’ and of 'Jezreel’ [Изрееля] as a vocative, 

not a noun depen​dent on ‘day’, 

has the advantage both of heightening the climax 

and preparing for the direct addresses to the brothers and sisters 

which close this salvation speech.

Jezreel [Изреель] (v.11) begins, then, 

the sequence in which the name of each child 

is transformed 

from a sign of judgment 

to a sign of grace. 

The names were coined with this reversal in mind:

(1) Jezreel [Изреель]  is deliberately ambiguous 

— God will both 

scatter in judgment 

    

and 
sow in restoration 

(see on v.4); 

and 

(2) begin​ning the other two names with ‘not’ [вы не]

meant that their negative force could be removed 

with the stroke of a pen 

— which is precisely what happens in 2:1.

Though there may here be a slight allusion to the geo​graphical sense 

of Jezreel [Изреель]  

(some have compared day of Jezreel to a of Midian, 

Is. 9:4 [Heb. v.3]), 

it is its etymology, 

bright with the joy of sowing a bumper crop, 

and its pun

—like simi​larity to the word Israel that radiate from the text. 

The judg​ment 

on Jehu’s house [с дома  Ииуева]  
(v.4) 

and 
Israel’s foolish trust in weaponry 

(v.5) 

are not reversed; 

indeed they could not be without nullifying the specific purpose 

of the judgment. 

What is reversed is the way God deals with his people. 

What once he had to scatter God will again be ready to plant.

If Jezreel [Изреель]  is being addressed (v. 11), 

then the real break in the text should be after land in verse 11, 

and the final clause should be connected to 2:1 

as the word which set the stage for Jezreel's declaration 

to the other two children. 

These addresses intrude on the impersonal tone of the speech (see above) 

and confront the hearer again with the realities of Hosea’s family, whose plight as omens of judgment has tem​porarily been ignored.

	Hosea 2:1

1* ¶ Say to your brethren, ‘My people,’ And to your sisters, ‘Mercy is shown.’
	1* ¶ Говорите братьям вашим: `Мой народ', и сестрам вашим: `Помилованная'.


The plural imperative say [1* ¶ Говорите] 

and the plural nouns in Hebrew 

‘brothers’ and ‘sisters’ 

(made singular in RSV, following LXX) 

 are directed to clusters of persons within the reunited nation 

[faithful remnant]

 
not to Hosea’s children personally, 

a transition begun with the plural you [вы] of 1:9. 

Groups within Israel (here called Jezreel) [Изреель]

are commanded to declare Yahweh’s pardon to the men and women 

of the nation in name-changing language 

based on actions III and IV of 1:6-9. 

The fact that change of name reflects change 

of status, character and destiny 

(e.g. Abram to Abraham, Gn. 17:5; 

        Sarai to Sarah, 17:15; 

        Jacob to Israel, 32:28) 

makes the proclamation all the more powerful.

What a wonderful prophecy this is .

Additional Note: Fulfilment of Hosea’s prophecies

[Исполнение    пророчеств     Осии]
The major words of judgment signaled in the names of the children 

and detailed in the indictments and threats 

that dominate the book 

(2:2-13; 

4:1-10:15; 

12:2-13:16) 

were fulfilled in the Assyrian invasions 

that marked Israel’s last dozen years (733-721 BC) 

and especially in the final collapse of Samaria 

and her incorporation within the Assyrian Empire. 

How and when the words of hope 

(1:10-2:1; 

2:14-23; 

11:1-11; 

14:1-8) 

were accomplished are more complicated questions, 

answerable only in several stages.

A reminder of Hosea’s own time-frames may be useful: 

(1) the present for him is the time of harlotry in all its forms 

— total rejection of God’s will and ways; 

the present is the time in view in virtually all his accusations; 

(2) the near future is the time of judgment to be inflicted by God 

through the agency of the Assyrian armies; 

and 

(3) the more distant future is the time of hope 

when the meaning of Israel’s names will be changed 

from negative to positive 

and they will be transformed in the glory predicted in 

1:10-2:1.

The first stage in that hopeful future is the return from exile 

(cf. 11:10-11) 

begun in the days of Cyrus (c. 539 BC) 

and continued for nearly a century, through the times 

of Ezra and Nehemiah. 

The return was viewed as a reunion and restora​tion 

of the two kingdoms. 

The term ‘Israel’ dots the pages of Ezra-Nehemiah 

and describes the post-exilic nation in Mala​chi 2:11 

(cf. Zec. 8:13 for ‘house of Judah and house of Israel’, 

     
  a reminder that the Old Testament knows nothing of the 

    
  ‘ten lost tribes’). 

Yet the post-exilic era lacks both the royal leader promised 

in Hosea 1:11 

or 
3:5 

and 
the expansive splendour announced in 1:10. 

Both Haggai and Malachi call attention to 

the austerity, 

even poverty, of life in the Persian period. 

Indeed, the Old Testament closes by reaching beyond itself 

and longing for the day when the promises of 

righteousness, glory and prosperity 

found in almost all the prophets will be fully realized 

(cf Hg. 2:6-9; Zc. ch. 14;  Mal. ch. 4).

Small wonder, then, as a second stage, 

that devout women and men found in 

the birth of Jesus as the Messiah 

the fulfillment of the promises 

to Abraham 

(Lk. 1:55), 

to David 

(Lk. 1:32-33) 

and to the people through the prophets 

(Mt. 1:23; 2:6). 

The only specific citation from Hosea in the infancy-narratives suggests 

that Matthew 

(2:15) 

saw in Jesus a new Israel 

rescued from a new Pharaoh (Herod) 

by a new exodus 

(see on Ho. 11:1), 

and thus he used for his argument a passage which in Hosea 

is not a prediction 

but a divine reflection on Israel’s past. 

Still it is likely that the promises of national unity under David’s headship 

(Ho. 1:11; 3:5) 

were part of what helped to shape Jewish expectation 

of a Messianic King, 

even though Hosea's promises were not verbally cited 

in the New Testament.

	II. The restoration of Israel   promised
Hosea 1:10-2:1


	II.

1:10-11  But this judgment of Israel was only temporary.

     God would regather Israel and Judah 

            And acknowledge them as His own.

     This will take place at the Second Coming of Christ.

In context the latter part of verse 10 clearly applies to Israel.

      But Paul quotes these words in Romans 9:26 

            And applies them to the call of the Gentiles.

      This illustrates the truth that when the Holy Spirit quotes OT verses in the 

            NT,  He is a law unto Himself.

2:1        In chapter 2 Hosea 

              is told to speak to a faithful remnant of the nation.

       These brethren are spoken of as 

                Ammi (My people) and

                Ruhamah (she who has obtained mercy).


	??  The formation of the church is the third stage. ???
Here the New Testament snatches the word-plays on the names 

of the last two children 

and applies them to the incorporation of Gentiles into the covenant, 

as the new people of God 

(Rom. 9:25-26 ; 1 Pet. 2:10).

The removal of the ‘nots’ is seen by Peter and Paul, 

not as the restoration of Jews to a renewed covenant relationship, 

but as descriptive of Gentiles who had previously received no mercy 

nor had been included in the people of God. 

In this way prophecies that in their first setting had been directed to Israel are rechannelled to describe the life of the Christian church and especially its gentile expression. 

In the movement of biblical prophecy the Old Testament not only stretches forward to the New Testament, but the New Testa​ment also reaches back and claims from the Old Testament those passages which suit its theological understanding of what God was accomplishing. 

Biblical prophecy comprises thematic unity and verbal affinity, a swell as clear prediction.


	The fourth and culminating stage is the return of Jesus Christ, 

the full display of God’s sovereign love and perfect judgment. 

What this will mean spiritually to national, ethnic and religious Israel 

is hard to say. 

The same section of ROMANS 

(ROMANS 9-11) 

that applies Hosea’s prophecy to the gentile Chris​tians 

          holds out long-term hope for the people of Israel, 

‘the natural branches’ to ‘be grafted back into their own olive tree 

          and so all Israel will be saved’ 

(Rom. 11:24, 26). 

Paul seems to say that, though the bright promises of Israel’s future 

          can be broadened to embrace Gentiles within the church, 

          the formation of the church does not exhaust these promises. 

Something will be left over as an experience of redemption 

           for the original covenant people. 

Whether this will have political and geographical dimensions 

           has been the subject of heated debate. 

The pro or the con depends on whether or not the debaters 

           believe that one act in the drama of Christ’s return 

           will be a millennium, 

           a period in which Christ reigns on earth to demonstrate his divine 

           glory, 

          vindicate his lordly claims, 

          and give literal fulfillment to the prophetic promises, 

          including Hosea’s.


	Hosea 2:2-13
THE  BLIGHT  OF  DISOBEDIENCE

In   verses 2 to 13 of chapter 2, 

we have the declaration of God 

concerning the judgment to fall 

upon Israel for her many sins. 

God disowns Israel:

this is “the Valley of Achor.” . [и  долину   Ахор]

In the latter part of the chapter 

(vv. 14-23) 

the blessings of obedience 

and 
restoration are set forth. 

God reclaims Israel:

this is the door of hope [в  преддверие    надежды]
(see 2:15 

which is the key of the entire chapter)

Hosea 2:15

15* I will give her her vineyards from there, And the Valley of Achor as a door of hope; She shall sing there, As in the days of her youth, As in the day when she came up from the land of Egypt.

[15* И дам ей оттуда виноградники ее и долину Ахор, в преддверие надежды; и она будет петь там, как во дни юности своей и как в день выхода своего из земли Египетской.]

Those addressed in verse 2 are Israel, 

not the children of the prophet. 

Hosea 2:2

2* “Bring charges against your mother, bring charges; For she is not My wife, nor am I her Husband! Let her put away her harlotries from her sight, And her adulteries from between her breasts;

[2* Судитесь с вашею матерью, судитесь; ибо она не жена Моя, и Я не муж ее; 

пусть она удалит блуд от лица своего и прелюбодеяние от грудей своих,]

Israel 
as a whole is viewed as the  mother; 

the children 
are the individual members of the nation. 

The purpose of such a distinction 

is to bring upon the  mother
the reproach she merits for her sinful acts 

and 
to dissuade her from her continued unfaithfulness.

Throughout the passage by means of the physical figures employed, 

the enormity and heinousness 

of the spiritual defection of  Israel from the Lord 

are more clearly seen. 

The brazenness of her infidelity 

is pictured by the words 

“ Let her put away

  

  her whoredoms from her face.” 

[пусть    она   удалит   

блуд   от   лица   своего]
God never glosses over sin. 

This is a distinctive feature of the Bible 

that differentiates it 

from all other books, ancient and modern. 

It never palliates sin 

regardless of  who is involved in it. 

Hence, Israel must bear the bitter pain and blight 

for her spiritual whoredoms and adulteries. 

The warning is 

that she will be de​prived of all subsistence 

and 
all earthly possessions. 

All this is brought out under the picture 

of nakedness 

(see Eze 16:4), 

desolation, waste, 

and 
death by thirst. 

Here we have an intimation of the coming captivity to Assyria 

for the Northern Kingdom, 

but 
it is not yet specifically stated.

THE  SHAME  OF  INFIDELITY

As an unabashed harlot, 

Israel has declared her intention of pursuing her “lovers” - 2:5
[`пойду  за  любовниками    моими]

(the idols of her pagan worship)

Hosea 2:5

5* For their mother has played the harlot; She who conceived them has behaved shamefully. For she said, ‘I will go after my lovers, 

Who give me my bread and my water, My wool and my linen, My oil and my drink.’

[5* Ибо блудодействовала мать их и осрамила себя зачавшая их; ибо говорила: `пойду за любовниками моими, 

которые дают мне хлеб и воду, шерсть и лен, елей и напитки'.]

in order to receive her bread, water (necessities of food), 

wool, flax (necessities of clothing) , oil, and drinks (luxuries) . 

The time of prosperity in Israel, 

a gracious man​ifestation of the love of God, 

was taken by them 

as a benefit from the worthless gods they were worshiping.

The prophet thunders in the name of God , 

“She did not know that I gave her the grain, and the new wine, and the oil, and multiplied unto her silver and gold, which they use for Baal” 

(v. 8).

Hosea 2:8

8* For she did not know 

That I gave her grain, new wine, and oil, 

And multiplied her silver and gold--Which they prepared for Baal.
[8* А не знала  она, что  Я, 

Я давал  ей  хлеб и вино и елей и умножил   у  неё   серебро   и  золото,

  из  которого   сделали   истукана   Ваала.]

Note the emphasis on “my” [моими]  in   verse 5: 
Israel took these bounties 

as rightfully belong​ing to her. 

But in  verse 9  they are shown to be actually God’s, 

for God claims them by a reiterated “my.” [Моё]

Hosea 2:9

 9* “Therefore I will return and take away My grain in its time 

And My new wine in its season, 

And will take back My wool 

and My linen, Given to cover her nakedness.

[9* За то Я возьму  назад  хлеб  Мой  в  его  время 

и  вино  Моё   в  его  пору  и  отниму шерсть 

и лен  Мой, 

чем   покрывается      нагота    её.]

For a comparable case see Jeremiah 44:15-23 

where Israel again attributes the benefits of God 

to her worship of vain idols. 

No words could bring out more forcefully the insanity of idol worship; 

such service so befogs and darkens the mind 

that the benef​icences of God 

are credited to senseless vanities which profit not. 

(See Rom. 1.)




	RETRIBUTION  FROM  GOD

Because of this festering cancer in Israel’s spiritual life ,

Hosea 2:6

6* ¶ “Therefore, behold, I will hedge up your way with thorns, 

And wall her in, 

So that she cannot find her paths.

[6* ¶ За то вот, Я загорожу путь её тернами 

и обнесу её оградою, 

и она не найдет стезей своих,]

God will hem her in on every side, 

so that she shall be separated from her paramours. 

Hosea 2:7

7* She will chase her lovers, 

But not overtake them ; 

Yes, she will seek them, but not find them. 

Then she will say, ‘I will go and return to my first husband, 

For then it was better for me than now.’

[7* и погонится за любовниками своими, но не догонит их, 

и будет искать их, но не найдет, 

и скажет: `пойду я, и возвращусь к первому мужу моему; 

ибо тогда лучше было мне, нежели теперь'.]
She will pursue her lovers relentlessly 

but will not find them. 

Her disap​pointment will be so keen, 

that she will desire to return to her true and "first husband.” 

[“Ishi” means “my husband”]

[`муж  мой']

Hosea 2:10-12

Hosea 2:10-12

10* Now I will uncover her lewdness in the sight of her lovers, And no one shall deliver her from My hand.

 11* I will also cause all her mirth to cease, Her feast days, Her New Moons, Her Sabbaths--All her appointed feasts.

 12* “And I will destroy her vines and her fig trees, Of which she has said, ‘These are my wages that my lovers have given me.’ So I will make them a forest, And the beasts of the field shall eat them.
[10* И ныне открою срамоту ее пред глазами любовников ее, и никто не исторгнет ее из руки Моей.

 11* И прекращу у нее всякое веселье, праздники ее и новомесячия ее, и субботы ее, и все торжества ее.

 12* И опустошу виноградные лозы ее и смоковницы ее, о которых она говорит: `это у меня подарки, которые надарили мне любовники мои'; и Я превращу их в лес, и полевые звери поедят их.]

God will lay her bare before her lovers to her shame. 

Yea, more, God will remove every occasion of joy and gladness from her; 

her feasts, her new moons, her sabbaths, 

and her solemn assemblies. 

At these times her consorting with idolatry 

found its fullest expression 

instead of being times for honoring God.

She will be deprived of grain, new wine, wool, and flax: 

a depression of real proportions will be her lot. 

For this desecration of the things of God, 

He will lay waste the land as a forest 

and multiply against them the beasts of the field. 

Hosea 2:13

13* I will punish her For the days of the Baals to which she burned incense. She decked herself with her earrings and jewelry, And went after her lovers; But Me she forgot,” says the LORD.

[13* И накажу ее за дни служения Ваалам, когда она кадила им и, украсив себя серьгами и ожерельями, ходила за любовниками своими, а Меня забывала, говорит Господь.]

The “days of the Baalim” [13* И накажу   ее  за  дни  служения   Ваалам]

wherein Israel forgot God will all be visited upon her. 

The prophet thus, in vivid and unmistakable language, 

outlines the curse and blight of Israel’s disobedience ; 

nakedness, waste, hunger, thirst, shame, sadness, loneliness, 

and 
desolation will be her sad portion.


	THE  BLESSINGS  OF  OBEDIENCE

Again , Hosea will not close this prophecy 

until he has told forth the future blessings and glories 

in store for Israel 

when in obedience to the revealed will of God.

Hosea 2:14

Hosea 2:14

14* ¶ “Therefore, behold, I will allure her, Will bring her into the wilderness, And speak comfort to her.

[14* ¶ Посему вот, и Я увлеку ее, приведу ее в пустыню, и буду говорить к сердцу ее.]

In that day God will bring Israel into the wilderness, 

that is, 
alone 

and 

will speak to her heart. 


	Hosea 2:15

Hosea 2:15

15* I will give her her vineyards from there, 

And the Valley of Achor as a door of hope; She shall sing there, 

As in the days of her youth, 

As in the day when she came up from the land of Egypt.

[15* И дам ей оттуда виноградники её 

и долину Ахор, в преддверие надежды; 

и она будет петь там, 

как во дни юности своей 

и как в день выхода своего из земли Египетской.]

From this face-to-face meeting with the Lord , 

Israel’s valley of Achor, 

valley of troubling, 

will be turned into 
a door of hope.

“the Valley of Achor.” - [и  долину   Ахор]
door of hope           - [в  преддверие    надежды]
The mention of the valley of Achor is another of Hosea’s frequent uses 

of past events in the history of Israel. 

It reminds us of the entering of Israel into the land of Canaan 

in the days of Joshua. 

Through faith, the Lord had given glorious victory over Jericho. 

But Achan had taken of the accursed booty of the city, 

which had been strictly forbidden of God. 

The result of this sin was the defeat of Israel at Ai. 

After Achan and his house had been found out and stoned, 

then the Lord gave success to their campaign against Ai. 

Thus Achan’s sin was turned into blessing by the open​ing up of the land 

through the defeat of Ai. 

See Joshua 7:24-26 ; also Isaiah 65:10 , 

where the valley of Achor 

becomes a place for herds to lie down.

In similar manner, 

when Israel has owned her sin 

and 
put it from her in truth, 

there will be restoration. 

The valley of Achor will thus be changed into a door of hope. 

[в  преддверие    надежды]
The Lord will restore and more 

the years that the cankerworm hath eaten. 

Even the very names of the Baalim (the idols of Baal) 

will be removed from Israel. 


	Hosea 2:16

16* “And it shall be, in that day,” Says the LORD, 

“That you will call Me 

‘My Husband,’ 

And no longer call Me ‘My Master,’

[16* И будет в тот день, 

говорит Господь, 

ты будешь звать Меня: 

`муж мой', 

и не будешь более звать Меня: `Ваали'.]

They shall call God Ishi (my husband) 

and not Baali (my lord or master) . 

“Ishi” means “my husband”  - [`муж  мой']

“Baali” means “my master.”  - [`Ваали'.]

Affection is implied in the first, 

while rule is expressed by the second.
Hosea 2:17

17* For I will take from her mouth the names of the Baals, And they shall be remembered by their name no more.

[17* И удалю имена Ваалов от уст ее, 

и не будут более 

вспоминаемы  имена  их.]

But even more, 

the word Baal must go now 

because 
of its evil connotations 

and 

the sins committed in Baal wor​ship.

“baals” -  [И  удалю  имена   Ваалов]


	MULTIPLIED  MERCY

In the hour of return to the Lord , 

Israel will have all creation in sub​jection to her. 

The beasts of the field, the birds of the heavens , 

and the creeping things of the earth will have the restraint of God 

upon them, 

so that Israel may dwell in safety. 

The bow, the sword , and battle will be no more. 

As Micah prophesied, 

every man shall sit under his own vine and fig tree, 

and none shall make them afraid 

(Mic 4:4).

Hosea 2:18

Hosea 2:18

18* In that day I will make a covenant for them With the beasts of the field, With the birds of the air, And with the creeping things of the ground. Bow and sword of battle I will shatter from the earth, To make them lie down safely.

[18* И заключу в то время для них союз с полевыми зверями и с птицами небесными, и с пресмыкающимися по земле; и лук, и меч, и войну истреблю от земли той, и дам им жить в безопасности]

Best of all, however, will be the new relationship 

into which Israel shall be brought. 

There will be a renewal of the marriage vows . 

Hosea 2:19-20

Hosea 2:19-20

19* “I will betroth you to Me forever; Yes, I will betroth you to Me In righteousness and justice, In lovingkindness and mercy;

20* I will betroth you to Me in faithfulness, And you shall know the LORD.

[19* И обручу тебя Мне навек, и обручу тебя Мне в правде и суде, в благости и милосердии.

20* И обручу тебя Мне в верности, и ты познаешь Господа.]

Three times does God say to Israel that 

He will betroth her unto Himself: [И  обручу   тебя   Мне]

(1) forever; 

[на  век]

(2) in righteousness, justice, loving kindness, and mercies; 

[в правде   и  суде,  в  благости   и  милосердии]

(3) in faithfulness. 

[в верности]
(Vv. 19 and 20  of chap. 2 

are recited by every orthodox Israelite 

as he places the phylacteries 

on the middle finger of his left hand.) 

The word used for “betroth” [обручу]

(‘aras  to woo a virgin) 

speaks volumes of the grace of God 

that blots out sin. 

Israel is no longer seen as a harlot or an adulteress , 

But , mind you , as an unsullied virgin. 

She is seen as though she had never sinned . 

Compare this to 2 Corinthians 11:2 of the Church 

in spite of all her failings. 

2 Corinthians 11:2

2* For I am jealous for you with godly jealousy. For I have betrothed you to one husband, that I may present you as a chaste virgin to Christ.

[2* Ибо я ревную о вас ревностью Божиею; потому что я обручил вас единому мужу, чтобы представить Христу   чистою    девою.]

For Israel see also the remarkable statement 

in Numbers 23:21 

and 
the gracious designation in Deuteronomy 32:15 

(Jeshurun 
  [Израиль]   means, as a diminutive, 

“little  upright  one”)

Isa 44:2* 

Thus says the LORD who made you And formed you from the womb, who will help you: ‘Fear not, O Jacob My servant; 

And you, Jeshurun, whom I have chosen.

eg.

[Isa 44:2*
Так говорит Господь, создавший тебя и образовавший тебя, помогающий тебе от утробы матерней: не бойся, раб Мой, Иаков, 

и возлюбленный Израиль, которого Я избрал;]




	Hosea 2:21-22

Hosea 2:21-22

21* “It shall come to pass in that day That I will answer,” says the LORD; 

“I will answer the heavens, And they shall answer the earth.

 22* The earth shall answer With grain, With new wine, And with oil; They shall answer Jezreel.

[21* И будет в тот день, 

Я услышу, говорит Господь, 

услышу небо, и оно услышит землю,

22* и земля услышит хлеб и вино и елей; а сии услышат Изреель.]

Then the earth will yield her fruit, 

and the land shall be prosperous once more. 

This is given under the figure of personification in verses 21 and 22, 

as though the heavens asked the Lord to be permitted 

to rain refreshing showers upon the earth 

to give grain, new wine, and oil. 

The answer of God will be in the affirmative, 

and Israel shall be sown of the Lord, Jezreel. [Изреель]

(See Mic 5:7 and Is 37:31.) 

Finally, the promise is that

Lo-ruhamah - no pity [Лорухама]    - [[Непомилованную]]

shall be Ruhamah  [Помилованная']

and Lo-ammi  - not my people [Лоамми] 
  - [вы  не  Мой  народ]

shall be Ammi. [[`Мой   народ']

A cycle is thus completed. 

Every curse shall be not only averted, 

but turned into blessing. 


	For  our  summary  of  the  blessings  upon  Israel  we  see: 

(1) com​fort

—verse 14; 

(2) fruitfulness of the land

—verses 15, 21, 22; 

(3) removal of idolatry

—verse 17 (Zec. 13:2); 

(4) restoration of nature’s glory

—verse 18 (Is. 35); 

(5) safety in the land

—verse 18; 

(6) mercy of the Lord in His restored favor

—verse 23; 

and 

(7) national conversion

—verses 19, 20, 23. 

Truly the valley of Achor shall be the door of hope!

the Valley of Achor  - и  долину   Ахор
door of hope              - в  преддверие    надежды


	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                          b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).

                              iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9).

v. Salvation speech I:  

vi. an initial glimmer of hope 

                         v.
   Речь   о  спасении   I:
первоначальный     просвет    надежды
(Hosea 1:10-2:1 [Heb. 2:1—31).     


c.
A  tragic  separation: judgment speech I 

в.
ТРАГИЧЕСКОЕ    РАССТАВАНИЕ:
РЕЧЬ   СУДА   I
(Hosea 2:2-13 [Heb. 2:4-15])

This section fulfils the prediction implied in action I [Действие   I]

where Yahweh commanded Hosea: 

‘take to yourself a wife of har​lotry and (have) children of harlotry’ 

[иди, возьми себе жену блудницу и детей блуда]

(1:2). 

There repeated acts of harlotry were a prospect; 

here they have become a reality. 

Harlotry and adultery have the wife in their iron grip 

(2:2, 5). 

The children, too, have been contaminated by her corrupt ways 

(2:4). 

The odds of reconciliation seem long.

A link to the previous context is forged in the continued use of imperatives: 

say  



[Говорите]

(v. 1); 

plead (or ‘argue’)  
[Судитесь]

(v.2). 

	Hosea 2:1-2

1* ¶ Say to your brethren, ‘My people,’[Ammi} And to your sisters, ‘Mercy is shown.’[Ruhamah]

2* “Bring charges against your mother, bring charges; For she is not My wife, nor am I her Husband! Let her put away her harlotries from her sight, And her adulteries from between her breasts;
	1* ¶ Говорите братьям вашим: `Мой народ'[Лоамми], и сестрам вашим: `Помилованная'. [Рухама]
2* Судитесь с вашею матерью, судитесь; ибо она не жена Моя, и Я не муж ее; пусть она удалит блуд от лица своего и прелюбодеяние от грудей своих,


And the allusions to Hosea’s family that dominate 1:2-9 

and are echoed in salvation speech 1 (1:10-2:1) 

appear again; 

plead [Судитесь] must be addressed by Hosea to his children, 

as the mention of your mother [с вашею матерью] (2:2) 

makes clear. 

The subject matter, however, displays drastic change. 

The time-setting 

which had leapt to the far future in the ‘great day’ [велик день] 

of restoration 

is dragged back to the dreadful realities of Israel’s present, 

and the subject matter 

which had glowed with expectations of spiritual 

and political prosperity 

now turns dark under the storm clouds of judg​ment. 

What was succinctly mentioned in 1:2, 

the harlotries, now becomes blatantly exposed, 

a foretaste of the judgment speeches 

that will govern the book, beginning at 4:1.

Chapter 2 opens with the 5th prophecy concerning the nation Israel.

In Hosea 1:10-11 we saw that


1. Israel will experience a great increase in population;


2. in the nation there will be a turning to God;


3. the northern and southern kingdoms 

will reunite 

so that the twelve tribes will again form a single nation;


4. they will appoint one head, who will be the Messiah; and


5. Hosea 2:1
	Hosea 2:1

1* ¶ Say to your brethren, ‘My people,’[Ammi} And to your sisters, ‘Mercy is shown.’[Ruhamah]
	1* ¶ Говорите братьям вашим: `Мой народ' [Амми], и сестрам вашим: `Помилованная'. [Рухама]


Ammi [Амми] means "my people",[`Мой народ']  and

Ruhamah [Рухама]  means "pities." [`Помилованная'.]

God is saying to the nation 

that the day is coming when He is going to say,



"You are My people." [`Мой народ']




- God is not through with the nation Israel.




- We will see this further in Hosea 3.

Hosea 2:2-3
	Hosea 2:2-3

2* “Bring charges against your mother, bring charges; For she is not My wife, nor am I her Husband! Let her put away her harlotries from her sight, And her adulteries from between her breasts;

3* Lest I strip her naked And expose her, as in the day she was born, And make her like a wilderness, And set her like a dry land, And slay her with thirst.
	 2* Судитесь с вашею матерью, судитесь; ибо она не жена Моя, и Я не муж ее; пусть она удалит блуд от лица своего и прелюбодеяние от грудей своих,

3* дабы Я не разоблачил ее донага и не выставил ее, как в день рождения ее, не сделал ее пустынею, не обратил ее в землю сухую и не уморил ее жаждою.


Hosea 2:2-3. 

The repetition of the command ‘plead’ or ‘make your case against’ 

[Судитесь]

signals the finality of the opportunity. 

Gomer’s flagrant sin must be dealt with now or never. 

‘Plead’ [Судитесь]  carries the thought of a great contention,



because Israel like Gomer was unfaithful



and went back to practicing prostitution.


God is applying Gomer's sin to the nation.

Hosea had married a girl who had become a harlot, 

and even after they had been married for some time

And had three children, 

She went back to prostitution again.

And all the while this man Hosea loved her!

God says, "Go to your mother and contend with her.


Tell her to come back to Me.


Tell her to turn away from her idolatries.

The parallel negative lines, 

for she is not my wife, 

[ибо она не жена Моя]

and 
I am not her husband, 

[и Я не муж её]

seem to be more than a statement of fact. 

They have an official ring to them, 

not unlike a divorce formula, 

which in the ancient Middle East was usually uttered 

by the husband alone, 

with the wife forced to accept the verdict. 

The facts that verse 2 holds open the possibility of change 

(and also v.7) 

and that verse 3 begins with lest [дабы]


which introduced a potential threat, 

not a settled act of judgment, 

would indicate that the divorce is contemplated 

but not yet decided, 

hence the urgency with which the children are to put their arguments 

to their mother.

The nouns describing her infidelity are plural in Hebrew 



and may allude to the intensity of her behaviour 

(cf. on 1:2). 

But more likely they refer to objects or ornaments 

which brand her as lewd and which, therefore, 

she should remove from her face and breasts 

to signify her needed change of heart. 

Some biblical clues as to the specific form of ornamentation 

or markings may be found in Jeremiah 4:30, 

which apparently pictures a pros​titute’s lurid use of dress, jewelry 

and facial cosmetics, 

in the Song of Solomon 1:13, 

where the woman compares her lover’s embrace to a 

‘bag of myrrh, that lies between my breasts,’ 

and in Genesis 38:15, 

where Judah judged Tamar to be a harlot, 

‘for she had covered her face.’

The key to the objects that she put away (lit. ‘let her remove’, Ho. 2:2) 

may be found in the ring (nose-ring?) and jewery of 2:13 

(see comments), 

which were accoutrements of her lascivious behaviour.

	Hosea 2:3

3* Lest I strip her naked And expose her, as in the day she was born, And make her like a wilderness, And set her like a dry land, And slay her with thirst.
	3* дабы Я не разоблачил ее донага и не выставил ее, как в день рождения ее, не сделал ее пустынею, не обратил ее в землю сухую и не уморил ее жаждою.


Lest [дабы] (v.3) 

introduces what is probably best understood as a series of threats 

of discipline in which Gomer, 

unless she makes a clean break with her adultery and its trappings, 

will be stripped naked and removed 

from the blessings of her present life 

to a wilderness setting that will threaten her very existence. 

If she does not repent, 



God will judge her.

Regarding Hosea,



The implication is that he was not quite as tenderhearted 

as the prophet Jeremiah was.


I imagine he said,



"I intend to have her stoned if she continues this kind of life



 - I have no alternative."

Public exposure, accompanied by corporal punishment, 

was one Assyrian way of dealing with harlots who broke the law.
 

Here the nakedness seems p art of a rite of embarrassment 

(cf. Jb. 17:6, for the use of Heb. ysg, 

     the second verb in v.3, in a context of ridicule), 

akin to what Yahweh promised Jerusalem in Ezekiel 16:37: 

‘I will gather them against you from every side, and will uncover your nakedness to them, that they may see all your nakedness,’ 

[Eze 16:37* за то вот, Я соберу всех любовников твоих, которыми ты услаждалась и которых ты любила, со всеми теми, которых ненавидела, и соберу их отовсюду против тебя, и раскрою перед ними наготу твою, и увидят весь срам твой.]

Make her as in the day she was born [как в день рождения её]

may reach both backward and forward. 

It obviously restates and underscores I strip her naked 

[Я разоблачил её донага]

with which it is in parallel. 

It may connect with wilderness and parched sand 

(cf. Jer. 2:6), 

in which we hear intimations of Israel’s desert experiences of thirst 

(e.g. Ex. 17:1-7; Num. 20::2-13).
 

The point is this: day she was born [как в день рождения её] 

has a double meaning, 

(1) Gomer’s natal day on which she arrived stark naked; 

and 

(2) Israel’s natal day, 

i.e. the Exodus and the wilderness wandering, 

       when Yahweh formed her as his people. 

The context, in which wilderness [пустынею]
obviously refers to Exodus 

(Ho. 2:14-15), 

argues for this interpretation against the other possible readings, 

viz. that the wilderness language is a punishment of drought 

on the land 

(Mays, p.38) 

or infer​tility of the people, a common Middle Eastern idiom, 

The day she was born marks, then, 

the beginning of the transition from a focus on Gomer-Hosea 

to one on Israel-Yahweh 

(Andersen, pp.225—227). 

The preposition like must then mean ‘as in’ the wilderness 

and the parched land 

(cf. Andersen, pp. 225—226).

Hosea 2:4-5. 

	Hosea 2:4-5

4* “I will not have mercy on her children, For they are the children of harlotry.

 5* For their mother has played the harlot; She who conceived them has behaved shamefully. For she said, ‘I will go after my lovers, Who give me my bread and my water, My wool and my linen, My oil and my drink.’
	4* И детей ее не помилую, потому что они дети блуда.

5* Ибо блудодействовала мать их и осрамила себя зачавшая их; ибо говорила: `пойду за любовниками моими, которые дают мне хлеб и воду, шерсть и лен, елей и напитки'.


Hosea 2:4—5

As God made clear in the beginning (1:2), 

the children are wrapped in a bundle 

with their mother’s sin and judg​ment. 

What Israel as a nation (the mother) has done 

leaves its mark on every individual or group (the children). 

God is applying the sin of the nation to the individuals who compose the nation.


They are illegitimate children,



And God will judge them.

At this time in Israel's history 

Apparently the entire nation had turned to idolatry.


God says that He will not have mercy on the children of Israel,



For they are the children of harlotry.

At least three senses have been suggested for ‘children of halotries’. 

[они дети блуда]

(1) The children are illegitimate; 

Hosea/Yahweh is not their father; 

(2) the children themselves engage in fornication; 

note the conduct of the priests and their daughters in 4:13-14; 

or 

(3) the children are contaminated by their mother’s forni​cation. 

Though a case may be made for each of these sug​gestions, 

the third is the most likely 

because there is less specific evidence for the other two. 

Ideas of corporate as well as individual guilt 

were part of Israel’s view of life, 

as the punishment of Achan’s family illustrates 

(Jos. 7:22-26). 

Both the entire context of the children’s lives 

and also the dominant person in their lives 

were steeped in harlotry; 

the shame and guilt of that rubbed off on them 

to such an extent that their father felt constrained 

to withdraw his compassion, 

an obvious reference to the judgment proclaimed 

in the daughter’s name, Not pitied [Непомилованную]
(1:6).

In this accusation nothing is said about the actual mis​behaviour of the children: 

the sole explanation of their involvement in harlotry 

is the conduct of their mother 

(Hosea 2:5), 

whose own words are cited as part of the evidence against her. 

The lovers whom she blatantly chases 

are the Baals, 

from whom she believes she receives the sustenance of her life:

bread of barley or wheat; 

water for drink and irrigation; 

wool and flax for warmth and clothing; 

olive oil for cooking, 

fuel for lamps, medication, cosmetics and cultic ceremonies; alcoholic drink like beer or wine.

Israel (as Gomer) is doing it for money!


This may imply that Hosea was not a rich man



And was not able to provide the luxuries which Gomer wanted;



So she practiced harlotry on the side.

Israel's sin was the same:



She had turned to idols, 

which was spiritual adultery.


The people of Israel were giving the idols credit for providing for them.

	Hosea 2:5

5*   For she said, ‘I will go after my lovers, Who give me my bread and my water, My wool and my linen, My oil and my drink.’
	  ибо говорила: `пойду за любовниками моими, которые дают мне хлеб и воду, шерсть и лен, елей и напитки'.



Bread and water - the necessities of life.


Wool, flax, oil, and my drink - the luxuries.

And all the while it was her loving God who was providing all these things for her.


He gave health, strength, intellect 

- created this earth which provides the needs.


The worst sins are being committed by the children of God 

who are ungrateful.

With Israel’s quotation the horror of her harlotry becomes clear. 

She has pursued the Baals 

(see on 2:13), 

the local or regional expressions of the Canaanite fertility gods 

(who are not named until v.8). 

She has engaged with their priestly representatives 

in acts of fornication 

whose purpose is to assure the fertility of the land. 

She has, in an error of cosmic dimensions, 

credited the Baals with what can only be gifts of Yahweh.

The participial style with which she chants the lists of gifts 

virtually makes her words a hymn to the Baals 

(a close parallel in a hymn to Yahweh is Ps. 136:25: 

‘he who gives [is giving] bread to all flesh’

[25* (135-25) дает пищу всякой плоти, ибо вовек милость Его.]). 

Graspingly, she has claimed all this beneficence as her own, 

with the Hebrew suffix my attached to every noun. 

A two-fold error this: 

credit to the wrong giver; 

possessiveness by a selfish recipient. 

Part of the threatened judgment will he God’s correction of the double error, 

when He takes back what is ever and rightly his 

(vv. 8-9).

Hosea 2:6-7.


	Hosea 2:6-7.


6* ¶ “Therefore, behold, I will hedge up your way with thorns, And wall her in, So that she cannot find her paths.

 7* She will chase her lovers, But not overtake them; Yes, she will seek them, but not find them. Then she will say, ‘I will go and return to my first husband, For then it was better for me than now.’
	6* ¶ За то вот, Я загорожу путь ее тернами и обнесу ее оградою, и она не найдет стезей своих,

 7* и погонится за любовниками своими, но не догонит их, и будет искать их, но не найдет, и скажет: `пойду я, и возвращусь к первому мужу моему; ибо тогда лучше было мне, нежели теперь'.


Hosea 2:6-7
The judgment 

(introduced by therefore; [За то]

(Cf. vv. 9, 14; 13:3) 

appropriate to Israel’s lustful chase is to cut her of from her lovers 

— a case of judgment by frustration 

(cf. 5:6). 

Its purposes are positive and gracious, 

no matter how vexing it may have seemed to Israel: 

(1) it sought to protect her from her wanton urges 

which could only produce further harm for her 

and her children 

(v.6); 

and 

(2) it was aimed so to thwart her heated pursuits of the Baals 

that she would change her mind and return to Yahweh 

(v.7). 

The enforced chastity, described in the thorn bushes and stone walls 

(cf. the firm hand that God has to keep on 

‘the stubborn heifer’ of 5:16) 

that block the paths to the shrines 

and cut her off from the Baals, 

anticipates the period of discipline and sexual con​tinence 

in the second part of action V 

(3:3-4). 

Yahweh’s assertiveness in confining Israel 

and personally seeing to her discipline is seen in the 

‘Behold I’ [вот, Я]

with which the first clause begins 

and in the fact that he is the subject of the wall-building as well.

Not that Israel’s ardour is cooled by all of this 

(v.7). 

Her desire to pursue (literally ‘hunt down’) 

and to seek satisfaction in the pagan worship 

is as strong as ever, 

but the divinely placed impediments frustrate the chase. 

There comes a day when that girl who has become a harlot is no longer beautiful and her lovers lose interest in her.


She finds herself being put out.


This was exactly what was happening to the nation Israel.


The people were saying, "Now we will go back to God."

Deprived, she is again quoted directly 

(cf. v. 5), 

not this time in words that prove her guilt 

but in terms that evidence repentance: 

‘I will return’ [`пойду   я]
(cf. 3:5; 6:1; 14:1). 

Both quotations begin 

— the style is surely deliberate 

— with I will go [`пойду   я]
 
(the Heb. form is a bit more emphatic: 

‘Let me go’; ‘I want to go), 

but the sentences end worlds apart: 

verse 5, in the orgies of the Baal shrines, 

verse 7, in the better of the living God, 

the first and only true Husband.

Hosea 2:8—13.


	Hosea 2:8-13.


8* For she did not know That I gave her grain, new wine, and oil, And multiplied her silver and gold--Which they prepared for Baal.

 9* “Therefore I will return and take away My grain in its time And My new wine in its season, And will take back My wool and My linen, Given to cover her nakedness.

 10* Now I will uncover her lewdness in the sight of her lovers, And no one shall deliver her from My hand.

 11* I will also cause all her mirth to cease, Her feast days, Her New Moons, Her Sabbaths--All her appointed feasts.

 12* “And I will destroy her vines and her fig trees, Of which she has said, ‘These are my wages that my lovers have given me.’ So I will make them a forest, And the beasts of the field shall eat them.

 13* I will punish her For the days of the Baals to which she burned incense. She decked herself with her earrings and jewelry, And went after her lovers; But Me she forgot,” says the LORD.
	8* А не знала она, что Я, Я давал ей хлеб и вино и елей и умножил у нее серебро и золото, из которого сделали истукана Ваала.

 9* За то Я возьму назад хлеб Мой в его время и вино Мое в его пору и отниму шерсть и лен Мой, чем покрывается нагота ее.

10* И ныне открою срамоту ее пред глазами любовников ее, и никто не исторгнет ее из руки Моей.

 11* И прекращу у нее всякое веселье, праздники ее и новомесячия ее, и субботы ее, и все торжества ее.

 12* И опустошу виноградные лозы ее и смоковницы ее, о которых она говорит: `это у меня подарки, которые надарили мне любовники мои'; и Я превращу их в лес, и полевые звери поедят их.

13* И накажу ее за дни служения Ваалам, когда она кадила им и, украсив себя серьгами и ожерельями, ходила за любовниками своими, а Меня забывала, говорит Господь.


Hosea 2:8—13

Much has to happen before that repentance is a reality. 

The closing verses in this first judgment speech unpack the meaning of 

verses 4-5: 

the replacement of pity with judgment, 

and the perils of Baal worship which has summoned that judgment.

Accusations [God says that He will judge Israel]
(vv. 8, 12b,13b) 

intertwine with announcements in a fabric of crime and punishment 

boldly woven by divine artistry.

For the first time 

(v.8), 

Hosea uses the word ‘know’ [знала] 

(Heb. yd’, cf. 2:20; 4:1, 6;  5:3,4;  6:3, 6; 13:4, 5), 

which as much as any single term 

captures the essence of his understanding of 

what God wants 

and 
what Israel is lacking. 

Intimacy, loyalty and obedience 

— the three-fold cord of the covenant 

— are braided together in this word. 

To ‘know’ [знала]  

is to act as the covenant requires; 

not to know’ is to fly in the teeth of coven​antal allegiance, 

both in letter and spirit. 

Ignorance may more readily be excused; 

forgetfulness of the covenant and its Sovereign can not. 

She [она]  (emphasized by the pronoun in Heb.) 

did not know [не  знала] 

of verse 8 

is recapitulated by the and me [а  Меня] 

(emphasized by the Heb. word-order) 

she forgot [забывала] 

of  verse 13.

Verse 8 reaches back to verse 5 

for its substance and expands upon it. 

The list of staple crops 

— grain 
(Heb. dagan can denote a range of grains, especially wheat, 

      
  millet, barley and spelt),

    new wine (may be grape-juice, or an old poetic word for ‘wine’; 

               
   Heb. tiros 

    and olive oil 

(Heb. yishar) 

— shows both how fundamental God’s provision was 

   

    and how basic was Israel’s error 

    in not acknowledging her full dependence on him. 

Wolff’s point on the use of these three words is well-taken (p.37): 

they, in contrast with their counterparts in verse 5 

(bread, wine, oil [Heb. semen]), 

describe food come ‘directly from Yahweh’ 

not yet processed by human hands.

Not only commodities 

but luxuries were God’s gifts, 

given in magnificent abundance (literally ‘multiplied’ in Heb.; 

cf Dt. 8:13; 17:17): 

silver and gold. 

Such bounty was put to shameful use by the smiths 

that fabricated idols. 

In Hosea’s day, 

silver may have outpriced gold, as its priority in the sentence 

sug​gests.
 

Both were highly valued in Palestine 

because they had to be imported: 

silver from Asia Minor, the Aegean islands, Armenia or Persia; 

gold from Ophir and Egypt.

Yahweh, to whom belonged the 

‘earth and what fills it’ 

(Ps. 24:1),[23:1]  

was responsible for the creation of these rare metals, 

for the economic prosperity that enabled their purchase, 

and for the technological skill that allowed their refinement. 

To debase their use was to despise God.

Therefore [За то] (v.9) 

introduces the inevitable consequence of such rejection. 

I will take back [Я  возьму   назад]

is literally ‘I will return and take’. 

The ‘return’ (Heb. swb) plays off the quotation 

placed in Israel’s mouth in verse 7: 

she has not yet mustered the will to return to God 

in repentance; 

he will take the firm decision to return to her in judgment 

(see full discussion on swb in Ander​sen, pp. 244-5) 

and to take back what he had previously given.

Grain and wine [хлеб  и  вино]

are the very words listed in verse 8, 

while wool and flax [шерсть  и  лен]

recall the prized list of goods in verse 5. 

Time and season 

refer to the periods of harvest: 

May—June for the grain; 

July—September for the grapes. 

The threat of judgment could be fulfilled 

by drought 

(cf. Am. 4:7—8) 

or invasion, 

when it was the custom of the Assyrians, for example, 

to time their annual westward marches 

between the end of the spring rains 

and the beginning of the grain harvest. 

This tactic assured an army more than 1000 kilometres from home 

adequate provision (including young lambs born in the spring) 

or their troops and compounded the devastation inflicted 

on their enemies or vassals.

The picture is almost vicious. 

Take away [Я  возьму] (Heb. nsl) means to ‘snatch away’, ‘tear off' 

as one would snatch prey from the mouth of an animal 

(Am. 3:12). 

The absence of wool for colder weather 

and flax (linen) [лен] for warmer 

makes for physical deprivation. 

But more than that, 

it is the shame and disgrace in being unclothed 

that the passage points to, as is indicated by nakedness 

(Heb. ‘erwa, which can mean genitals; 

cf. Noah’s scene of drunken shame in Gn. 9: 22-23) 

and by the elabora​tion in verse 10, 

introduced by ‘and now’ [И  ныне]

(cf. 5:3; 10:3; 13:2). 

The expose of Gomer / Israel’s nakedness threatened in 2:3 

Is made more explicit in verse 10. 

The force of the passage is in the combination of 

(1) lewdness [срамоту   её] (Heb. nabluta, whose root nbl 

intimates that brazen folly may result in such gross nudity); 

(2) uncover [открою] (Heb. glh to ‘reveal’, ‘lay bear’, ‘totally disclose’, 

a word used of divine revelation in a positive sense) 

as the antonym to cover in verse 9; 

(3) in the sight of her lovers, [пред  глазами   любовников   её]
i.e. before their very eyes 

— maximum exposure of her shame before the Baals (and their priests?) 

with whom she had behaved so shamelessly 

and 

(4) inability of anyone to rescue [и никто   не   исторгнёт   её] or snatch her 

(again Heb. nsl; cf. v.9; 5:15) 

from God’s hand, symbol of his power 

(Gn. 49:24; Is. 50:2).

Any doubt about the central role of the corrupt cult 

is dissipated in verse 11. 

The forceful language is continued by the uncompromising 

I will put an end [И  прекращу   у  неё ] 

(Heb. sbt in a form that means literally ‘cause to cease’), 

an expression already used of the annihilation 

of Jehu’s dynasty [Ииуй]

(1:4). 

There may be a direct connection 

between the disgrace witnessed by Israel’s lovers 

(v.10) 

and the destruction of the feasts 

(v.11). 

The feasts in all their forms were so degraded by Israel’s Baal worship 

that they no longer belonged to God; 

they were her mirth, 

her occasions of unbounded joy 

(Heb. masos is used of a bride​groom in Is. 62:5), 

but they were utterly dependent on Yah​weh’s bounty. 

Once the land, at his command, withheld its crops, 

no offerings 

and, hence, no feasts were possible; 

Israel stood bare before the Baals whose favour she courted.

Mirth [всякое  веселье] 

describes the divinely ordered purpose of the fes​tivities: 

they were to be celebrations of  thanksgiving for the gifts of God 

in crops and the mighty works of God in redemp​tion. 

Appointed feasts [и  все  торжества   её.]

speak of the divinely fixed schedule 

which governed the timing of the feasts, 

a schedule built into the order of creation in the sun and moon (Gn. 1:14; the Heb. word for ‘seasons’ 

is the same word Hosea uses for appointed feasts) 

and by divine example and fiat in the sabbath 

(Gn. 2:2-3). 

The three words sandwiched between 

describe specific regular festivals: 

feasts are the annual events calling for pil​grimage to a central shrine for their celebration 

(Dt. 1 6:16-17; cf. Ex. 34: 22-23); 

new moons are monthly gather​ings first noted in 1 Samuel 20:5ff., 


mentioned by Amos (8:5) 

as a time when no business was transacted, 

and described more fully in Ezekiel 46; 

sabbaths were the weekly days of rest prescribed in the Old Testament 

law codes 

(e.g. Ex. 23:12; 34:21) 

and connected with Yahweh as a 

‘sabbath to the Lord your God’ 

(Ex. 20:10), 

a point that made its use in Baal worship all the more tragic.
 

Sabbath [субботы   её] forms a sarcastic pun 

with the opening verb of the verse, I will put an end 

[И  прекращу   у  неё ]

both use the same Hebrew letters (sbt).

All these God-given occasions were co-opted by Israel 

for her (note the repetition of the pronouns) pagan purposes. 

The agricultural character of the pilgrimage feasts made them readily 

adaptable to the fertility cult 

whose purpose was to assure regularity of harvest 

and abundance of produce. 

The new moon and sabbath, 

which had counterparts in other Middle Eastern religions, 

may well have become corrupted by the astrological practices 

of Israel’s neighbours 

as well as by the sexual rites against which Hosea inveighs.

God’s appalling devastation moves (v.12)  (I will lay waste [12* И опустошу]) 

from the perverted feasts 

to Israel’s familiar symbols of prosperity and security, 

the grape vines and fig trees 

[виноградные    лозы   её  и  смоковницы    её,]

(1 Ki. 5:5; Mi. 4:4; Zc. 3:10), 

which were often grown together in the same plot 

and were picked at the same time in the late sum​mer harvest. 

The celebrating of that harvest capped the agri​cultural year 

(though it coincided with the beginning 

of the Hebrew calendar year) 

and closed the cycle of fertility for which the Baals 

got the misplaced credit.

Again (cf. 2:5), 

Israel's words are cited in testimony against her. 

The quotation reinforces the picture of possessiveness 

implied in the pronouns her vines and her fig trees: 

she claimed to be entitled to them, 

to own them as her rightful pay 

(the Heb. form ‘etna is used only here 

and may be a word-play with 'teena, fig tree 

[Wolff, p.38]; 

the other form of ‘hire’ or prostitute’s ‘pay’ 

is 'etnan 

[Dt. 23:19; Ezk. 16:31, 34, 41; Ho. 9:1]), 

her reward for giving herself to the Baals, 

again called my lovers 

(cf 2:5, 7). 

The devastation will be accomplished by God’s causing the vineyard/orchard 

to go to seed 

and be invaded by all manner of unproductive shrubs and trees. 

The mention of the animals 

(cf. the lion and bear in Am. 5:19) 

helps pave the way for the picture of restoration in 2:14-23, 

which includes a covenant with the beasts of the field 

(v. 18) 

and the subduing of their destructive urges. 

The judgment speech closes with an attack (for punish, Heb. pqd, see 1:4) 

on the feasts 

and all they stood for (v.13). 

Their character is exposed: 

in verse 11 God had disowned the feasts 

and credited them to Israel 

— her feasts; in verse 13 

the overt connection with the Baals 

is made and, simultaneously, the identity of the lovers, 

hinted in verse 8, is announced.

(See Additional Note on ‘The Baals’ ).

Burned incense [когда  она  кадила   им]

is the likely translation of the verb 

(Heb. qtr send sacrifices up in smoke’). 

No specific object is stated 

and some versions have supplied other objects for the verb 

—‘offerings’ (JB), ‘sacrifices’ (NASB; NIV). 

Since the Hebrew root is the base of several words 

for incense and altars of incense, 

it is probably better to assume that the object is incense 

when no other object is stated 

(cf. Ex. 30:7; 40:27; 2 Ch. 2:5; 26:18, 19; Jer. 7:9, 

where Baal is named as the recipient).

The use of ornamenting 

(cf. the bride in Is. 61:10)

jewelry seems to connect verse 13 with verse 5. 

Here Israelis pictured preening herself with her ring, 

probably of gold 

(Gn. 24:22; Jdg. 8:24-26) 

and worn in either the nose 

(Gn. 24:47; Is. 3:21) 

or ears 

(Gn. 35:4; Ex. 32:2-3, 

where the form is plural), 

and her jewelry [серьгами   и  ожерельями,]
(a similar Heb. word is used 

with erotic connotations in Song 7:2), 

which may have resembled the bands worn by the goddesses Ishtar 

and Anat 

which draped their torsos so as to emphasize 

the breasts and the pubic area 

(see Andersen, pp.260—262 for a detailed description).

And went after her lovers [ходила   за   любовниками    своими]

brackets this verse with verse 5. 

This parallel, centring in Israel’s passion for idolatry/harlotry, 

argues against Wolff’s suggestion (p. 40) 

that verse 13 pictures a formal procession at the shrine 

where the worshippers paraded behind leaders 

who carried standards emblematic of the pagan gods.

Forgot me  [а  Меня  забывала,  говорит   Господь.] 

for Hosea is the counterpart to know the Lord in 2:20 

(cf. especially 6:6, 

      where the rejecting of the knowledge of God

      and the forgetting of the law of God are parallel ideas) 

and combines the characteristic attitudes with which Yahweh 

faces his need to judge 

— firmness and sadness (cf. 11:1—9). 

To forget God is to act as though he had never made himself known, 

never redeemed his people in the Exodus, 

never provided for them in the land, 

or laid his gracious and con-straining claims upon them. 

The oracle formula says the Lord [говорит   Господь.]

(Heb. ne' um Yahweh; cf. 2:16, 21; 11:11) 

makes crystal clear what we began to suspect as early as verse 3 

of this judgment speech: 

while Hosea may have begu n the passage addressing his children, Yahweh’s voice soon replaced the prophet’s and Israel, 

not Gomer, 

became the target of the judgment.

Additional  Note:  The  Baals

[Ваалы]

Hosea’s use of the plural Baals 

(cf. 2:17; 11:2), 

is best interp​reted 

(1) in terms of the multiplicity of shrines 

where Baal worship corrupted the worship of God; 

and 

(2) in the light of the tendency for the name Baal 
to be attached to various cities or regions in the land 

Baal-berith 
- at Shechem 

(Jdg. 8:33; 9:4); 

Baal-gad 

-  in the valley of Lebanon west 

                              of Mount Hermon;

(Jos. 11:17) 

Baal-hamon 
- location unknown;

(cf. 8:11), 

Baal-hermon 
- near that northern mountain;

(Jdg. 3:3; 1 Ch. 5:23), 

Baal-peor 

- in Moab.

(Nu. 25:1—9; Ho. 9:10) 

The singular form, apparently referring to an idol, was used by Hosea, 

(cf. 2:8) 

in keeping with the typical Canaanite under​standing of Baal 

as the lord of the storm, 

who is pictured wearing a bull-like helmet, 

wielding a thunder—bolt 

with a spear-s harp point in one hand 

and a battle mace in the other.
 

A series of stories about Baal is preserved in Ugaritic lit​erature, 

and the more than fifty years of research since the discovery 

of those texts at Ras Shamra (ancient Ugarit) in northwest Syria 

have aided our understanding of the nature of Baal worship, 

as Hosea viewed it.
 

Salient to our study are the accounts of Baal’s victory over Yamm, 

the sea-god, who represents chaos 

and its constant threat to destroy order, 

and of Baal’s on-going struggle, 

in which he needs the help of his sister-wife, 

the goddess Anat, 

to keep Mot the god of summer

— drought and death at bay, 

lest fertility fail 

and Baal’s sovereignty be overthrown. 

Central to that fertility is Baal’s sexual encounter with Anat, 

who gives birth to a calf.
 

Cultic prostitution seems to have developed in imitation 

of that cosmic act of intercourse between Baal and Anat, 

although extra-biblical evidence of ritual sexual activity 

in Syro​-Palestine is scarce. 

Hosea is the best single source we have. 

The connection between myth and ritual, nevertheless, 

is well attested in the ancient Middle East. 

The myth told the basic story 

and the ritual was designed to keep it happening.

The history of the amalgamation of Yahweh worship 

with the veneration of Baal is not easy to trace. 

There may have been pockets throughout the countryside 

where Canaanite religion was never stamped out. 

Furthermore, some con​fusion between Baal and Yahweh 

was encouraged by the Hebrew language itself, 

which, at least until Hosea’s time 

(cf. 2:16-17), 

allowed Baal (literally ‘owner’, ‘master’, husband’) 

to be used as a title for Yahweh 

( the theophoric names of sons 

of Saul

— Esh-baal, 
1 Ch. 8:33; 

of Jonathan
— Merib-baal, 
1 Ch. 8:34; 

of David
 
— Beeliada, 
1 Ch. 14:7). 

Furthermore Baal in various forms was a standard title of deity 

from the coasts of Philistia 

to the Mesopotamian Valley (cf. Bel). 

It was Ahab, however, cheered on by his wicked spouse Jezebel of Tyre 

in Phoenicia, who attempted to combine the cult of Baal 

with the worship of God 

so that the former would supplant the latter:

(1) temples to Baa] were built 

in Jerusalem 

(2 Ki. 11:18) 

and Samaria 

(1 Ki. 16:2); 

(2) Baal altars of incense were set up In Jerusalem 

(Jer. 11:13), 

possibly on roof-tops 

(Jer. 32:29); 

(3) Ahab’s retinue counted 450 Baal priests 

(1 Ki. Ch.18)

and sundry prophets; 

(4) Elijah  detested Baal worship sufficiently to stake his ministry on God’s power 

to expose the impotence of Baal and his priests 

(1 Ki. ch. 18); 

(5) by Jehu’s time 

(see on 1:4) 

Baal worship had regained the initiative it lost to Elijah 

(2 Ki. chs. 9-l0); 

and 

(6) Judah, too, was contaminated with it by Athaliah, Jezebel’s daughter 

(2 Ch. 17:3; 21:6; 22:2), 

by Ahaz’s molten images 

(2 Ch. 28:2), 

by Manasseh’s altars 

(2 Ki. 21:3), 

by vessels of Baal 

which had to be purged from the temple 

and by priests who had to be deposed in Josiah’s reform 

(2 Ki. 23:4-5).

	The new names 

(Hosea 1:10-2:1). 

(Hosea 2:2-5a). 

Here is where the grace of God comes in, 

for God will one day change these names.
 

“Not My people” [вы  не  Мой  народ]
will become “My people,” [`Мой  народ']

“unloved” 

will become “My loved one.” [`Помилованная'.]

These new names reflect the nation’s new relationship to God, 

for all of them will be 

“the sons of the living God.” 
 

[ `вы  сыны  Бога   живаго'.]
Judah and Israel 

will unite as one nation 

and will submit to God’s ruler, 

and the centuries’ old division will be healed.

Instead of “Jezreel” [Изреель]

being a place of slaughter and judg​ment, 

it will be a place of sowing [Jezreel] [Изреель]

means “God sows’ 

where God will joyfully sow His people in their own land 

and 
cause them to prosper. 

Today, the Jews are sown throughout the Gentile world 

(Zech. 10:9), 

but one day God will plant them in their own land 

and restore to them their glory. 

As God promised to Abraham, 

Israel will become like the sand on the seashore 

(Gen. 22:17).

When will these gracious promises be fulfilled for the Jews? 
when they recognize their Messiah at His return, 

trust Him, 

and 
experience His cleansing 

(Zech. 12:10-13:1). 

Then they will enter into their kingdom, 

and the promises of the prophets will be fulfilled 

(Isa. 11-12; 32; 35; 

Jer. 30-31; 

Ezek. 37; 

Amos 9:11-15).

The three children teach us about the grace of God. 

Now we’ll consider the lesson that Gomer teaches us.


	Hosea 2:2-13
2.
Gomer: God is holy 

(Hosea 2:2-13)
Hosea is preeminently the prophet of love; 

but unlike some teachers today, 

he doesn’t minimize the holiness of God . 

We’re told that 

“God is love” [Бог  есть   любовь]

(1 John 4:8, 16), 

but we’re also reminded that 

“God is light, and in Him is no darkness at all” 

[Бог  есть  свет,  и  нет  в  НЁм  никакой   тьмы.]
(1 John 1:5). 

God’s love is a holy love, 

not a sentimental feeling 

that 
condones sin 

and 
pampers sinners.

The prophet focuses on three particular sins: 

1.
Idolatry (spir​itual adultery), 

2.
Ingratitude, 

and 
3.
Hypocrisy.




	Hosea 2:2-5a
1.
Idolatry
God speaks to the children 

and tells them to rebuke their mother for her unfaithfulness. 

Israel was guilty of worshiping the gods of the pagan nations around them, 

especially the Canaanite  { Хананеев }    rain god Baal. 

Whenever there was a drought or a famine in the land, 

the Jews repeatedly turned to Baal for help 

instead of turning to the Lord.                                                           (See 1 Kings 18-19.) 

Pagan worship involved sensual fertility rites; 

and for these rites, 

both male and female temple prostitutes were provided. 

In a literal as well as a symbolic sense, 

idolatry meant prostitution. 

Since the people were acting like prostitutes, 

God would treat them like prostitutes 

and shame them publicly. 

He would no longer claim the nation as His wife 

because she had broken the solemn marriage covenant 

and consorted with idols. 

According to Hebrew law, 

adultery was a capital crime, 

pun​ishable by death; 

but 
God announced 

that He would discipline Israel 

and 
not destroy her. 

Unfaithfulness to the Lord is a serious sin, 

just as unfaith​fulness to one’s mate is a serious sin. 

The man who says he’s 90 % faithful to his wife 

isn’t faithful at all. 

As Israel was tempted to forsake God for idols, 

the church is tempted to turn to the world system 

that hates God

   


and 
wants nothing to do with God.

We must be careful 

not to love the world 

(1 John  2:15-17), 

be friendly with the world 

(James 4:4), 

become spotted by the world 

(1:27), 

or conform to the world 

(Rom. 12:2). 

Each believ​er and each local church 

must remain true to Jesus Christ the Bridegroom 

until He returns to take His bride to the heaven​ly wedding 

(2 Cor. 11:1-4; 

Eph. 5:22-33; 

Rev. 19:6-9).


	(Hosea 2:5b-9).

2.
Ingratitude 

(Hosea 2:5b-9).

Instead of thanking the true God for His blessings of food, water, and clothing, 

the nation thanked the false gods 

and used those gifts to serve idols. 

What ingratitude! 

God provided rain for the land 

(Deut. 11:8-17), 

but the Israelites gave the credit to Baal, 

the rain god. 

It is God who gives us power 

to earn wealth 

(Deut. 8:17-18) 

and to enjoy the blessings of life 

(1 Tim. 6:17), 

and we must thank Him and acknowledge His goodness. 

What wickedness it is to take the gifts of God 

and use them to worship false gods!

God had every right to abandon His people, 

but instead, He chose to discipline them. 

The nation would chase after false gods, 

but 
Jehovah would block their paths 

and 
confuse their plans 

so that they would stumble on the way. 

He would take back His gifts 

and leave the nation as naked as a newborn baby 

and as barren as a desert.
It’s remarkable how many times God’s people are admon​ished in Scripture 

to be thankful. 

I’ve noted at least fifteen places 

where we’re commanded to 

“give thanks to the Lord,” [благодарите]

[(135-3) Славьте Господа господствующих]
and Psalm 100:4 

[(99-4) Входите во врата Его со  славословием,  во дворы Его--с хвалою. Славьте Его, благословляйте  имя Его,]
and Colossians 3:16 

[научайте и вразумляйте друг друга псалмами, славословием]
both admonish us to be thankful.

Both Jesus and Paul set the example by giving thanks often to the Lord 

for His blessings. 

One of the first steps toward rebellion against God 

is a refusal to give God thanks for His mercies 

(Rom. 1:21). 

21* because, although they knew God, they did not glorify Him as God, nor were thankful, but became futile in their thoughts, and their foolish hearts were darkened.

[21* Но как они, познав Бога, не прославили Его, как Бога, и не возблагодарили, но осуетились в умствованиях своих, и омрачилось несмысленное их сердце;]

God will not allow us to enjoy His gifts 

and at the same time ignore the Giver; 

                        for this is the essence of idolatry


	Hosea 2:10-13
3.
Hypocrisy 

(Hosea 2:10-13). 

The people still enjoyed celebrating the Hebrew festivals, 



but in their hearts, 

they gave the glory to Baal 

and the other false gods that they worshiped. 

Unfortunately, the same sin was being committed by their brothers 

and sisters in the temple in Jerusalem 

(Isa. 1). 

How easy it is to attend divine services 

and go through the motions of worshiping God 

when our hearts are really far from Him 

(Matt. 15:7-9).

But the truth would eventually come out, 

for God would judge His people 

and expose their hypocrisy. 

He would take away their blessings 

and abandon them to their sins, 

for one of the greatest judgments God can inflict on any people 

is to let them have their own way. 

God is holy 

and 
will not permit His people to enjoy sin very long 

or 
to live on substitutes. 

Eight times in the Bible we read, 

“Be holy, for I am holy”; [будьте   святы,  потому   что  Я  свят.]
and God means what He says.


	(Hosea 2:14-3:5)
3.
Hosea:
God is love 

(Hosea 2:14-3:5)

1.
God’s love promised 

(Hosea 2:14-23).

The three children have taught us about the grace of God, 

And Gomer has taught us about the holiness of God. 

Now Hosea will teach us about the love of God.

“Hosea takes his place among the greatest lovers of all the ages,” 

wrote Kyle M. Yates. 

“His love was so strong that the vilest behavior could not dull .... 

Gomer broke his heart 

but she made it possible for him to give to the world 

a picture of the heart of the divine lover.”

God’s  love  promised 

(Hosea 2:14-23). 

The repeated “I will” statements in these verses 

assure us that God has a wonderful future planned 

for the Jewish people. 

Lofs note His promises.

He begins with  
"I will allure" 

[Я  увлеку   её]








[2:14]

14* ¶ “Therefore, behold, I will allure her, Will bring her into the wilderness, And speak comfort to her.

[14* ¶ Посему вот, и Я увлеку её, приведу ее в пустыню, и  буду  говорить к сердцу  её.]

God doesn’t try to force His people to love Him. 

Instead, He “allures” (woos) them  [Я увлеку   её]

as a lover woos his beloved, 

seeking her hand in mar​riage. 

Certainly God spoke tenderly to His people through His Word 

and through the manifold blessings He bestowed on them 

in their land. 

Just as He led her through the wilderness 

and “married” her at Sinai, 

so God will meet His beloved in the wilderness 

in the last days 

and lead her 

into her land and her glorious kingdom.

The next promise is 

"I will give"   

[И  дам  ей]



[2:15]

15* I will give her her vineyards from there, And the Valley of Achor as a door of hope; She shall sing there, As in the days of her youth, As in the day when she came up from the land of Egypt.

[15* И дам ей оттуда   виноградники   её и долину  Ахор, в  преддверие на дежды; и она будет петь там, как во дни юности своей и как в день выхода своего   из  земли  Египетской.]

as the Lord guar​antees 

a return to their land 

and 
a restoration of their prosper​ity. 

Once again, the Lord changes the meaning of a name, this time, 

“the Valley of Achor.” [и  долину   Ахор]
To Israel, “the Valley of Achor” (“trouble”) 
was the place where Achan stole from God 

and brought shameful defeat to Israel’s army                                                         (Josh. 7), 

but that memory would be erased from their minds. 

The valley would become “a door of hope”  [в  преддверие    надежды]

through which Israel would enter into a new life. 

The experience would produce singing, 


as when Israel escaped from Egypt and saw her enemies 

defeat​ed before their very eyes                                                                           (Ex. 14-15). 

“And Sharon shall be a fold of flocks, and the valley of Ach or a place for the herds to lie down in, for My people that have sought Me” 

(Isa. 65:10).

[10* И будет Сарон пастбищем для овец и долина Ахор--местом отдыха для волов народа Моего, который взыскал Меня.]

This is an Old Testament version of Romans 8:28, 

for only the Lord can take 

defeat and shame 

and turn it 


into victory and glory.

2:18-20
God’s third promise is 

"I will take away" 
[И   удалю   от  уст  её]








[2:18-20]

18* In that day I will make a covenant for them With the beasts of the field, With the birds of the air, And with the creeping things of the ground. Bow and sword of battle I will shatter from the earth, To make them lie down safely.

 19* “I will betroth you to Me forever; Yes, I will betroth you to Me In righteousness and justice, In lovingkindness and mercy;

 20* I will betroth you to Me in faithfulness, And you shall know the LORD.

[18* И зак  лючу в то  время для них союз с полевыми  зверями  и с птицами небесными, и с пресмыкающимися по земле; и лук, и меч, и войну   истреблю от земли той, и дам им жить в безопасности.

19* И обручу  тебя  Мне  навек, и обручу тебя Мне в правде и суде, в благости  и  милосердии.

20* И обручу  тебя  Мне  в верности, и ты  познаёшь   Господа.]

God declares an end to idolatry among His people. 

They would have a new vocabulary 

and the “baals” 

[И  удалю  имена   Ваалов]
would never be named again.

“Ishi” 

means “my husband” [`муж  мой']

in Hebrew 

and “Baali” 

means “my master.” [`Ваали'.]

Both terms were used by Jewish wives 

when addressing their husbands; 

but in the future king​dom, 

every Jew will call God 

         “my Husband,” 

for the divine mar​riage relationship will be restored. 

Israel will no longer prosti​tute herself before idols, 

but will love and serve the true and living God.

2:18-20
God’s fourth promise is 





"I will betroth" 
[И  обручу   тебя   Мне]







[2:18-20]

God’s wooing of Israel will result in her yielding to Him 



and 
entering into a covenant relationship 




that would never end. 


This new covenant will include a restored creation 

(see Gen. 9:1-10; 

Rom. 8:18-22) 



and peace among the nations. 


Among the “wed​ding gifts” 



will be such blessings as 





righteousness, 





justice, 





love, 





compassion, 




and 
faithfulness 



— everything that Israel had lacked during her years of separation 



    from her Husband, Jehovah God.

2:21-22
The fifth promise is 


"I will respond" 
[Я   услышу,]

[2:21-22-NIV]

(KJV, “I will hear”).

2:21-22


	The fifth promise is 


"I will respond" 
[Я   услышу,]

[2:21-22-NIV]

(KJV, “I will hear”). 

21* “It shall come to pass in that day That I will answer,” says the LORD; “I will answer the heavens, And they shall answer the earth.

 22* The earth shall answer With grain, With new wine, And with oil; They shall answer Jezreel.

[21* И будет в тот день, Я услышу, говорит Господь, услышу небо, и оно услышит   землю,

22* и земля услышит хлеб и вино и елей; а  сии  услышат   Изреель.]

These two verses describe a tremendous cosmic conversation 



in which the Lord speaks to the heavens and the earth 



and they respond to each other 



and bring blessings to God’s people. 


The heavens send the rain, 




the earth brings forth the produce, 



and 
the Lord sends His rich bless​ings. 

It’s the picture of a restored universe 




where sin and death 




no longer reign 

(Rom. 5:12-21).


	Hosea 2:23
The final [Sixth] promise in this text is 



"I will plant”   [И  посею   её,]
(Hosea 2:23, NIV).

23* Then I will sow her for Myself in the earth, And I will have mercy on her who had not obtained mercy; Then I will say to those who were not My people, ‘You are My people!’ And they shall say, ‘You are my God!’”

[23* И посею  её для Себя на земле, и помилую   Непомилованную,  и  скажу не  Моему  народу: `ты   Мой народ', а он  скажет: `Ты  мой  Бог!']

The word “Jezreel” [Изреель  ]  




means “God sows.” [И  посею   её,]
The image is that of God sowing His people in their land 



the way a farmer sows seed. 


God says to them, "You are My people!” [`Мой   народ']


They respond, “You are my God!” (NIV) 

[а  он  скажет: `Ты   мой   Бог!']
This relates back to the names of the children 



that God in His grace had changed.


	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                         b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).

                              iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9).

v.       Salvation speech I:  

vii. an initial glimmer of hope 

                         v.
   Речь   о  спасении   I:
первоначальный     просвет    надежды
(Hosea 1:10-2:1 [Heb. 2:1—31).

                         c.
A  tragic  separation: judgment speech I 

в.
ТРАГИЧЕСКОЕ    РАССТАВАНИЕ:
РЕЧЬ   СУДА   I
(Hosea 2:2-13 [Heb. 2:4-15])

                         d.
A gracious restoration 

г.
МИЛОСТЕВОЕ     ВОССТАНОВЛЕНИЕ
(Hosea 2:14-3:5 [Heb. 2:16-3:5])     


d.
A gracious restoration 

г.
МИЛОСТЕВОЕ     ВОССТАНОВЛЕНИЕ
(Hosea 2:14-3:5 [Heb. 2:16-3:5])

At 2:14 the cloud of judgment over Israel, 

evident in Hosea’s doomed marriage 

(1:2-9) 

and God’s accusations and announcements is lifted.  

(2:2-13), 

As the judgment was des​cribed in actions and then speech, 

so now the hope is affirmed in speech 

(2: 14-23) 

and then action 

(3:1-5).

Hosea's responses to divine commands 

(1:2-9) 

set the stage for Yahweh’s speech of condemnation;

(2:2-13) 

Yahweh’s oracles of promise 

(2: 14-23) 

pave the way for Hosea’s response in reconciliation 

(3:1-5). 

When judgment is the theme, 

illustration precedes actuality; 

when hope is in view, 

actuality takes priority over illustration 

(see beginning of com​ments on 1:1-3:5).

	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5)

                         a.
Title
а.
ИМЯ
(1:1)

                         b.
A significant family 

б.
ОСОБЕННАЯ   СЕМЬЯ
(1:2-2:1)

                              i.
Action I: a harlot for a wife 

i.
Действие   I:  
взять   блудницу    в  жены
(1:2-3a).

                              ii.
Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).

                              iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9).

v.       Salvation speech I:  

an initial glimmer of hope 

                         v.
   Речь   о  спасении   I:
первоначальный     просвет    надежды
(Hosea 1:10-2:1 [Heb. 2:1—31).

                         c.
A  tragic  separation: judgment speech I 

в.
ТРАГИЧЕСКОЕ    РАССТАВАНИЕ:
РЕЧЬ   СУДА   I
(Hosea 2:2-13 [Heb. 2:4-15])

                         d.
A gracious restoration 

г.
МИЛОСТЕВОЕ     ВОССТАНОВЛЕНИЕ
(Hosea 2:14-3:5 [Heb. 2:16-3:5])

                              i.
Salvation speech II : 

                                                     renewal with cosmic consequences 

               i.
Речь   о  спасении   II:    обновление  

с  серьёзными    последствиями
(Hosea 2:14—23 [Heb. 2:16-25).      


i.
Salvation speech II : renewal with cosmic consequences 

i.
Речь   о  спасении   II:    обновление  с  серьёзными    последствиями
(Hosea 2:14—23 [Heb. 2:16-25). 

The movement of the text finds us unprepared for the surprise at 2:14. 

The accusation and forgot me [а  Меня  забывала]

(v.13) 

leaves us ready for a corresponding announcement, 

‘I will forget her and her children’. 

This is precisely what happens in the indictment of the priests 

who forget God’s law 

(4:6). 

Therefore [14* ¶ Посему   вот] 

(cf. vv. 6, 9) 

steels us for the fateful announce​ment. 

But it does not come. 

Instead, we are startled by a bouquet of promises 

whose components include: 

(1) 
a second Exodus and conquest 

(vv. 14-15); 

(2) 
an eradication of all mention of the Baals 

(vv. 16-17); 

(3) 
an assurance of security from attacks of man and beast 

(v.18); 

(4) 
a new betrothal and marriage 

(vv. 19-20); 

and 

(5) 
cosmic prosperity as the sign of the renewed covenant 

(vv. 21-23). 

Each promise in this bright array 

is highlighted by the words of future assurance, 

I will
Hosea 2:14-15. 

	Hosea 2:14-15

14* ¶ “Therefore, behold, I will allure her, Will bring her into the wilderness, And speak comfort to her.

 15* I will give her her vineyards from there, And the Valley of Achor as a door of hope; She shall sing there, As in the days of her youth, As in the day when she came up from the land of Egypt.
	14* ¶ Посему вот, и Я увлеку ее, приведу ее в пустыню, и буду говорить к сердцу ее.

 15* И дам ей оттуда виноградники ее и долину Ахор, в преддверие надежды; и она будет петь там, как во дни юности своей и как в день выхода своего из земли Египетской.


Hosea 2:14-15

The common strain between the words of judgment 

and the notes of hope 

is the divine initiative, 

now heard as the language of love. 

Allure her [Я  увлеку   её] 

can be so strong as to suggest enticement 

(Jdg. 14:15; 16:5) 

or even seduction 

(Ex. 22:16); 

speak tenderly (lit. ‘upon her heart’) 

can be used in romantic contexts 

(Gn. 34:3; Ru. 2:13); 

Israel’s answer to such courting must be ‘yes’, 

as it was on her honeymoon in the Exodus 

(cf. Jer. 2:2).

Intertwined with the love language are the reminiscences of the Exodus: 

the wilderness [приведу   её  в  пустыню] 

is the site of Yahweh’s wooing, 

as far removed from the tree-shaded shrines of the Baals 

(cf. 4:13) 

as it was from the brickworks of Egypt. 

Promises in the desert, of wedding gifts, 

will be repeated and transform the scenes of Joshua’s conquest 

of Canaan: 

new vineyards, blessed by Yahweh not Baal, 

will teem with grapes. 

And the Valley of Achor [и  долину   Ахор]   (‘trouble’), 

plagued for half a millennium by the memory of Achan’s disobedience 

to the command to put everything in Ai to the ban 

(Jos. 7:26), 

will be gifted to Israel with 

a new name, 

a new beginning: 

‘a portal (spacious door-opening) of hope’ 

[в  преддверие    надежды]

(cf. Jer. 31:17; La. 3:29).
 

For Hosea, God’s memories of the wilderness are poignant 

(9:10; 13:5). 

The Exodus (literally ‘her coming up’; [выхода   своего]

Cf. ‘they shall go up’ [и выйдут из земли переселения;] in 1:11) 

is mentioned last 

because it embraces the other two historical references, 

the wilderness wandering and the possession of Canaan, 

and epitomizes the divine love for Israel 

that was celebrated in those events.

From the land of Egypt 

[и  как  в  день  выхода  своего   из  земли  Египетской.]

prepares the way for the stellar role 

that Egypt plays in Hosea’s messages. 

As in verse 15, 

Egypt may be a reminder of God’s loving rescue 

of an enslaved people 

(11:1; 12:9, 13; 13:4). 

In contrast, 

Egypt for Hosea's hearers carried the threat of return 

to that house of bondage, 

an eradicating of the Exodus 

(cf. 7:16; 8:13; 9:3,6; 11:5,11). 

In all these passages except the first, 

Egypt is paired with Assyria as the land of potential captivity. 

The reason for such pairing may be found in a third sense 

that Egypt carries for our prophet: 

it speaks, along with Assyria, 

of the ambivalent foreign policy 

that dogged Israel’s last decades 

before the Assyrians conquered the land under 

Hoshea [Осия]

(2 Ki. 17:1-6). 

Some of Hosea’s choicest language 

is reserved to mock this ambivalence 

(7:11; 12:1). 

To court either country at the price of disloyalty to Yahweh 

was to invite disaster. 

Poised between her past deliverance from Egypt 

and her threatened return to Egypt, 

Israel had to find a wiser course than political equivocation.

Hosea 2:16 -17. 

	Hosea 2:16 -17

16* “And it shall be, in that day,” Says the LORD, “That you will call Me ‘My Husband,’ And no longer call Me ‘My Master,’

 17* For I will take from her mouth the names of the Baals, And they shall be remembered by their name no more.
	16* И будет в тот день, говорит Господь, ты будешь звать Меня: `муж мой', и не будешь более звать Меня: `Ваали'.

17* И удалю имена Ваалов от уст ее, и не будут более вспоминаемы имена их.


Hosea 2:16 -17
Bountiful vineyards and hope-filled valleys 



will be possible only when all vestiges of Baal worship are cleared 

from the land 

(see on 2:13, for the influence of the Baals). 

In that day [в тот день]

(cf 1:5; 2:18, 21) 

links this facet of salvation to the preceding one: 

a renewed Exodus stripped of references to Baal 

are all part of that great future, 

whose surety is underscored by the oracle formula, says the Lord, 

(see on 1:13). 

Another link between verses 14-l5 and verses 16—17 

is the language of marriage. 

What God predicts, even commands, 

is more than a turning from the use of the name Baal [`Ваали']

(‘lord’ or ‘master’) for Yahweh; 

it is also the gift of a warmer, more intimate name: 

my husband, [ Ishi]  [муж  мой] 

(my [special] man cf. 2:9; Gen. 2:23-4). 

As with the new Exodus and conquest, 

the latter period will outshine the former. 

The bright tomorrow of in that day [в  тот  день]

will see Israel more lovingly related to God than ever before.

The new name, my husband, [муж  мой],  drives out the old. 

The removal of the names 

means the eradication of any existence, 

any influence the Baals may have had. 

It reduces them to the ciphers they really were.
 

The ending of verse 17 recalls the words of verse 13 

with which the first judgment speech con​cluded. 

The ‘and me she forgot’, [а Меня  забывала]
as Israel spent herself in lustful pursuit of her lovers / Baals, 

has been replaced by 

‘their names (the Baals) shall not be remembered again’. 

[17* И удалю имена Ваалов от уст ее, 

и  не  будут  более  вспоминаемы   имена   их.]

A literal fulfillment of this prophecy 

is found in the zeal that goaded Israel’s scribes 

sometimes to replace ‘Baal’ in Israelite names with boset, 

‘shame’ 

(cf Meribbaal, 

[Мериббаал]
1 Ch.8:34; 

     Mephibosheth, 
[Мемфивосфея] 
2 Sam. 21:8; 

Hosea 9:10, seems to harbour such substitution,RSV mg.).

	Hosea 9:10

10* “I found Israel Like grapes in the wilderness; I saw your fathers As the firstfruits on the fig tree in its first season. But they went to Baal Peor, And separated themselves to that shame; They became an abomination like the thing they loved.
	10* Как виноград в пустыне, Я нашел Израиля; как первую ягоду на смоковнице, в первое время ее, увидел Я отцов ваших, --но они пошли к Ваал-Фегору и предались  постыдному, и сами стали мерзкими, как те, которых возлюбили.


Hosea 2:16 -17. 

	Hosea 2:16 -17

16* “And it shall be, in that day,” Says the LORD, “That you will call Me ‘My Husband,’ And no longer call Me ‘My Master,’

 17* For I will take from her mouth the names of the Baals, And they shall be remembered by their name no more.
	16* И будет в тот день, говорит Господь, ты будешь звать Меня: `муж мой', и не будешь более звать Меня: `Ваали'.

17* И удалю имена Ваалов от уст ее, и не будут более вспоминаемы имена их.


Today, this is still not a reality - but will be in the millennium.

This is interesting (2:16).


Ishi means 'my husband" [`муж мой'],


And Baali [`Ваали'.] means 'my lord" or "my master".

You see, the people of Israel



Were placing the true God on the level of baal



And were trying to worship both.


Of course, it is impossible to do that,



And God says to them that the day is coming 



When Israel will call Him - Ishi means 'my husband" [`муж мой'].

And they shall


" And no longer call Me ‘My Master," [и не будешь более звать Меня: `Ваали'.]


Baali is connected with the idol Baal,



And means "my lord" - that is all that it means.


Remember that the Lord Jesus said, - Matt. 7:21-23
	Matt. 7:21-23
21* ¶ “Not everyone who says to Me, ‘Lord, Lord,’ shall enter the kingdom of heaven, but he who does the will of My Father in heaven.

 22* “Many will say to Me in that day, ‘Lord, Lord, have we not prophesied in Your name, cast out demons in Your name, and done many wonders in Your name?’

 23* “And then I will declare to them, ‘I never knew you; depart from Me, you who practice lawlessness!’
	21* ¶ Не всякий, говорящий Мне: `Господи! Господи!', войдет в Царство Небесное, но исполняющий волю Отца Моего Небесного.

 22* Многие скажут Мне в тот день: Господи! Господи! не от Твоего ли имени мы пророчествовали? и не Твоим ли именем бесов изгоняли? и не Твоим ли именем многие чудеса творили?

 23* И тогда объявлю им: Я никогда не знал вас; отойдите от Меня, делающие беззаконие.


It all narrows down to - "Do you love Him?"

The people will be cleansed from Baal-worship,



Even to the degree of forgetting te names of the Baals.
Hosea 2:18. 

	Hosea 2:18

18* In that day I will make a covenant for them With the beasts of the field, With the birds of the air, And with the creeping things of the ground. Bow and sword of battle I will shatter from the earth, To make them lie down safely.
	18* И заключу в то время для них союз с полевыми зверями и с птицами небесными, и с пресмыкающимися по земле; и лук, и меч, и войну истреблю от земли той, и дам им жить в безопасности.


Summary 2:18-20


The nation will dwell in safety and peace




Because of the covenant God will make 

with the beasts of the field and other animals,

rendering all wild animals harmless.



Warfare will also be ended.



Israel will be married to the Lord forever,



Under the terms of righteousness and justice, 

in lovingkindness and mercy, 

bound by God's faithfulness.

Hosea 2:18.

Two specific threats of judgment are reversed here, 

with all the certainty of a divine covenant. 

The result is complete security: 

(1) no danger to person or crop is to be feared from wild animals, 

foraging birds, or poisonous reptiles 

(cf. 2:12, which promised such devastation to vineyards; 

 cf a so Amos 5:19); 

and 

(2) no military invasion will be tolerated, 

since the instruments of war 

— bow, sword and other weapons 

(so war, Heb. milhama, must mean here; 

cf 1:7; Ps. 76:3; Is. 3:25; 21:15, 

and see F. Zorell’s Lexicon Hebraicum)

— will be broken and removed from Israel’s land.

On that day [в то  время  для]

firmly ties this promise both to the preceding one 

and to the climax of the oracle in verse 21. 

The combined peril of animal and military devastation 

is noted elsewhere in the Old Testament 

(e.g. Jb. 5:19-23; Jer. 15:2-3). 

War meant both the neglect of the fields and the destruction of the walls 

and watchtowers, 

providing opportunity for the ravaging by the animal kingdom. 

That all the inhabitants of the land 

(the ‘for them’ [NEB, NASB, NIV], 

which RSV, in a misguided desire to harmonize the pronouns 

with what follows in v.19, reads ‘for you’) 

would be affected by this two-fold assault is obvious. 

The third plural pronouns 

(cf. also ‘I will make them lie down in safety’) 

point to Israel as a group of individuals and families, 

vulnerable to disaster, 

while the second (vv. 19-20) 

and third (v.17) feminine singular pronouns 

describe Israel as Yab​weh’s bride.

The picture of shattered weapons 

reflects the second judg​ment action in 1:4-5 

as well as the promise not to deliver Israel or Judah 

by military intervention in 1:7. 

The judgment symbolized in Jezreel’s [Изреель]  name 

necessarily entailed military aggression: 

it took Assyrian bows to break Israelite bows. 

Now in 2:18 

the promise holds that Assyrian 

and all other brands of weaponry will be swept from the land. 

We can imagine what hope that pledge held for Israelites 

who almost annually from 743 BC 

to the capture of Samaria in 721 BC 

had felt the sting of Assyrian arrows.

Hosea couched the promise in covenant language 

both to assure its solemnity 

and to link it with past covenants. 

Ref​erences to covenant sacrifices 

which ratified the agreement 

and bound the partners to it on pain of death 

(cf Gen. 15:7-20; Jer. 34:18) 

are retained in the basic verb of covenant-making:

to cut’ 

(Heb. krt; cf. 2:18; 10:4; 12:1 [Heb. v.2]). 

The closest biblical parallels to verse 18 

are Genesis 9:9-l0 and Ezekiel 34:25. 

God strikes an agreement with his creation 

to provide permanent benefit to his people. 

The picture of total harmony in creation recalls Genesis 1:30 

and its Edenic setting 

before the symphony turned discordant 

at the initial act of human disobedience 

(Gen. 3:15; 17-19; Cf. Is. 11:6-9; 35:9).

This reference to covenant [союз  с]

(Heb. berit, probably from a root that has to do with 

  ‘binding’ or ‘tieing together’) 

differs from Hosea’s other two uses of the term: 

(1) 
it is applied to treaties or compacts made foolishly 

or treacherously with foreign nations 

(10:4; 12:1 [Heb. v.2]); 

and 

(2) 
it remembers the covenant 

and its stipulations laid upon them by Yahweh 

at their founding as a people 

(6:7; 8:1; both passages use the verb 

‘transgressed’ [нарушили завет] [Heb. ‘br] 

to depict the cavalier way in which the people had overridden their obligations). 

The future needed a new kind of covenant 

initiated by Yahweh 

and guaranteed by his sovereignty. 

Such we find beginning to be described in verse 18, 

though it was left to Jeremia 31:31—34, 

who owed Hosea a measurable debt for his ideas 

and emphases (see Introduction), 

to spell out its specific com​ponents and its larger significance.

Hosea 2:19—20. 

	Hosea 2:19—20

19* “I will betroth you to Me forever; Yes, I will betroth you to Me In righteousness and justice, In lovingkindness and mercy;

 20* I will betroth you to Me in faithfulness, And you shall know the LORD.
	19* И обручу тебя Мне навек, и обручу тебя Мне в правде и суде, в благости и милосердии.

20* И обручу тебя Мне в верности, и ты познаешь Господа.


Hosea 2:19—20
The switch from them to you [тебя] (2nd feminine singular) 

in the pronouns 

and the move from the language of security 

to that of betrothal mark this passage off from verses 14-18 

and 21-23, 

though it is intimately connected with both: 

(1) it picks up in detail the renewed relationship of verses 14-15 

and describes what will make it different from the bond that Israel so 

badly ruptured by her sin; 

(2) it shows the intimacy and integrity of the union symbolized 

in the new name, my husband, of verse 16; 

(3) it reflects the context of peace and security warranted 

by the new covenant of verse 18; 

and 

(4) it sets the stage for the re-entry of the children 

whose changed names are the centre-piece of verses 21-23.

The focus in verses 19-20 

is on the legal and contractual nature of the new relationship. 

Betroth [обручу  тебя]

is a much more formal term than 

‘go, take’ [иди,  возьми   себе] (1:2) or 

‘go, love’ [иди  ещё,  и  полюби] (3:1) or 

‘I will speak tenderly’ ... [и  буду  говорить  к  сердцу   её.] 

and 

‘she shall answer’ (2:14-15). 

In Israelite marriages Betroth [обручу ] 

would involve negotiations with parents 

or their representatives 

(2 Sa. 3:12-15), 

including settlement of proper bride-price 

which the suitor would pay to the bride’s family 

(2 Sa. 3:14). 

An interval of time would pass between the betrothal 

and the consummation of the relationship 

(Dt. 20:7; 28:30), 

but in that interval she is considered to belong officially 

to her intended 

(Dt. 22:23-27) 

and to belong him for life (as the for ever [навек] of Ho. 2:19 

should be interpreted; cf. Ex. 21:6). 

The intensity of Yahweh’s betrothal to Israel 

is conveyed by Hosea’s three-fold use of the term.

Grammatically, 

the five nouns which describe the nature of the relationship 

may be considered the price paid by Yahweh for his bride 

(the Heb. preposition b has this meaning in 2 Sa. 3:14). 

But the contractual aspects of this should not be pressed:

to whom would Yahweh pay such a fee? 

He is Israel’s only parent (11:1). 

What these words do depict 

is everything that Yahweh brings to the relationship, 

all the attributes which make for a covenant stamped by loyalty 

and integrity and love. 

Without reserve, in the fullness of who he has shown himself to be, 

he renews his permanent commitment to his bride.

Righteousness and justice [в  правде   и   суде]

are the first pair of attributes 

(cf Am. 5:7, 24; 6:12). 

Righteousness [в  правде ]  describes Yahweh’s commit​ment 

to be all that his covenant role as Sovereign and Saviour demands 

and to relate to her in strength, loyalty and uprightness 

in all his dealings with her. 

The Hebrew word sedeq points to the straightness of God’s own character 

(Job. 36:3), 

his administration of justice 

(Jer. 11:20), 

and his vindi​cation in, or rescue from, enemy attack 

(Ps. 35:24, 28).[34:24, 28]

Justice [в  суде]  centres in Yahweh’s fairness in all his relationships 

to his people, 

as he honours their obedience 

and corrects their waywardness, without whimsy or arbitrariness. 

The Hebrew mispat  implies rectitude in decision-making 

(Gen. 18:25), 

con​cern for compassionate redress of grievance 

(Is. 30:18), 

desire to seek the best for his creatures wherever possible 

(Ps. 36:6).[35:7]

Steadfast love and mercy [в благости   и   милосердии]

form the second pair. 

Steadfast [в благости  ]  love rings with the tones of covenant loyalty, 

describing both the attitude 

and the behaviour of the Lord 

who made a pledge to his people in full freedom. 

The Hebrew hesed may connote God's 

guidance and protection 

(Ex. 15:13), 

and the motive for his rescue 

(Ps. 6:4), [6:5]

or 

forgiveness 

(Ps. 25:7) [24:7]

or covenant-keeping 

(Dt. 7:9, 12; Mi. 7:20). 

Mercy [в милосердии]    

glows with tenderness and compassion, 

especially as it shows itself to the weak, the needy, the oppressed. 

The Hebrew rahamim, 

recalling the daughter’s name built from the same root 

(l:6-7; 2:1; cf 2:23), 

is an affective term, akin to the word for womb 

(Gen. 49:25; Ho. 9:14) 

and conveying deep, motherlike, feelings; 

the Old Testament attributes such compassion more fre​quently 

to Yahweh 

(e.g. 2 Sa. 24:14; Is. 63:7, 15; Jer. 16:5) 

than to human beings 

(Pr. 12:10; Am. 1:11).

Faithfulness, [в  верности]

the final price of the betrothal, 

conveys Yah​weh’s utter dependability, 

the reliability of all his words and deeds, 

especially his covenant promises. 

The Hebrew 'emuna 

shows itself in restoration after judgment 

(La. 3:21ff), 

in the integrity of his works 

(Ps. 33:4), [32:4]
in the unmatched height 

(Ps. 36:5) [35:6]
and length 

(Ps. 100:5) [99:5]
of his credibility. 

Hosea’s clus​tering of this quintet of divine qualities 

resembles passages from Israel’s hymnody 

where all the words except mercy appear together 

(e.g. Ps. 33 :3-4 [32:3-4]; 36:5-6 [35:6-7]; 89:14 [88:15]).

The climax of this section 

is reached in the one-line promise, 

and you shall know the Lord [и  ты  познаёшь   Господа.]

(Hosea 2:20). 

Though know is appropriate to the intimacy of marriage 

(Gen. 4:1), 

its meaning here is that the bride will make the appropriate response 

to the Bridegroom 

by committing herself as fervently and faith​fully 

to the terms of the covenant as he has. 

Such lack in Israel’s present devotion was simply stated by Hosea in 2:8,13 

and will be greatly expanded in 4:1,6; 5:4; 6:6. 

Covenant loyalty and obedience are the core of knowing Yahweh. 

And they manifest themselves in precisely those qualities 

that Yah​weh pledges to bring to the marriage. 

What he offers is what he asks of Israel 

in permanent commitment: 

Righteousness [в  правде ]   

— the fulfillment of all covenant requirements to him and each    

    other 

(10:12);

Justice [в  суде]   

— the safeguarding of the rights of every mem​ber 

    of the community 

(12:6); 

Steadfast [в благости  ]  love 

— the extending of covenant grace to others 

     with the same good will Yahweh had shown to them 

(4:1; 6:6; 10:12; 12:7); 

Mercy [в милосердии]

—warm concern for others, 

  especially those in distress 

(only here in Hosea); 

and 

Faithfulness, [в  верности]

— reliability in the keeping of promises, 

    in the fulfillment of obligations, 

    and in the constancy of upright conduct 

(only here in Hosea; 

but compare the cognate word ‘emet in 4:1). 

Hosea’s restoration of Gomer to their marriage 

(3:1-2) 

would demonstrate how profoundly Israel needed 

God’s bride-price and knowledge of him.

Hosea 2:21—23. 

	Hosea 2:21—23

21* “It shall come to pass in that day That I will answer,” says the LORD; “I will answer the heavens, And they shall answer the earth.

 22* The earth shall answer With grain, With new wine, And with oil; They shall answer Jezreel.

 23* Then I will sow her for Myself in the earth, And I will have mercy on her who had not obtained mercy; Then I will say to those who were not My people, ‘You are My people!’ And they shall say, ‘You are my God!’”
	21* И будет в тот день, Я услышу, говорит Господь, услышу небо, и оно услышит землю,

22* и земля услышит хлеб и вино и елей; а сии услышат Изреель.

23* И посею ее для Себя на земле, и помилую Непомилованную, и скажу не Моему народу: `ты Мой народ', а он скажет: `Ты мой Бог!'


Hosea 2:21—23
Two great promises bring the salvation speech 

(2:14-23) 

to a glorious conclusion: the restoration of fertility to the land 

and the changing of the children’s names to declarations of salvation. 

The mention of Jezreel [Изреель] 

is the hinge between these promises 

(v. 22b), 

announcing fertility by its very etymology 

(cf. on 1:4-5) 

and beginning the sequence of renaming. 

The eschatological formula in that day [в  тот  день]

and the oracle formula says the Lord [говорит   Господь]

(v.21) 

bind this segment to the previous ones 

(cf 1:16, 18) 

and infuse it with the divine authority appropriate 

to its cosmic message and its pledge of covenant renewal.

The promise of fertility recalls the judgments of depri​vation in 2:9, 12. 

Its form is a dramatic sequence of communi​cation from Hosea 

to the heavens, 

the source of rain, 

from the heavens to the earth, 

the source of crops, 

from the earth to the crops themselves 

(for grain, wine and oil, see on 2:8), 

from the crops to Jezreel [Изреель] , 

a pun now for Israel and a slap at the Baals 

in the world where it is God who is the source of all well-being. 

The key to the drama is answer, [Я  услышу]

whose importance to the work of salvation was suggested in verse 15. 

When Israel gave her answer [Я  услышу]

to Yahweh’s intimations of love (v.14), 

the way was prepared for him to answer the yearnings of his creation 

to produce the fertility 

which he had purposed for it. 

The wilderness period was past and his promise of vineyards (v.15) 

needed fulfillment. 

Answer [Я  услышу]  

can best be understood as a shout or gesture 

in response to a crying need. 

We can picture the cries rising upward 

— Jezreel [Изреель]  (Israel) to the crops, 

    the crops to the soil, 

    the soil to the heavens, 

    the heavens to Yahweh 

— and the response being signalled downward.

The word-play on Jezreel's [Изреель]  name 

is continued in the promise 

‘I will sow her for myself in the land’ 

[И  посею   её  для  Себя  на  земле]

(v.23). 

The pronoun ‘her’ [её]

refers to Israel, carried over from vv. 19-20, 

and implied in the pun Jezreel's [Изреель]   = Israel (v. 22).
 

The clause reverses the judgment of 1:4-5 

and echoes the positive use of Jezreel's [Изреель]   name in 1:10. 

Beyond that, it implies Yahweh’s gift of fertility in the land 

(cf. Num. 5:28 where the Heb. zr’ describes pregnancy). 

Not pitied’s [Непомилованную]  name 

(cf 1:6-7) 

is reversed without any response; 

but Not my people’s  [вы  не  Мой  народ]  name

(cf 1:8-9) 

name-change calls for the answer of the people,  

since a covenant-ceremony of some kind seems to be in view 

(c.f Jer. 30:22; 31:1; Ezk. 36:28; 37:23; Zc. 2:11; 8:8). 

Israel’s response closes this salva​tion speech, 

as Israel’s answer in the wilderness began it 

(v.15). 

This reversal of the judgment, 

accompanied by this change of the children’s names, 

thus expands the prophetic hope of 1:10-2:1 

(see note on fulfillment of prophecy 

  follow​ing comments on 1:10-2:1) 

and shapes the Intimate unity of 1:10-2:23 with 1:2-9. 

(For the New Testament use of these changed names 

  in 1 Pet. 2:10   and Rom. 9:25, 

 see on 1:10-2:1).

This is a prophecy for the millennium.

	Hosea 3

THE   IMPORTANCE  OF  THE  PROPHECY

THOUGH  THE  THIRD  CHAPTER  of  Hosea 

consists of but eighty-one words in the original Hebrew , 

it rightfully takes its place 

among the greatest prophetic pronouncements 

in the whole revelation of God. 

The expres​sion, "multum in parvo” (much in little space), 

is certainly true of this passage. 

With skillful and quick lines, 

the prophet, 

through the Spirit of God , 

paints for us the complete picture of Israel’s national history. 

The  fourth verse  of the chapter 

Hosea 3:4

4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.

[4* Ибо долгое время сыны Израилевы будут оставаться без царя и без князя и без жертвы, без жертвенника, без ефода и терафима.]
is one of the surest proofs of the divine origin of prophecy 

and 
the Bible in general. 

This chapter has been likened to the eleventh  chapter  of  Romans, 

because here, as there, 

God makes large disclosures of His plans and dealings, 

past, present, and future, with Israel, 

His chosen. 

The temptation is great upon us to quote the chapter in its entirety, 

but we refrain because of the imperative to conserve space. 

But we must insist upon its being open before the reader 

as he peruses these lines ; 

nothing, absolutely nothing, 

that we can say about these lines and verses of Scripture 

is comparable to the passage itself.


	Israel's  Past

In verses 1-3 

Hosea 3:1-3

1* ¶ Then the LORD said to me, “Go again, love a woman who is loved by a lover and is committing adultery, just like the love of the LORD for the children of Israel, who look to other gods and love the raisin cakes of the pagans.”

 2* So I bought her for myself for fifteen shekels of silver, and one and one-half homers of barley.

 3* And I said to her, “You shall stay with me many days; you shall not play the harlot, nor shall you have a man--so, too, will I be toward you.”

[1* ¶ И сказал мне Господь: иди еще, и полюби женщину, любимую мужем, но прелюбодействующую, подобно тому, как любит Господь сынов Израилевых, а они обращаются к другим богам и любят виноградные лепешки их.

2* И приобрел я ее себе за пятнадцать сребренников и за хомер ячменя и полхомера ячменя

 3* и сказал ей: много дней оставайся у меня; не блуди, и не будь с другим; так же и я буду для тебя.]

we have the act which was literally carried out 

in the life of the prophet ; 

in verses 4 and 5 

Hosea 3:4-5

4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.

[4* Ибо долгое время сыны Израилевы будут оставаться без царя и без князя и без жертвы, без жертвенника, без ефода и терафима.]

the import and intention of the trans​action are clearly set forth. 

Throughout the second chapter of our proph​ecy, 

the picture of  Gomer in the home of  Hosea 

had broadened out into the message of warning and blessing 

for all Israel . 

Now the prophet comes back to the individual 

and personal relationship 

that was set up at the outset of the book. 

God speaks directly to the prophet 

and tells him to love again that woman who , 

though beloved of her husband , 

had become an adulteress. 

Specifically, this is to portray the boundless love of God for Israel. 

          But Gomer, so exalted and elevated by the position 

of being the wife of the prophet 

and 
partaking of his undivided love, 

has so wretchedly debased herself 

that she must be bought back, 

as though from the slave mart. 

And what a paltry price is hers! 

When once bought back, 

she is solemnly requested to be no man’s wife again 

and 
the prophet will assume a similar position toward her. 

Since all this is a miniature of God’s deal​ings with Israel , 

we may directly apply these acts to historical events. 

Immediately three  distinct  features  emerge: 

first, 

relationship to Israel ; 

second, 

unfaithfulness of Israel ; 

third, 

God’s love for Israel .

RELATIONSHIP  TO  ISRAEL

It is impossible to read the Old Testament 

with any degree of under​standing 

without being struck very early in the record 

with the fact that God had willingly and sovereignly 

entered into certain binding relation​ships with Israel. 

God had taken her to Himself 

by His redemption of her from Egypt 

and 
by His entrance into covenant relationship with her. 

(See Ex 4:22 and Amos 3:1-2.)

The relationship was and is 

inward, 

sacred, 

indissoluble. 

It is exactly pictured by the marriage 

between the prophet and Gomer. 

Never has God forgotten this time of entering into covenant relationship. 

Hear Jeremiah say: 

“I remember for thee the kindness of thy youth, the love of thine espousals; how thou wentest after me in the wilderness, in a land that was not sown” 

(Jer 2:2). 

Do you realize what God is saying here 

and what marvelous grace He is displaying? 

Unmentioned are the facts 

that Israel was under galling bondage in Egypt, 

that she groaned and sighed to the Lord in her pitiful plight, 

that she rebelled throughout the time of the wilderness. 

The picture is that God was delighted 

with Israel’s love, 

the love of betrothal, 

and to think that she would go with the Lord 

even though it be through a wilderness! 

God’s eye sweeps away in love 

all the secondary features of the picture 

and centers His thought upon the glori​ous fact 

that Israel became His.

UNFAITHFULNESS  of  ISRAEL

Hosea 3:1

Hosea 3:1

1* ¶ Then the LORD said to me, “Go again, love a woman who is loved by a lover 

and is committing adultery, just like the love of the LORD for the children of Israel, 

who look to other gods 

and love the raisin cakes of the pagans.”

[1* ¶ И сказал мне Господь: иди еще, и полюби женщину, любимую мужем, 

но прелюбодействующую, подобно тому, как любит Господь сынов Израилевых, 

а они обращаются к другим богам 

и любят виноградные лепешки их.]

But the wife of the prophet became an adulteress. 

What shame, what public disgrace, 

what burning anguish to the sensitive heart of the prophet! 

Ah, but no worse than the wife of Jehovah 

consorting with other gods 

and loving cakes of raisins. 

[а  они  обращаются   к   другим   богам   

и  любят   виноградные   лепёшки   их.]

These cakes of raisins are explained by Jeremiah 7:18 and 44:19

Jeremiah 7:18

18* “The children gather wood, the fathers kindle the fire, and the women knead dough, to make cakes for the queen of heaven; and they pour out drink offerings to other gods, that they may provoke Me to anger.

[18* Дети собирают дрова, а отцы разводят огонь, и женщины месят тесто, чтобы делать пирожки для богини неба и совершать возлияния иным богам, чтобы огорчать Меня.]

Jeremiah 44:19

19* The women also said, “And when we burned incense to the queen of heaven and poured out drink offerings to her, did we make cakes for her, to worship her, and pour out drink offerings to her without our husbands’ permission?”

[19* И когда мы кадили богине неба и возливали ей возлияния, то разве без ведома мужей наших делали мы ей пирожки с изображением ее и возливали ей возлияния?]

as parts of a ceremony in honor of the queen of heaven; 

they speak of open worship of the idols of the day. 

What shame and open scandal this was 

in the eyes of God 

can be gleaned only faintly from the counterpart on the human scale 

in the life of the prophet.

Hosea 3:1

2* So I bought her for myself for fifteen shekels of silver, and one and one-half homers of barley.

[2* И приобрел я ее себе за пятнадцать сребренников и за хомер ячменя и полхомера ячменя]

To what depths this led Gomer 

is clear from the price to be paid for her redemption. 

Fifteen pieces of silver. 

The price of a common slave 

was thirty pieces of silver according to Exodus 21:32. 

She had lowered herself to such a plane 

where she was worth but half the price of a com​mon slave. 

The homer and lethech of barley [за хомер ячменя и полхомера ячменя]

speak of her utter worthless​ness, 

for this was the food of animals. 

Nothing so undoes man altogether 

and ruins him completely 

as defection from the Lord. 

It is no less than high treason against high heaven.

GOD’S  LOVE  FOR  ISRAEL

God never enjoined upon Hosea 

a task of which He could not be a partaker, 

when He bade the prophet to love 

“a woman beloved of her friend.” - 3:1
[иди  ещё,  и  полюби   женщину,  любимую   мужем,]
For God’s love for Israel has no relationship to time; 

it is time​less and constant. 

When we read that Gomer was beloved of her friend, 

this does not indicate the love of a paramour [lover]. 

The Revised Standard Version (RSV) margin 

is probably correct in translating the word as “husband.” 

The word indicates the tenderness of her treatment at his hands, 

leaving her all the more inexcusable in her action.

Hosea 3:1

1* ¶ Then the LORD said to me, “Go again, love a woman who is loved by a lover and is committing adultery, just like the love of the LORD for the children of Israel, who look to other gods and love the raisin cakes of the pagans.”

[1* ¶ И сказал мне Господь: иди еще, и полюби женщину, любимую мужем, но прелюбодействующую, подобно тому, как любит Господь сынов Израилевых, а они обращаются к другим богам и любят виноградные лепешки их.]

Notice that the first verse of this chapter 

uses the word “love” four times. 

The verse can almost be set out in a mathematical proportion: 

as the “love”  of God has ever been toward Israel, 

though she has “loved”  idols rather than God, 

so the “love” of Hosea is to be toward Gomer, 

though she has “loved”  strangers 

rather than her lawful husband. 

Just as Gomer still retains the love of the prophet, 

Israel is beloved of God. 

Israel is engraven on the hands of God 

[16* Вот,  Я  начертал   тебя   на   дланях   Моих;]

(Is 49:14-16); 

she is the apple of His eye 

[зеницы   ока   Его.]

(Zec 2:8). 

And even after centuries of disobedience on the part of His people, 

God could rebuke accusing Satan 

with the all-prevailing answer 

that He had chosen Jerusalem 

(Zec 3:2).

Zec 3:2

2* And the LORD said to Satan, “The LORD rebuke you, Satan! The LORD who has chosen Jerusalem rebuke you!

[2* И сказал   Господь   сатане:  Господь да  запретит   тебе,   сатана, да запретит тебе Господь, избравший Иерусалим!]

Hosea 3:4

ISRAEL’S   PRESENT

Neither Gomer’s nor Israel’s past is a thing of glory, 

but the end of the story is not yet. 

Israel’s present condition is sketched for us in verse 4. 

Hosea 3:4

4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.

[4* Ибо  долгое   время   сыны Израилевы   будут   оставаться без царя и без князя и без жертвы, без жертвенника,   без   ефода  и  терафима.]

This has been her condition since she chose Caesar to rule over her 

in preference to the Christ of  God. 

Every detail, and there is much of it here, 

is amazing in its accuracy 

until we realize it is God who is speaking, 

the One who knows the end from the beginning.

This verse [4], 

mark you, gives the lie squarely to all such vaporizings 

as the one labelled Anglo-Israelism. 

The conditions set forth here have not been the portion of England 

and cannot be twisted into such a meaning. 

The condition is anomalous; 

it defies all categories. 

No wonder the great German philosopher, 

Hegel, an ardent student of the philosophy of his​tory, 

said of the history of Israel: 

“It is a dark, troublesome enigma to me. 

 I am not able to understand it. 

 It does not fit in with any of our categories. 

 It is a riddle.” 

Just as Gomer was placed in the position 

where she no longer consorted with her former paramours 

and yet was not in full fellowship in marriage

—a truly strange condition

—so Israel is throughout this age 

in a position where she is neither idolatrous 

nor enjoying the fellow​ship of God in a worship pleasing to Him.

Without — without — WITHOUT

Hosea 3:4

4* For the children of Israel shall abide many days 

Without king or prince, 

Without sacrifice or sacred pillar, 

Without ephod or teraphim.

[4* Ибо  долгое   время   сыны Израилевы   будут   оставаться 

без  царя  и  

без  князя  и 

без  жертвы, 

без  жертвенника,   

без   ефода  и  терафима.]

For many days, 

and these many days answer to those of Gomer’s, 

Israel is to be without a king, 

[без  царя]

without a prince, 

[без  князя]

without sacrifice, 

[без  жертвы]

without pillar, 


[без  жертвенника]

without ephod, 


[без   ефода]
and 
without teraphim. 

[без   терафима]
What does this mean?

It signifies, first of all, 

that the nation will be without civil polity; 

they shall have neither king nor prince. 

After the Babylonian captivity and the death of Zedekiah, [Седекия]

the last king of Judah, 

the people of Israel knew no longer a king in their midst. 

(The Hasmonean dynasty scarcely offers a parallel 

to the pre-Exilic dynasties.) 

But they did have princes, 

such as Zerubbabel, the son of Shealtiel, 

as is clear from his genealogy. 

In this age, since the death of Israel’s Messiah, 

who came as King of the Jews, 

Israel has known neither king nor prince. [без  царя- князя]

It has been said: 

“No one of their own nation has been able to gather them together 

 or become their king.”

Second, 

they shall be without God’s appointed sacrifice. [без  жертвы]

There is no TempIe, 

for the land on which the Temple is, 

is not theirs; 

there is no high priest, 

for there are no genealogies extant to prove it; 

there is no sacrifice, 

for there are no duly constituted priests to perform it 

and the one sacrifice in Christ has been completed once for all: 

there is no atonement, 

because there is no blood of sacrifice in their religious ceremonies.

Third, 

and probably most remarkable of all, 

they shall be without idolatry. [без  жертвенника]

Natural inference would lead us to believe 

that if Israel, when she had the true worship of God, 

turned repeatedly to idolatry, 

she would most assuredly do so 

when without the true worship. 

But no, the prophet is not telling the story by human inference 

but through divine revelation. 

Says Hosea, though Israel shall be without a religious center and ritual, 

yet she will not turn to idolatry. 

Israel, through the centuries of her dis​persion, 

will have none of idol pillar (the obelisk) nor lying teraphim. 

[без   терафима]

Though Israel has lost distinctive national features

—king, prince, 

   and with these the occupation of all the land as well

—and religious features, 

   such as sacrifice and ephod, [без   ефода]

yet the marvel is that Israel abides! 

Covetous and vacillating Balaam spoke better than he knew when he said, 

“Lo, it is a people that dwelleth alone, 

 And shall not be reckoned among the na​tions” 

(Num 23:9).

Num 23:9

9*   A people dwelling alone, Not reckoning itself among the nations.

[9* вот, народ   живет отдельно и между   народами    не   числится.]

ISRAEL’S   FUTURE

At this point there are those who would have us believe 

that the tale has been told. 

That is the end for Israel. 

If so, we do well to cast the Bible from us as a vile and worthless thing, 

not to be depended upon in any particular. 

If this condition is the end for Israel, 

then why did Hosea not close his prophecy at this point? 

Why does he lead us to believe there is an “afterward” for Israel? 

Why? 

Yes, he may well do so, 

for there is a tomorrow for Israel, 

an afterward for the despised, criticized, and ostra​cized people of God. 

Notice the three marks of time: 

“many days,”


[4* Ибо  долгое   время]

“afterward,” 


[5* После   того]

and 

“in the latter days,” 
[     последние    дни.]

which are of vital importance here as elsewhere in prophetic Scriptures.

Here are the three elements in Israel’s future: 

return, 


[обратятся]

seek, 


[взыщут]

and 

come with fear. 
[будут   благоговеть    пред  Господом]

Verse 1 told us 

that Israel turned to other gods; 

this verse [4] tells us she will return to the true God. 

(See Deu. 4:30-31; 30:1.) 

She will not need to be sought, 


but through God’s grace will seek Jehovah her God. 

Note the important truth in 

Hosea 5:15.

Hosea 5:15

15* I will return again to My place Till they acknowledge their offense. Then they will seek My face; In their affliction they will earnestly seek Me.”

[15* Пойду,   возвращусь   в Мое место,   доколе   они не признают себя виновными и не взыщут лица Моего.]

The seeking [взыщут]  will  be to her God   and 

“David their king” 

in the person of His greater Son, the Lord Jesus Christ. 

Remarkable to state, the Targum of Jonathan says, 

“This is the King Messiah.” 

(Cp. Jer. 30:9; Eze 34:23; 37:24.) 

They will come with fear 

(reverential awe mingled with joy; 

see Is. 60:5 for the same verb) 

unto His blessing and salvation. 

How could God’s love for Israel eventuate otherwise? 

God’s love outlives Israel’s, 

just as Hosea’s outlived Gomer’s. 

May God shed abroad this divine love for Israel in our hearts 

that she may know Him!
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                              ii.
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ii.
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                              iii.
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iii.
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ТРАГИЧЕСКОЕ    РАССТАВАНИЕ:
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                         d.
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г.
МИЛОСТЕВОЕ     ВОССТАНОВЛЕНИЕ
(Hosea 2:14-3:5 [Heb. 2:16-3:5])

                              i.
Salvation speech II : 

                                                     renewal with cosmic consequences 

               i.
Речь   о  спасении   II:    обновление  

с  серьёзными    последствиями
(Hosea 2:14—23 [Heb. 2:16-25).

                             ii.
Action V: reconciliation 

                                                       with disciplinary constraint 

                                                                                 ii.
Действие   V:
примирение   

с  дисциплин арными    условиями
(Hosea 3:1—5).       


ii.
Action V: reconciliation with disciplinary constraint 

ii.
Действие   V:
примирение   с  дисциплин арными    условиями
(Hosea 3:1—5). 

Summary - Chapter 3

In effect God says to Hosea,


Now you know how I feel.


I want you to go and take Gomer again.


She's been unfaithful to you,



But you are to love her and take her back.


That is what I am going to do with My people.


Israel has been unfaithful to Me,



And I am going to punish her,



But some day I will bring her back to Myself.

3:1-3

Then the Lord [1* ¶ И сказал мне Господь] 

told Hosea to go to the public market 

and buy back his faithless wife from her sin.


The purchase price, fifteen shekels of silver 

and one-half homers of barley, 

[за пятнадцать сребренников и за хомер ячменя и полхомера ячменя]
Was that of a female slave.


For many days [много дней] after that,



There were to be no marital relations;



Later she would be restored to her full marital status.


This pictures the past, present, and fututre of the nation of Israel.


Unfaithful to Jehovah,



She ran after other lovers (idols).


But God brought her back.

3:4, 5

Her present condition is given in verse 4


Without a king, [без царя и без князя]


Without a prince (or royal family),



Without a sacrifice [без жертвы]
(that is, the Levitical sacrifices have been suspended),



Without a sacred pillar (idol), [без жертвенника]


Without an ephod, [без ефода]
and without teraphim [и терафима.] (household gods),


Israel's future is given in verse 5 

- she will return to the Lord [обратятся]
and will love 

and fear Him in faithfulness. [и будут благоговеть]

Some differences between action V 

and the first four (1:2-9) need noting: 

(1) there is no statement of sequence, 

except for the word again [ещё]

which probably should be read with the formula of divine speech, 

‘said to me again’ [ сказал мне  ещё]
(cf. Andersen, Mays) 

rather than with the divine command, 

‘go again’ [иди  ещё]
(Jacob; Jeremias; Wolff; Lxx; Vulg.; most English versions); 

this interpretation best suits the word order 

and puts the spotlight on the fact of Yahweh’s speaking, 

rather than on the com​mand itself; 

(2) Hosea’s response, coming in two parts 

(vv. 2—3), 

is much more central here than the terse 

‘so he went and took Gomer’ [И пошел он и взял Гомерь]
(cf 1:2); 

(3) Hosea speaks directly to Gomer (v.3) 

for the only time in the book 

(in 2:2-3 he speaks to her through the children); 

(4) the memoir in 3:1-5 

is in the first person singular, 

with Hosea as narrator, 

while actions I—IV are in the third person; 

(5) Gomer is not named in action V 

(cf. 1:2; 

       reasons for identifying the ‘woman’ of 3:1 

       with Gomer are given in Guideline two 

       in the introduction to 1:2-3:5 above); 

and 

(6) the command is reworded: 

‘go, take’ [иди,  возьми]

(1:2) 

has become 

‘go, love’ [иди   полюби]

(3:1); 

this changes the whole message from the corruption 

of Israel’s idolatry to the constancy of Yah​weh’s love.

Hosea 3:1-2

	Hosea 3:1-2

1* ¶ Then the LORD said to me, “Go again, love a woman who is loved by a lover and is committing adultery, just like the love of the LORD for the children of Israel, who look to other gods and love the raisin cakes of the pagans.”

 2* So I bought her for myself for fifteen shekels of silver, and one and one-half homers of barley.
	1* ¶ И сказал мне Господь: иди еще, и полюби женщину, любимую мужем, но прелюбодействующую, подобно тому, как любит Господь сынов Израилевых, а они обращаются к другим богам и любят виноградные лепешки их.

2* И приобрел я ее себе за пятнадцать сребренников и за хомер ячменя и полхомера ячменя


Hosea 3:1-2
These verses jerk the hearer back to the sinful realities of the present, 

after the tantalizing look at the future in salvation speech II
(2: l4-23; 

 cf. the same sequence of 2:2-13 to 1:10-2:1). 

The situation in Gomer’s life seems precisely 

what it was when the children were commanded to plead with her 

in 2:2; 

the picture of Israel’s life

— ‘turning to other gods’ [обратившись к иным богам.]

[пусть она удалит блуд] - 2:2
looks frozen where it was at 2:5; 

no words like 

‘I will go and return to my first husband’ 

[и возвращусь к первому мужу моему]

(2:7) 

have been forthcoming; 

Gomer is branded an adulteress [прелюбодействующую]
(cf. 2:2), 

and as having a paramour [любовниками]
(cf. 2:5, 7, 12, 13). 

Apparently her promiscuity 

has focused at this point on one person, 

called in verse 1 by the Hebrew word usually translated ‘friend’ 

(rea’; cf Song 5:16, 
‘lover’ 

[возлюбленный  мой]; 

            Jer.3:1,

’paramours’
[со многими любовниками]; 

   Jer. 3:20, 
‘husband’

[изменяет другу своему]). 

Israel is still captivated by the sensual cult, 

as her love for raisin cakes  [виноградные    лепешки]   suggests 

(cf 2 Sa. 6:19); 

she undoubtedly treasured them as gifts from the Baals 

(cf 2:5, 12), 

part of her harlot’s hire, 

and perhaps a sexual stimulant 

(Song 2:5).

Into this bleak situation came the stark command, 

‘go, love’ [иди   полюби]

explained by the strong affirmation, 

even as Yahweh loves. [как  любит   Господь]

Few places in Scripture tell us more about divine love: 

(1) it is constant in all circumstances, 

present even while the people 

(probably both Israel and Judah are included; 

cf. on 1:6-7, 11) 

are enmeshed in their idolatry / harlotry 

(cf 4:12,19; 5:3-4 for expressions of the degree 

    to which Israel’s perversion held her captive); 

(2) it contrasts utterly with the triviality of human affections, 

especially when these affections are diverted to unworthy objects 

— while Yahweh is loving the Israelites, 

    what are they loving? 

Raisin cakes! [виноградные    лепешки]

(3) it can be illustrated through human love 

when that human love has grasped something of the power 

and pathos of the divine 

— the command to Hosea assumes a correspondence 

between the divine and the human; 

    what Hosea has learned about the forgiving, 

    restoring love of Yahweh from the salvation speech 

(2:14-23) 

he is to teach others by his love for an adulteress; 

(4) it is commitment and action 

(v. 2), 

commanded with a divine imperative; 

and 

(5) it is strong as well as tender 



and has the courage and integrity 

to exercise discipline when that is neces​sary 

(vv. 3-4).

The word ‘love’ [полюби]  (Heb. ‘hb) 

has for Hosea something of the range of meaning 

it occupies in modern English: 

(1) it can mean 

‘to gain pleasure from’ 

— as did Gomer’s paramour from her company 

(3:1), 

Israel from her raisin-cakes  [виноградные    лепешки]

(3:1); 

(2) it can describe 

a misguided relationship like Israel’s with the Baals 

(2:7, 12, 15; 9:10) 

or with Assyria to whom she paid tribute as a lover’s hire 

(8:9); 

(3) it can connote loyal and costly love 

like that of Hosea’s, 

which God commanded for Gomer, despite her infidelity 

(3:1); 

and 
(4) it can illuminate 

the many facets of Yahweh’s commitment to Israel 

from the Exodus call to his people 

(11:1), 

through the guidance, training and care 

he offered in their youth 

(11:4), 

and the forbearance he showed in the midst of her infidelity 

(3:1), 

to the forgiveness that turns aside divine anger 

and heals their inconstancy 

(14:4). 

The divine imperative 

that commands true love 

is a lesson never lost on those who truly know their God 

(1 Jn. 4:8).

Hosea’s response 

(v.2) 

	Hosea 3:2
 2* So I bought her for myself for fifteen shekels of silver, and one and one-half homers of barley.
	2* И приобрел я ее себе за пятнадцать сребренников и за хомер ячменя и полхомера ячменя


shows both how costly love can be 

and how degraded Gomer’s condition had become. 

Note that the response to ‘go, love’ [иди   полюби]

(v.1) 

is not 

‘so he went and loved’ 

(cf. 1:2-3), 

but I bought [2* И  приобрел    я   её   себе]

— love in action. 

It is love that bears all that is necessary to accomplish the divine purpose.

 Hosea 3:3-5. 

	Hosea 3:3-5

3* And I said to her, “You shall stay with me many days; you shall not play the harlot, nor shall you have a man--so, too, will I be toward you.”

 4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.

 5* Afterward the children of Israel shall return and seek the LORD their God and David their king. They shall fear the LORD and His goodness in the latter days.
	3* и сказал  ей: много дней оставайся у меня; не блуди, и не будь с другим; так же и я буду для тебя.

4* Ибо долгое время сыны Израилевы будут оставаться без царя и без князя и без жертвы, без жертвенника, без ефода и терафима.

 5* После того обратятся сыны Израилевы и взыщут Господа Бога своего и Давида, царя своего, и будут благоговеть пред Господом и благостью Его в последние дни.


Hosea 3:3-5
Hosea’s response to Yahweh’s command came in two parts: 

(v.1) 

the action that gets her back 

(v.2) 

and the speech that lays down the terms of the reconciliation 

(v.3). 

Those terms are not easy to discern from verse 3 alone, 

and most interpreters have invoked the help of verses 4-5 

to understand them. 

Many  days [много   дней]
must mean a period of temporary duration in  verse 4, 

because the afterward [После   того]  of  verse 5 

points to a joyful, 

climactic event when the Many  days have passed. 

The terms of verse 3, then, 

are temporary guidelines for the restored relationship. 

They also seem to be disciplinary guide​lines: 

Gomer’s activities are to be sharply restricted 

— she is to dwell (or ‘remain’) 

with Hosea 

(the same verb describes the period of waiting for 

purification after childbirth,  Lev. 12:4-5), 

refrain from the fornication that had become her passion 

and from any other sexual intimacy, 

including intercourse with Hosea 

(cf Wolff, p.56; RSV; NEB; JB; NASB; Mays, p.58). 

This interpretation turns on two assumptions: 

(1) ‘and you shall not belong to a man’ [и  не  будь  с  другим]

means 
‘any man’ 

not 

‘another man’; 

and 

(2) ‘I also [will not be] unto you’ [так  же  и  я  буду  для  тебя]

describes Hosea’s parallel celibacy. 

An equally commendable translation is Andersen’s (p.291), 

who reads the first verb of the sentence as ‘wait’ [stay]

(not dwelt), [оставайся]

the two prohibitions as describing Gomer’s 

temporary sexual abstinence, 

and the last clause, as the promise of a fully restored relationship 

— 'then indeed I will be yours’, 

[и  я  буду   для   тебя]

a reading that has the advantage 

of anticipating the full restoration of Israel to Yahweh 

in verse 5.

The disciplinary period in the marriage is a prophetic action 

designed to symbolize a time of chastening and depri​vation 

through which Israel is to pass. 

That verse 4

is an explanation of the purpose of verse 3 

is signalled in the for [Ибо] (Heb. Ki) 

at the beginning (cf for in 1:2, 4, 6, 9). 

	Hosea 3:4

4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.
	4* Ибо долгое время сыны Израилевы будут оставаться без царя и без князя и без жертвы, без жертвенника, без ефода и терафима.


Gomer is to be deprived 

of intercourse; 

Israel 

of king, 

[без  царя]

prince, 

[без  князя]

sacrifice, 

[без  жертвы]

pillar, 

[без  жертвенника]

teraphim 

[терафима]

and ephod.

[без  ефода]

The deprivation is suitable and thorough: 

every political and military 

(princes may be battle leaders; 

see on 13:10) 

office, cultic entity, or substitute 


for direct depen​dence on Yahweh’s revelatory word 

(cf. Ho. 4:12) 

will be stripped away.

Hosea 3:4

"many days"  [долгое   время]

God doesn't give a specific number of days.

This is unusual 



Because the children of Israel were told 3 times 

that they were to be put out of their land



And 3 times 

that they would be returned.

Each time God put them out of the land,



He told them them how long they would be out 

- except the last time.

The first time,


God told Abraham,



"I'm going to give you this land



- its yours, 

  but I'm going to put your children out of this land for 430 years.

They will be in the land of Egypt,


And after 430 years,


I will bring them back."


They did come back



- that prophecy was literally fulfilled.

The second time,


God said through Jeremiah,



"Because of your sins, you are going to be down there for 70 years."



Again, that was fulfilled literally. (Jer. 25:11-12)

Now here Hosea

Is speaking to the northern kingdom 

(which never actually returned to the land),



And he says,



"Israel shall abide many days without a king."

[ 4* Ибо долгое время сыны Израилевы 

будут оставаться без царя]

How long is "many days" [долгое время]

Why did the Lord say "many days" [долгое время]



And not give us the specific number?




From Bablon's return to 1st Coming - 490 years!

It is because in the interval between the time Israel left the land in A.D. 70


And the time at which they will return,


He has been calling out a people to His name from among the Gentiles


And has been building His church.

We are living in the last days.


We have been living in the last days - more than 1900 years.


Jesus said "Behold, I come quickly .." (Rev. 3:11; 22:7).

The action will begin when the church is removed from the earth.

The reason the date is not given here in Hosea 



Is that in Scripture 

the church is nameless and dateless.


We who belong to the true church are a heavenly people, having no name.

We are not given the date of the birth of the church - until it happens on Pencost.

We are not given the date of the Rapture.

For that reason we are told

"Israel shall abide many days without a king."

       [ 4* Ибо долгое  время  сыны Израилевы будут оставаться без царя]



- no specific time period is given to us.

Israel is going to abide many days "without a king."


Today, no Israelite living who can say, "I am in the line of David,



And I have a right to the throne of David."


The only one who can claim that is this moment sitting at God's right hand.


He is the Lord Jesus, King of kings and Lord of lords.


Israel has rejected her king.

"without a prince" [без князя]


-they have no one to succeed to the throne.


If the Lord Jesus Christ is not their Messiah,



They have none



And have no prospect of one.

"without a sacrifice" [без жертвы]


Luke 21:24

	Luke 21:24

24* “And they will fall by the edge of the sword, and be led away captive into all nations. And Jerusalem will be trampled by Gentiles 

until the times of the Gentiles are fulfilled.
	24* и падут от острия меча, и отведутся в плен во все народы; и Иерусалим будет попираем язычниками, 

доколе не окончатся времена язычников.


They have no sacrifice



Except the one which you and I have.



- Jesus.


He died outside the city,



Was raised from the dead,



And is today at God's right hand.

"without an image"[ sacred pillar]  [без жертвенника]

God did not give Israel any images.


God had said - Exodus 20:4

	Exodus 20:4

4* “You shall not make for yourself a carved image, or any likeness of anything that is in heaven above, or that is in the earth beneath, or that is in the water under the earth;
	4* Не делай себе кумира и никакого изображения того, что на небе вверху, и что на земле внизу, и что в воде ниже земли;

 5* не поклоняйся им и не служи им



But He had given them many things; 



For instance,



"an ephod" and  "a teraphim" [без ефода и терафима.]

The "an ephod" [ефода] was the sacred garment worn by the high priest.

"Teraphim" [терафима.] were small objects which they carried around 

like good like charms



and which they began to worship.

God says that they are going to get away from idolatry,



That they will not have any images.

That is one thing that you can say about Israel today



- they are not in idolatry.

Although they have not turned to God,



They certainly have turned away from idolatry.

Two great verbs telegraph the end of this deprivation, 

which can best be interpreted as an experience of exile 

(as Hosea often threatens, 

e.g. 8:13; 9:3, 6; 11:5): 

return [обратятся]   and  seek. [взыщут]  

Both have positive and negative connotations for Hosea. 

Negatively, return [обратятся]  (Heb. swb) 

is used of Israel’s turning back to false gods 

(7:16) 

with a consequent cancellation of the Exodus 

resulting in exile to Egypt 

(8:13; 9:3; 11:5); 

Seek [взыщут]   

also may imply a negative object 

(lovers = Baals, 2:7) 

or 
a negative manner 

(with animal sacrifices, 5:6). 

Positively, 

both mean to return to full covenant loyalty 

on the terms of repentance, trust and obedience: 

return [обратятся]    is what is needed 

but refused by Israel 

(5:4; 7:10) 

despite God’s prompting 

(2:7), 

what they profess to do without full sincerity 

(6:1), 

what they will do only when judgment has run full course 

(14:1—2); 

seek [взыщут]    

is what God patiently waits for 

(5:15) 

and what Israel finds itself incapable of doing 

despite all the evidence to the contrary 

(7:10), 

until the afterward [После   того]  described in verse 5. 

Where return [обратятся]     and seek [взыщут]     

occur together, 

they reinforce each other 

— to return with the full desire for fellowship with God 

on his terms 

(cf. 7:10). 

In the present context, 

where the returning and seeking 

follow a time of intense political and spiritual deprivation, 

return [обратятся]      

may carry with it not only the idea of repentance 

but of return home from exile.

Mention of David their king [Давида,  царя  своего] 

conveys a number of thoughts in the context of Hosea: 

(1) the reunion of the two kingdoms under one head 

(cf. 1:11); 

(2) the reversal of Israel’s pattern of dynastic instability 

(7:3-7; 

8:4; 

10:3); 

(3) the rejection of the foreign alliances 

which served as a buffer against their own political weakness 

(7:8-9, 11, 16); 

and 

(4) the covenantal con​tinuity promised to David by Yahweh 

and violated by Jere​boam I [Иеровоам] 

and all his successors 

(cf. on 8:4). 

Like Amos (9:11) 

and the great prophets who followed him 

(Mi. 5:2; Is. 11:1-5; 

Jer. 23:5-6; 

Ezk. 37:24-28; 

Zec. 12:7), 

Hosea connected Yahweh’s future victory to the renascence of Davidic rule. 

For Hosea, 

the return to Yahweh carried with it the reversal of all that 

Jeroboam’s [Иеровоам] splitting of’ the kingdom had wrought. 

The spiritual return and the national reunion were of a piece 

— a reminder that the Old Testament sees Israel 

as a flesh and blood entity 

whose loyalty to Yahweh is lived not in an otherworldly realm 

but in the real economics, politics and geography of history. 

(For the ways in which such prophecies are fulfilled, 

see note at end of 1:2-2:1.)

	Hosea 3:5

5* Afterward the children of Israel shall return and seek the LORD their God and David their king. They shall fear the LORD and His goodness in the latter days.
	5* После того обратятся сыны Израилевы и взыщут Господа Бога своего и Давида, царя своего, и будут благоговеть пред Господом и благостью Его в последние дни.


The passage concludes with words on 

the manner, 

the benefits and 

the timing of the return. 

The  latter  days  [в  последние    дни.]

should be read as counterpart to many days [много   дней]
(vv. 3-4). 

The latter days  [в  последние    дни.]

are not primarily the ‘end times’ 

in an absolute sense, 

but a time after the days of discipline have done their work. 

Goodness [благостью] 

is not only a recovery of fellowship with Yahweh 

but the restor​ation of all his generosity 

in the produce of the land 

which Israel’s foolishness credited to the Baals 

(2:5; 

cf. Gen. 45:18, 20, 23; Jer. 2:7 for this meaning of tub); 

Goodness [благостью]   may stretch beyond 

material blessing 

to the total renewal 

and covenant keeping described in salvation speech II
(2:14-23; cf Neh. 9:25; Is. 63:7). 

Fear,  [и  будут   благоговеть    пред    Господом]

the manner of their coming, 

is pivotal to the scene. 

Nothing less than such reverent awe 

is appropriate for Israel, 

who has learned in deprivation both who Yahweh is 

and who Baal is not, 

both the importance of covenant loyalty 

and the terror of its absence.

We are left to surmise 

what happened to Hosea and Gomer. 

As dramatically as they appear, 

they are dropped from the concerns of the prophecy. 

They have grasped our attention, 

sharpened our understanding of God’s judgment and grace, 

and left us ready for the further messages of the prophet.

Summary 3:5
	Hosea 3:5

5* Afterward the children of Israel shall return and seek the LORD their God and David their king. They shall fear the LORD and His goodness in the latter days.
	5* После того обратятся сыны Израилевы и взыщут Господа Бога своего и Давида, царя своего, и будут благоговеть пред Господом и благостью Его в последние дни.


" Afterward the children of Israel shall return" 

[После того обратятся сыны Израилевы]

" Afterward" [После того]



does not mean it has already happened.


I do not know when it will be,



But they are going to return to the land according to God's timetable.

When they do return,



This is the way they will return:



They shall

" and seek the LORD their God and David their king. "They shall fear the LORD and His goodness in the latter days."

[и взыщут Господа Бога своего и Давида, царя своего, и будут благоговеть пред Господом и благостью Его в последние дни.]


when they return to the land, 

they will also return to God.

"They shall fear the LORD and His goodness in the latter days."

   [и будут благоговеть пред Господом и благостью Его в последние дни.]

" in the latter days "[ в последние дни]



are yet in the future.


They refer to the nation Israel



And to the time beginning with the great Tribulation and



Going through the second coming of Christ and



On into the Millennium.
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Action II: a son that speaks of judgment 

ii.
Действие   II: 
сын   говорит   о  суде

(1:3b-5).

                              iii.
Action III: a daughter shown no pity 

iii.
Действие   III:
 дочь  не  знает   милости
(Hosea 1:6-7).

                              iv.
Action IV: a son that signals divorce 

iv.
Действие   IV:
 сын   намекает    на  развод
(Hosea 1:8-9).

v.       Salvation speech I:  

an initial glimmer of hope 

                         v.
   Речь   о  спасении   I:
первоначальный     просвет    надежды
(Hosea 1:10-2:1 [Heb. 2:1—31).

                         c.
A  tragic  separation: judgment speech I 

в.
ТРАГИЧЕСКОЕ    РАССТАВАНИЕ:
РЕЧЬ   СУДА   I
(Hosea 2:2-13 [Heb. 2:4-15])

                         d.
A gracious restoration 

г.
МИЛОСТЕВОЕ     ВОССТАНОВЛЕНИЕ
(Hosea 2:14-3:5 [Heb. 2:16-3:5])

                              i.
Salvation speech II : 

                                                     renewal with cosmic consequences 

               i.
Речь   о  спасении   II:    обновление  

с  серьёзными    последствиями
(Hosea 2:14—23 [Heb. 2:16-25).

                             ii.
Action V: reconciliation 

                                                       with disciplinary constraint 

                                                                                 ii.
Действие   V:
примирение   

с  дисциплин арными    условиями
(Hosea 3:1—5).

       


	I. HOSEA’S  EXPERIENCES

I.
ЖИЗНЕНЫЙ   ОПЫТ   ОСИИ

(Hosea 1:1-3:5) 
II.
HOSEA’S MESSAGES: PART ONE 

II.
ПРОРОЧЕСТВА      ОСИИ:
 ПЕРВАЯ     ЧАСТЬ  
(4:1—11:11)        


	Hosea 3:1-5
2.
God’s love Pictured 

(Hosea 3:1-5).

This is another “action sermon” 

as Hosea reclaims his estranged wife 

and brings her home to himself. 

Hosea 3:1

1* ¶ Then the LORD said to me, “Go again, love a woman who is loved by a lover and is committing adultery, just like the love of the LORD for the children of Israel, who look to other gods and love the raisin cakes of the pagans.”

[1* ¶ И сказал  мне  Господь: иди  ещё,  и полюби  женщину,  любимую   мужем, но  прелюбодействующую, подобно тому, как любит Господь сынов Израилевых,  а они обращаются к другим богам и любят виноградные лепешки их.]

Gomer had left Hosea 

and was living with a lover, 

another picture of the way Israel 

had treated the Lord. 

Hosea had to buy her back at a cost of fifteen pieces of silver 

half the price of a slave, 

(Ex. 21:32)

and about ten bushels of barley. 

Hosea 3:2

2* So I bought her for myself for fifteen shekels of silver, and one and one-half homers of barley.

[2* И приобрел я  её  себе  за  пятнадцать  сребренников и за хомер ячменя   и   полхомера    ячменя]

This was not an exorbitant price, 

            but she had cheapened herself by her sins. 

We need to remember 

that God has purchased us at the tremendous cost 

of the precious blood of His only Son 

(1 Peter 1:18-19).

Hosea 3:3 suggests
Hosea 3:3

3* And I said to her, “You shall stay with me many days; you shall not play the harlot, nor shall you have a man--so, too, will I be toward you.”

[3* и сказал   ей: много дней   оставайся у меня; не  блуди, и не будь с другим; так  же  и  я  буду   для  тебя.]

that Hosea didn’t immediately enter into intimate relations with Gomer, 

but waited awhile 

to make sure she would be true to him. 

It’s also possible that he want​ed to make sure she wasn’t pregnant 

with another man’s child. 

But even this has a spiritual message attached to it : 

Israel today, 

though purchased by their Messiah 

(John 11:47-52; Isa. 53:8), 

has not yet returned to the Lord.

Israel today is without a king 

because 

she rejected her King 

and therefore 
has no kingdom. 

“We will not have this man to reign over us” 

(Luke 19:14). 

[не  хотим,  чтобы  он  царствовал   над  нами.]

"We have no king but Caesar” 

(John 19:15). 

[нет  у  нас  царя,  кроме   кесаря.]

She has no prince 


because there is no reigning dynasty in Israel. 

All the records were destroyed 

when the Romans captured Jerusalem in A.D. 70, 

and nobody can prove to which tribe he or she belongs.
Hosea 3:4
The Israelites have no sacrifice 

because they have no temple, altar, or priesthood. 

They don’t have a pillar (image) 

or a household god (teraphim), [терафима]

because idolatry was purged 

from their culture during the Babylonian Captivity. 

Hosea 3:4

4* For the children of Israel shall abide many days without king or prince, without sacrifice or sacred pillar, without ephod or teraphim.

[4* Ибо долгое время сыны Израилевы будут  оставаться  без  царя  и без князя  и без  жертвы, без    жертвенника,  без   ефода   и терафима.]

Like the Gentiles, 

they may have other kinds of idols in their hearts! 

They lack an ephod [без   ефода]

(Ex. 28:1-14), 

because they have no high priest. 

The only High Priest God will acknowledge 

is the inter​ceding Son of God in heaven.

Hosea 3:5

5* Afterward the children of Israel shall return and seek the LORD their God and David their king. They shall fear the LORD and His goodness in the latter days.

[5* После того обратятся сыны Израилевы и взыщут Господа Бога своего  и  Давида,  царя   своего, и будут благоговеть пред Господом и благостью   Его  в  последние    дни.]

But there is an “afterward” ! [После того]

Israel won’t stay “without,” 

for she will see her Messiah, 

repent of her sins, 

and say, 
“You are my God!” [`Ты  мой  Бог!'] - 2:23
They will enter into that blessed relationship in which the Lord says, 



"You are My people!” [`Мой   народ']
This will occur in “the latter days” [в  последние    дни.]

when 
the messianic King sits on David’s throne 

and 

judges righteously 

(Matt. 19:28; 

Luke 1:32-33).

The key word is “return” [обратятся]

(Hosea 3:5), 

a word that’s used twenty-two times in Hosea’s prophecy. 

When 

Israel repents and returns to the Lord, 

then 
the Lord will return to bless Israel 

(2:7-8).

Hosea 2:7-8

7* She will chase her lovers, But not overtake them; Yes, she will seek them, but not find them. Then she will say, ‘I will go and return to my first husband, For then it was better for me than now.’

 8* For she did not know That I gave her grain, new wine, and oil, And multiplied her silver and gold--Which they prepared for Baal. 

[7 и погонится за любовниками своими, но не догонит их, и будет искать их, но не найдет, и скажет: «пойду я, и возвращусь к первому мужу моему; ибо тогда лучше было мне, нежели теперь».

 8 А не знала она, что я, я давал ей хлеб и вино и елей и умножил у нее серебро и золото, из которого сделали истукана Ваала.]

[God has returned to His place 
and left Israel to herself 

(5:15) 

[Hosea 5:15

15* I will return again to My place Till they acknowledge their offense. Then they will seek My face; In their affliction they will earnestly seek Me.”]

[15* Пойду, возвращусь в Мое место, доколе  они не признают себя виновными  и  не  взыщут  лица  Моего.]

until she seeks Him and says, 

“Come, and let us return to the lord” 

(6:1, NIV).

Hosea 6:1

1* ¶ Come, and let us return to the LORD; For He has torn, but He will heal us; He has stricken, but He will bind us up.

[1* ¶ В скорби  своей  они с раннего утра будут искать Меня и говорить: `пойдем  и возвратимся   к  Господу! ибо Он уязвил--и Он исцелит нас, поразил--и    перевяжет    наши  раны;]

This is Hosea’s message: 

“0 Israel, return to the lord thy

  God.... Take with you words, and turn to the Lord: say unto

  Him, ‘Take away all iniquity, and receive us graciously’” 

(14:1-2).

Hosea 14:1-2

1* ¶ O Israel, return to the LORD your God, For you have stumbled because of your iniquity;

 2* Take words with you, And return to the LORD. Say to Him, “Take away all iniquity; Receive us graciously, For we will offer the sacrifices of our lips.

[1* ¶ (14-2) Обратись, Израиль, к Господу  Богу  твоему;  ибо  ты   упал  от нечестия   твоего.

 2* (14-3) Возьмите с собою молитвенные слова и обратитесь к Господу;   говорите   Ему: `отними всякое   беззаконие   и прими   во благо, и мы   принесём   жертву   уст  наших.]

That prayer is good for any sinner, 

Jew or Gentile. 


	To  Sum​marize:
God is gracious, 

and no matter what “name” our birth has given to us, 

He can change it 

and 
give us a new beginning. 

Even the “valley of trouble” [и  долину   Ахор]
can become a “door of hope.” [в  преддверие    надежды]
God is holy 
and He must deal with sin. 

The essence of idolatry is enjoying the gifts 

but not honoring the Giver. 

To live for the world 

is to break God’s heart 

and 
commit “spiritual adultery”
God is love 
and promises to forgive 

and restore all who repent and return to Him. 

He promises to bless all who trust Him.


� 	Jeroboam I [Иеровоам]  reigned from 931 to 910, 


	Jeroboam II  from 793 to 753. 


	The Jeroboam mentioned in Hosea 1:2 is Jeroboam II.





� 1.	See Isaiah 20; Jeremiah 27—28; Ezekiel 4:18; 5:lff; 12:1-16; 24:15ff.





� See Heschel, p. 53, for a summary of the basic arguments for a literal interpretation.


� For a recent survey of the meaning of symbolic acts for the Hebrew prophets, see William Leng, ‘Prophetic Actions in the Book of Jeremiah’, The Tyndale Paper, 30 (July, 1985). Using insights from contemporary anthrpologists to elucidate the text, Leng concludes that prophetic acts were not influenced by ‘imitative magical actions’ but were - whether applied to Israel’s future, past or present—’descriptive and illustrative, a dramatic means of confronting Israel with the will of Yahweh’(pp. 9-1O).


� Heschel, p.56.





� In addition to the major commentaries cited, further interpretative back-ground on this section may be gained from G. W. Anderson, ‘Hosea and Yahweh: God’s Love Story’, Review and Expositor, LXXII, 1975, pp. 425-436, from H. H. Rowley, ‘The Marriage of Hosea’, Men of God, 1963, pp.66-97, and from Gordis, pp.230-254.





� Isaiah lived through the Assyrian invasion of Judah,  Jeremiah saw the fall of Jerusalem, Ezekiel was taken to exile, etc.


� Jotham was co-regent with Uzziah from 750 to 740 B.C.


� I have followed the dates of E. R. Thiele.  “The Mysterious Numbers of the Hebrew Kings,” rev. ed. (Grand Rapids: Zondervan, 1983), 217.  Some Scholars follow slightly different chronologies.


� The heading may also provide hints regarding the process of collecting and canonizing the four hooks of Amos, Hosea, Isaiah, and Micah. For an intriguing suggestion that works front the headings of these four books, see D. N. Freedman, “Headings in the Books of the Eighth Century Prophets.”  AUSS 25 (1987):26. Freedman argues that the headings indicate the process of collecting these works began with Amos, during the reign of Uzziah, and concluded in Hezekiah’s reign after Jerusalem as rescued from the army of Sennacherib.





� A. Lipshitz. “The Commentary of Rabbi Ibn Ezra on Hosea: Edited from Six Manuscripts and Translated with an Introduction and Notes”(New York: Sepher-Hermon, 1988), 19-21. Ibn Ezra at least does not sidestep.  He plainly states that his reason for taking this view is that the literal reading is too offensive to be true.  See also J. Calvin, “Commentaries on the Twelve Minor Prophets (Grand Rapids: Baker. n.d.), 1:43-45.


� C. F. Keil takes the whole affair to be parabolic (he calls it an “internal event”).   He argues that Gomer and the woman of chap. 3 cannot be one and the same and thus that, if taken literally, Hosea had to marry two prostitutes in succession, a notion that is too outlandish for anyone to accept (Hosea[Grand Rapids, n.d.],26-36). Of course, this argument only works if one is persuaded that the text requires two separate women and if one is as offended at the idea as Kiel was.





� R. H. Pfeiffer, “Introduction to the Old Testament” (New York: Harper & Brothers, 1941), 567-70.


� A novel variant of this theory is hypothesis of Y. Kaufmann, who imagines that Hosea, Gomer, and the children put on a theatrical performance for the benefit of the Israelites (“The Relion of Israel”[New York: Schocken, 1960) 370-71. He compares 1 Kgs 20:35-43: Isa. 20:2: Jer. 27:2. His analogies fail because all the texts speak of the prophets altering their appearance to portray some message. Neither Hosea nor Gomer are ever told to put on items (e.g.. the jewllery of a prostitute) in order to act out roles. God commanded Hosea to do something (marry an immoral woman) and not to pretend to do something. By analogy Jeremiah at God’s command actually remained unmarried (Jer.16:2): he did not pretend to be unmarried.





� See. e.g., D. Stuart. “Hosea-Jonah”, WBC (Dallas:Word, 1987), 64 65.


� G. Fohrer, “Introduction to the Old Testament” (Nashville: Abingdon, 1961), 420-21.


� E.g., J. Limburg, “Hosea-Micah”, IBC ( Atlanta: John Knox, 1988). 8-15.





� Cf. R. I. Vasholz attempts to defend this interpretation on the grounds that the text uses the “explicative Waw” (“Gomer-Chaste or Not” Presbyterian 19[1993]: 48-49). The argument is not cogent. See also J.H. Johansen, “The Prophet Hosea: His Marriage and Message.” JETS 14 (1971): 179-84.


� Thus W. R. Harper, “Amos and Hosea,” ICC (Edinburgh: T & T Clark. 1936). 207.


� F. I. Anderson and D. N. Freedman, “Hosea”, AB (New York: Doubleday,1980), 155-70. Cf. G. Archer,  “A Survey of Old Testament Introduction” (Chicago: Moody, l974), 323.





� E.g., F. S. North, “Solution of Hosea’s Marital Problems by Critical Analysis,” JNES 16 (1957): 128-30.


� See Harper, “Amos and Hosea,” cxliv.


� Calvin, “Twelve,” 1:43-45


� Cf. J.A. Soggin, “Introduction to the Old Testament” (Philadelphia: Westminister, 1976), 249.


� Note also that Deut. 22:13-19 imposes penalties on a man who wrongly accuses his wife of adultery.


� Cf. Andersen and Freedman, “Hosea,” 69.


� Although I agree that Gomer is meant, the NIV is somewhat free with 3:1 in translating it as “your wife.”  It only means “a woman.”  See commentary below.


� See also Andersen and Freedman, “Hosea,” 293.


� Both the LXX and Vg attest to the word.


� Also we do not know with certainty if he ever gave her a bill of divorce or if the two resumed sexual relatins after she returned to him.


See the exegesis at 2;2 and 3;3.


� Much as Paul offered his suffering as the proof of his apostleship (2 Cor. 11:16-33).


� See R. De Vanx, Ancient Israel (E.T., London: Darton. Longman & Todd, 1961), pp. 24-38, for a summary of Hebrew marriage customs, including probable ages of marriage for both boys and girls.





� 








� TLB reads, "Go and marry a girl who is a prostitute.”





� The phrase has a construct followed by a finite verb.  Literally translated this is, “The beginning of Yahweh spoke…”  McComiskey notes that this construction is rare but sufficiently well attested that it need not be emended (“Hosea,” 1:11).  See GKC § 130d.


� Cf. Andersen and Freedman, who observe that this “amounts to his call to the prophetic office” (“Hosea,” 154-55).


� The relationship between the phrases in 1:2 and 3:1, see D. Grossberg, who notes that the wording indicates that the two events are a pair (Multiple Meaning: Part of a Compound Literary Device in the Hebrew Bible.” East Asia Journal of Theology 4 [1986]: 77-86.


� D.A. Hubbard, “Hosea,” TOTC (Downers Grove: InterVarsity, 1989), 59.


� So profound was this event that prophets after Hosea could routinely speak and develop the metaphor of Israel the immoral wife. Cf. M. Greeburg, “Ezekiel 16: A Panorama of Passions,” in Love and Death in the Ancient Near East, ed. J.H. Marks and R.M. Good (Guilford, Conn.: Four Quarters, 1987), 143-50, esp. p. 146.


� The phrase means “to marry.” In a sexual context without  ----  it implies illicit sexual relations (Gen. 20:3; 34:2; Lev. 18:17; 2 Sam. 11:4; Ezek. 16:32).  If the command were ---- , it would imply sexual relations with a harlot without marriage.  See McComiskey.  “Hosea,” 1:12-13.


� E.g. Harper, “Amos and Hosea,” 207.


� The phrase ------ is comparable to ------ [slander] and ------ “[contentious woman”] and thus simply means a promiscuous woman. A  ----- is not someone who might someday become contentious but someone who already is; the same is true of -----.  See GKC § 128s-v and GBH § 129f.


� Of the twelve occurrences of -------- in the OT, six are in Hosea.


� G.I. Davies, “Hosea,” NCBC (GrandRapids: Eerdmans, 1992), 50-51.


� The exception is illustrated by potipher’s wife – the sexually free wife of a wealthy man.


� Comparing ANE customs, P.A. Kruger observes that 2:5b refers to the fee paid a prostitute and that 2:2b may allude to ornaments worn by prostitutes (“Israel, the Harlot,” JNSL 11 [1983]: 107-16).


� Andersen and Freedman argue that Gomer participated in the sexual rites of the fertility cult.  (“Hosea”, 158-59).  They build their case on the fact that the text uses ---- for Gomer’s behavior instead of ----, “prostitute.”  They further argue on the basis of Deut. 18:10-11; 2 Chr.33:6; and Jer. 27:9 that the fertility rites of the ancient world combined sexual immorality, magic, and idol worship.  They maintain that the women involved in such rites were typically married or betrothed and thus were committing adultery but that these women were not ordinary prostitutes.  Against Andersen and Freedman, we must note that neither Deut. 18:10-11; 2 Chron. 33;6; nor Jer. 27:9 contain ---- or any reference to sexual activity and really add little to their case (although it is true that ---- is linked to ----[“sorcery”] in 2 kings 9:22 and Nah. 3:4).  Furthermore, if Gomer regularly engaged in intercourse as part of the Baal cult, one wonders why she is not called a ---- (“cult prostitute”).  While Gomer may have been involved in the Baal cult, ---- basically refers to sexual immorality, not participation in a cult, and the text is silent regarding religious aspects of her life.


� H.W. Wolff, “Hosea,” Her (Philadelphia : Fortress, 1974), 14-15, 33-34.


� This highly speculative reconstruction depends upon limited and ambiguous evidence.


While it is clear from the Bible and extrabiblical sources that the fertility cults involved prostitution and immorality, unequivocal evidence for an initiatory rite on the model that Wolff has described is wanting.  Jer. 3:6-10 and Ezek. 16:23 (two texts Wolff cites), eg. Imply orgiastic rites and sacred prostitution but say nothing about any rite of initiation.


� It is difficult to imagine how --- could mean “woman who has completed the rite of sexual initiation.”


� The phrase ---- is grammatically identical to ----.  One might therefore argue that they have the same meaning, but this places grammatical parallelism above common sense in that it ignores context.  A woman and a child are not the same, and ---- does n ot necessarily relate to them in the same way.


� McComiskey, “Hosea,” 1:15-16, 32.


� An expanded paraphrase of God’s command to Hosea would be, “Go, get yourself a wife of promiscuity and children of promiscuity – marry a woman who is immoral and beget children who will bear the stigma.”


� See Andersen and Freeman, “Hosea,” 162, 167-68.


� Note that the LXX has the singular ‘adelpho’ and ‘adelphe’ here.  Although I would still consider the MT reading preferable, this further weakens McComiskey’s case.


� The infinitive with finite verb construction ----- focuses on the act of adultery (spiritual and literal).  The phrase -------)”from after Yahweh”) implies that each act moved them further from Yahweh.  It is not just that they committed fornication against the Lord but that they fornicated themselves away from the Lord.  See also McComiskey, “Hosea,” 1:17.


� The noun ----(“the land”) is well suited to the marriage metaphor since it is a feminine noun, “Israel,” on the other hand, is a masculine noun.


� The Hebrew is ambiguous at two points.. (1) the meaning of the word At that Introduces the final clause of v.6; (2) the object to be supplied for the strong verbal clause that translates literally, ‘I shall truly take away (unstated object) for (or ‘from’) them’. Since ‘sin’ is often used as the object of ‘take away’ (Heb. ns ; cf. Ho. 14:3; Mi. 7:18: Is. 2:9; Ps. 99:8) it seems most reasonable to supply it as the unstated object and to read the clause as an explanation of what Yahweh means by his promise no longer to deal mercifully with the house of Israel’. In this case ki must mean ‘rather’ or ‘instead’, so that the final clause contrasts with, instead of explaining, the previous clause. The Lxx and Vulg. support Wolff’s reading of ki as signalling contrast but give us little help beyond that.


� See Emmerson, pp.88-95, for a survey of interpretative options.





� Andersen, pp. 188-9, cites Jer. 3:2 and Num. 23:19 as structural parallels that demonstrate the way in which an initial lo can cast its negative on the following clause or clauses.





� For a survey of the background and meaning of the divine name see B. S. Childs, The Book of Exodus, OTL (Philadelphia: Westminster, 1974), pp.47—89. It may well be that the use of the verb ‘to be’ in 11:4 and 14:6 are implicated with the divine name.





� “Gomer” appears as a personal name on Samaria ostracon 50 and is comparable to “Gemariah” in Jer. 29:3.  Some have suggested that Diblaim is either a place or the dual form of “fruitcake.”  The latter suggestion implies that Gomer was devoted to the rituals in which the gods were offered cakes (cf. Hos. 3:1). Both theories are highly unlikely;  Diblaim is almost certainly no more than her father’s name.  See Davies, “Hosea,” 53.


� Cf. Andersen and Freedman, “Hosea,” 173.


� One might argue that the young prophet whom Elisha had sent to Jehu had wrongly expanded the original word of Elisha (2 Kings 9:3), but this seems unlikely since the man himself was a prophet (v. 4) and his word did come to pass (vv. 10, 36).  Rather, it seems that v. 3 simply abbreviates Elisha’s message.


� Limburg (“Hosea-Micah”,9) observes that “Jezebel died a cruel death” at Jezreel and does not reckon with the fact that elsewhere the Bible considers the manner of he death to be no more than her just deserts.


� Andersen and Freedman, “Hosea”, 18.


� Contrary to Wolff, “Hosea”, 18.


� 06485 dqp paqad paw-kad'


� The idiom of ___ with _____ as the direct object and ___ with a personal indirect object appears in Exodus 20:5; 34:7; Lev. 18:25; Num. 14:18; DEUT. 5:9; IS. 13:11; 26:21; JER. 36:31; LAM. 4:22; AMOS 3:2.


� For an example of where ___ + X as direct object + ___ with Y as personal indirect object means “to bring X upon Y,” see Jer. 15:3. Even where ___ is the direct object.  I suspect that the root metaphor is bringing someone’s iniquity down on his own (or his offspring’s) head, as in Exod. 20:5; 334:7.  It is not simply to punish as we understand the concept.  For further discussion see McComiskey, “Hosea,” 1:20-21.


� J.L. Mays, “Hosea: A Commentary,” OTL (Philadelphia: Westminister, 1969), 28, and Wolff, “Hosea,”19.


� C.f. Andersen and Frredman, “Hosea,” 174-75.


� See Andersen and Freedman, “Hosea,” 174.


� See McComiskey, “Hosea,” 183-84.


� The king was the chief warrior of the nation and the embodiment of its military power; see 


1 Sam. 8:20 and Isa. 7:8-9.


� Wolf, “Hosea,” 19-20.


� E.G., Andersen and Freedman, “Hosea,”177, and McComiskey, “Hosea,” 1:21.


� Where the MT has the curious �����_____, the Lucianic recension of the LXX here has ev Ieslabaam.


See BHS note a on 2 Kings 15:10.


� Note also that Jehu fatally wounded Ahaziah of Judah near Ibleam (2 Kings 9:27).


� The NIV supplies these.


� I.e., this is a modal (or perhaps resultative) translation of _______. Cf. Harper, “Hosea,” 214.


� There are no grounds for giving an infinitive absolute with a yiqtol verb following ___, a modal translation.  See below and cf. McComiskey, “Hosea,” 1:24.


� See Andersen and Freedman, “Hosea,” 188-94, for a defense of this interpretation.  Their translation is based on their analusis of the poetic structure of the oracle. They argue that there are two major clauses…


� McComiskey, “Hosea,” 1:21. Also Mays, “Hosea,” 22.


� Wolff, “Hosea,” 8


� There is no analogy for taking ____ with ___ to mean “carry [someone] away [into exile]” in the Hebrew Bible.  ___ can mean “take away,” but the direct object is always explicit and is not marked with a ___.  See Gen. 40:19; Numb. 16:15; Judges 21:23; 1 Sam. 17:34; 2 Sam. 14:14; 1 Kings 15:22; 18;12; Isa. 40:24; 41:16; Jer. 49:29; Mic. 2;2; Job 32:22; Lam. 5:13.  Furthermore, there are no grounds for reading “compassion” into this line as the object of ____ in the sense of, “I will take my compassion away from them.”  Neither scholar offers persuasive analogy for the meaning he proposes; in fact, in every analogous text that McComiskey cites but one (Jer. 49:29, which is not a true analogy), ___ means “forgive” (eg. Josh. 24:19)!  _____ without a direct object can mean “forgive,” and __ is used to mark the person or group forgiven.  Usually, but not always, some word for sin withj a ___ preposition and a personal suffix is the object, as in ________ (“He will not forgive your rebellion,” Exod. 23:21).  Wolff, however, wrongly says that the meaning “forgive” requires the accusative instead of __.  See Gen. 18:26 _______


(“then I shall forgive the whole place for their sake”).  See also Num. 14:19; Is. 2:9; Ps. 99:8. 


� The infinitive absolute construction makes the act of forgiving the topic of the clause and implies that sin will be entirely removed.


� I translatge ___________ as “I shall no longer let it happen” to bring out the fact that  _______ and  ______ are in different cola in Hebrew.  This is not possible if we simply translate the two cola as “I shall no longer love …,” although linguistically this is a perfectly acceptable translation of the verse.


� It is well known that ____ can be adversative with the meaning “except” or the like (e.g. 1 Sam. 18:25), and the LXX (‘alla’) and the Vg (sed) support an adversative translation here.  Even so, my interpretation of this verse does not depend upon translating this ___ as “but” bedcause, in my view, the text deliberately astounds the reader.


� Note the assonance of the final syllables of ______ and ________ at the end of the three lines.


� The unexpected asyndeton at __________ implies a colon break here.


� Contrary to Mays “Hosea,” 29.


� Although the preposition ____ can mean “by” or “from,” context favors “by”  because of ______  “and I shall save them by Yahweh their God”). 


But in a text as disorienting as this, it is easy to suppose that the ambiguity is deliberate.





� Translating  _____________





� I would not call Aquinas’s teaching on this point a ~proof” in the sense that there is a proof for the Pythagorean theorem, but  I do think that, on the basis  of reason and nature, he has given us


a strong  argument for the existence of God: and I do not believe that Hume and Kant have 


over-turned his position. Cf. M. Adler. En Philosophical Mistakes   (New York: Collier, 1985).





� Aquinas,  Summa Theologiae: Latin Text and English Translation, Introductions, Notes, Appendicies and Glossaries,  Blackfriars ed. (New York: McGraw-Hill. 1963). 4:93.





� Cf. M. W. Worthing,  God, Creation, and Contemporary Physics ( Minneapolis: Fortress, 1996).





� Cf. A. E. McGrath. Luther’s Theology of the Cross, (Gntnd Rapids: Baker, 1985), 148-52.


� E.g., M. A. Noll, The Scandal of the Evangelical Mind (Grand Rapids: Eerdmans,  1994).





� See D. A. Garrett, An Analysis of the Hermeneutics of John Chrysostom’s  Commentary on Isaiah 1-8 with an English Translation. (Lewiston, N.Y.: Edwin Mellen, 1992), 22-23.





� Cf. Davies, “Hosea,”58.


� Following Calvin, some see here a portrayal of the patience of God.  Ibn Ezra, however, takes this to mean that the Israelites would bear children in exile (Lipshitz, “Ibn Ezra,”22).





� See Hubbard, “Hosea,” Wolff, “Hosea,”, 21-22; and especially Andersen and Freedman. “Hosea,” 198-99.


� To take ______  to mean “I am not I AM to you” requires that one treat it as a verbless clause in which ____  functions not as a verb but substantivally as a proper name in the predicate position. The order [subject + ___ + predicate noun) can he used for a negative verb�less clause. Examples include this serse (“yoy are not my people”), Hosea  2:4 (Eng. 2:2). and Jer. 2:11 (= 16:20). On the other hand, we also see the pattern __ + predicate + subject], as in Amos 7:14 ________ (“I am not a “prophet”). See also Jer. 5:10 and 51:5. If the statement is a negative rhetorical question,  the normal order is [____  + subject + predicate]. as in Exod 4:11; 14:12; Num 22:30; Deut 3:11: Is:, 45:21.


� The only other occurrence of _____ in Hosea is at 14:6 (“I shall be as the dew to Israel”), where it is simply a verb and cannot allude to Exodus 3:14.


� We have several reasons for reading the phrase with ____ as a normal verb (“I am not your [God]”). First of all, ______ is normal IIebrew grammar. That is, we have many examples of a [subject pronoun + ___ + imperfect verb] pattern (to cite but a few, Jer 15:19; 23:14: 35:18; Ezek. 5:11; 11:11: Hos 5:13). The Hebrew reader probably would take _____ in its ordinary sense as a verb and not as a proper name. The lack of the word _____ (“your God”) is not all that surprising; we saw that Hosea omitted both ____ and ___ in 5.6 (saying only “and he said to him”). Also there may be another reason (or Hosea’s choice ____________ over something like __________ (“I am not your God”) at this early stage of the oracle. By simply saying “and I am not yours.” the text continues to operate at two levels. On one side is God’s relationship to Israel, but on the other is Hosea’s estrangement from his own family. “I am not yours” allows for this ambiguity in a way that “I am not your God” would not. See especially 3:3. where Hosea tells Comer. “Then indeed I shall be yours” _______ ), a reversal of the line in 1:9. Finally, as mentioned above, there is no other reference to Exod 3 or to the I AM in this oracle. It seems strange that the text would slip in such a significant allusion and then do nothing with it. Instead. the oracle ends at 2:25 (Eng. 2:23) with Lo-Ammi saying. “You are my God” (_____), which implies that the reader was to understand ______ at 1:9. If  an allusion to Exodus 3:14 were the point of the text, we may have expected the reversal also to include _____ in some fashion (i.e., “You are I AM to me”). For further discussion see C. S. Ehrlich. “The Text of Hosea l:9.”JBL 104 (1985): 13-19.





� The name Jezereel, “God sows,” does implicitly contain the idea of reversal.  H.G. May (An Interpretation of the Names of hosea’s Children,” JBL 55 [1936]: 285-91) contends that Lo-Ruhamah and Lo-Ammi can be easily reversed to _____ (“merciful; God”) and  ______ (“God with me”).  One may question whether Hebrew readers would have seen the double entendres that May sees.


� Wolff, “Hosea,” 26.


� _______  appears at (Hb. text) 2:1, 2 (twice); 3:1, 4, 5; and 4:1. 











� Andersen and Freedman, “Hosea” 203. see 2:3, 14 Hb. 5, 16).


� Mays, “Hosea,” 32.


� Thus Wolff, “Hosea,” 27.


� Mays obserses that the title “living God” is unique to the OT (“Hosea,” 32).


� The term  ____  is found only here and in Josh 3:10;  Ps 42:3 (Eng. 2): 84:3 (Eng. 2). Other forms include:’  _____ (e.g., Deut 5:23:  1 Sam. 17:36: Jer 10:10) and _____ (Isa 37:4, 17). The names are interchangeable and should not be regarded as conveying different meanings. The choice of the specific title ____ may reflect a desire to contrast Yahweh with the gods of Canaan.  Cf. Andersen and Freedman. “Hosea,” 205-6.


� Wolff explains that they are not simply renamed ‘‘My people’’ here because that would only imply restoration of the covenant, but not necessarily the future, abundant population (“Hosea,” 27).


� The term has nothing to do, however, with the concept of a dying and rising god. But it is used against idolatry to assert that Yahweh is really present and active. See H. Ringgren, “____ chayah,” TDOT 4:324-44, esp. pp. 338-39.





� Hosea avoids the word  ____  (“king”) here and instead uses the word ____ (“head”), per�haps because he believes that the new leadership will transcend the old institution of monarchy. See Davies, “Hosea,”62.


� Andersen and Freedman, “Hosea,” 209.





� See McComiskey, “Hosea,” 1:30; hubbard, “Hosea,” 68. Cf. Gen. 2:6; 41:5, 22.


� _____  , using the same root as Jezreel.


� See Job 10:21-22.


� Even those who do not regard the dry bones vision as a statement of a literal resurrection must concede that resurrection is the operating metaphor there.





� This is true typology, in which the ultimate fulfillment (resurrection) is implicit in the language of a nearer fulfillment (restoration of the population).  It is not allegorism, nor are we waffling on the meaning of the phrase.  In my view the dry bones of Ezek. 37 functions in the same way.


� See Wolff, “Hosea,” 29.


� We cannot but wonder if there is an intended reversal of the Baal myth here. Instead of a myth of a  dying and rising god who releases the fertility of the earth, we have a metaphor of fertility for resurrection of the people of Israel.





� Romeo and Juliet, act 2, sc. 1.88.


� Cf.  Andersen and Freedman, “Hosea,” 219.


� Cf. NRSV. McComiskey argues for “plead” since, he says, the children are appealing for her to put away her adultertes (“Hosea,” 1:32). But “let her remove…” is not spoken by the chit�dren. Yahweh is the speaker, and he is telling the children what the mother should do: he is not giv�ing them words that they are to repeat to her.


� Cf. Davies, “Hosea,” 69. He notes that 4:4 sets	____  in parallel with ____ (“accuse”).


� The word _____ can be used in a judicial setting, but it does not require it. See Andersen and Freedman (“Hosea,” 219), who observe that none of the formal characteristics of a trial are present


(eg., a summons to witnesses or a call for a vindicator. Mays (“Hosea,” 37-38) defends the 


trans�lation “accuse,” but the image implied, that of children standing up in court to bring charges of adultery against their mother, is unnatural and does not illumitiate the rest of the text. Furthermore, ___ does not introduce indirect discourse here. Mays renders it “make complaint that she is not my wife.” Stuart (“Hosea—Jonah,” 44) is similar. But ‘‘she is not my wife’’ is not a legal complaint or accusation. Also I have not found occurrence of __  with ___ that functions in the way Stuart describes  ___  simply means “because” here.


� We should not interpret Hosea’s call to the children as an ancient counterpart to a divorced couple competing for the allegiance of their children.


� The line  ______ appears deliberately constructed to create parallels to ___ (____________). This again shows that we are still in the Lo-Ammi oracle.





� A number of scholars have wondered whether ‘‘she is not my wife, and I am not her husband”  is an official divorce decree. Cf. C.H. Gordon, “Hosea 2:4-5 in the Light of New Semitic Inscriptions.” ZAW 54 (1936): 277-80, and M.A. Friedman, “Israel’s Response in Hosea 2:17b: ‘You are my husband.’’’ JBL 99 (1980): 199-204. Gordon cites an intriguing Nuzi document in which a man can send his sons to fetch his ex-wife’s clothing should she take up with another man. In that case, however, the sons do not accuse in court;  they simply recover the estranged husband’s property.  “She is not my wife …”  cannot be a legal proceeding here since it is addressed to the children;  the children do not address an imaginary court. The text does, on the other hand, assert that the marriage bond is broken. Thus it speaks of the fact of a divorce, but it does not necessarily relate to legal proceedings of divorce.  But again we are in the realm of  theololgical metaphor here. We cannot know whether Hosea and Gomer legally divorced. See also Andersen and Freedman, “Hosea,” 223-24.


� For a defense of interpreting this language as a divorce decree, see W.D. Whitt, “The Divorce of Yahweh and Asherah in Hosea 2,4-7.12 ff,” “Scandinavian Journal of the Old Testament 6 (1992): 31-67. Whitt develops the most probable thesis that in Hosea, Yahweh divorces his wife, the goddess Asherah, on the grounds that she has committed adulteryu with Baal (i.e. that the people have been worshiping Asherah as consort of baal instead of as consort of Yahweh). . 





� Mays (p. 31) hears in the ‘impersonal idiom’ an effort ‘to concentrate on the events themselves as the truly significant revelation’.





� For discussions of the role of the land in God’s redemptive program me, see


W. Bruegremann, The Land (Philadelphia. Fortress Press, 1977) and E. A. Martens, God's Design: A Focus on Old Testament Theology (Grand Rapids: Baker,1981), pp.97-115, 175-189; UK edition: Plot and Purpose in the Old Testament (Leicester: IVP, 1981).


� G. Beer, Exodus, HAT 1, 3 (Tubingen, 1938) p. 14. Mays (p. 33) has argued for this interpretation partly on the basis of an alleged reference to ‘holy War’ in the phrase ‘day of Jezreel’.


� See B. S. Childs, The Book of Exodus,  p.5.


� This interpretation, suggested by Th. C. Vriezen, Hosea, profreet en cultuur 


(Gronigen: 1941), pp.13, 22, has been adopted by Wolff (p.28).





� Cf. D. A. Hubbard, ‘Hope in the old Testament’, Tyn B, 34, 1983, pp. 33-59.





� 03484 Nwrvy Y@shuruwn {yesh-oo-roon'}


Jeshurun = "upright one"


1) a symbolic  name for Israel  describing   her ideal character


� For a recent discussion on Jewish divorce and marriage formulae, see M. A. Friedman, JBL 99, 198O, pp. 199-2O4. One form of the wedding ceremony cited by Friedman is from an Aramaic Jewish wedding document preserved at Elephantine in Egypt: ‘She is my wife and I am her husband from this day and forever.'


� The Heb. ki can also mean ‘even though’ and hence suggest a parallel to the Assyrian custom which forbade prostitutes to be veiled. See Andersen (pp. 224-225) for discussion.





� J.B. Pritchard, ANET2, p.183.


� For a summary of both the positive and negative meanings of ‘wilderness’ in Hosea, see R. Adamiak, Justice and History in the Od Testament (Cleveland: John T. Zubal, 1982), pp.34-35.





� See Andersen (p. 233) on the Sumerian legal requirement that a man must support with gifts of grain, oil, and garments a prostitute who has born him children; for the text of Lipit-Ishtar, see ANET2, pp. 159-61.





� RSV, NIV omit the ‘behold’ for stylistic reasons: NASB retains it.





� R. K. Harrison in ISBE, rev., II, p.553.





� See P. L. Garber in IDB, IV, p. 355.


� See A. Stuart and J. Ruffle in IBD, II, pp.1002—1003.





� For descriptions of the feasts of the Hebrew calendar, see H. J. Kraus, Worship in Israel (Richmond: John Knox Press, 1966), pp 45-88.





� J. Mauchline in DOTT, p.201. We have a good idea of the rhythm of sowing and harvesting in Palestine’s agricultural year from the Gezar Calendar.





� This interpretation of the structure and meaning of 2:12 follows the con�sensus of most modern commentators (Jacob, pp.26-29; Jeremias, p.45; Mays, pp. 42-43; Wolff, p.14). Andersen (pp.215, 252-54) ends the first sentence after fig trees and identifies the children (cf. 2:4) as the prostitute’s hire on whom Yahweh’s ire will fall in the form of wild thicket and roaming beasts, an application of the punishment threatened in Lv. 26:21-22: ‘Then if you walk contrary to me ... I will let loose the wild beasts among you which shall rob you of your children.’





� ANEP, p.40: ISBE. Rev., I, p. 377


� A handy guide to the impact of the Ugaritic discoveries on the Old Testa�ment is found in P. C. Craigie, Ugarit and the Old Testament (Grand Rapids: Eerdmans, 1983).





� For information on Baal, see K. G. Jung in ISBE, rev., 1, pp. 377—379; Craigie, Ugarit and the 0ld Testament (Grand Rapids: Eerdmans, 1983), pp. 61-66; for the texts, see G. R. Driver, Canaanite Myths and Legends (Edinburgh: T.&T. Clark, 1956).





� In Scripture, a change of names is often evidence of God’s gracious working in their lives. Abram became Abraham, and Sarai was renamed Sarah (Gen. 17). Simon became Peter (John 1:42), and Saul of Tarsus became Paul (Paulus = little).


� Paul quotes Hosea 1:10 and 2:23 in Romans 9:25-26 to prove that the salvation of the Gentiles was always a part of God’s plan. He applies “not My people” to the Gentiles as he did in Ephesians 2:11-22. In the early church, some of the more legalistic believers thought that the Gentiles had to first become Jews before they could be Christians (Acts 10-11; 15), but Paul defended the Gospel of the grace of God and proved that both Jews and Gentiles are saved by grace through faith in Jesus Christ.


� The Hebrew words referring to prostitutes and prostitution (KJV, ‘whoredom,” "harlotries") are used twenty-two times in Hosea’s prophecy (1:2; 2:2, 4-5; 3:3; 4:10-15, 18; 5:3-4; 6:10; 9:1). Words connected with adultery are used six times (2:2; 3:1; 4:2, 13-14; 7:4). God looked upon His covenant relationship with His people as a marriage, and He saw their idolatry as mar�ital unfaithfulness.


� Hebrew law stated that a divorced woman could not return to her former husband and marry him again (Deut. 24:1-4).  God gave unfaithful Israel a “divorce” in that He no longer shared His intimacy and His mercies with her (Is. 50:1; Jer. 3:1-5).  One day He will take her back and restore the broken relationship and heal their land (Is. 54:4-8; 62:4).


 





� Ibid., Kyle M. Yates, Preaching From the Prophets (New York: Harper and Brothers, 1942), 53.


� See D A. Hubbard, ‘Hope in the Old Testament’, TynB, 34, 1983, pp. 33-59. The Heb. root qwk suggests 'waiting with expectancy’ and possesses none of the uncertainty so often associated with our English word 'hope’.





� For the force of ”name in the Old Testament, see H. Michand in A Companion to the Bible, ed. J. J. von Allmen (New York: Oxford University Press, 1958), pp. 278-279; G. W. Bromley, TDNT, abr., 1985, pp. 695-96.





� Franz Zorell, Lexicen Hebraicum Veteris Testamenti (Rome: Pontificium Institutum Biblicum, 1966), p. 441a.





� RSV emends the pronoun to him because of Jezreel’s masculine gender in 1:4-5; NIV, NASB read 'her’ with MT.





� For a comprehensive survey of the nuances and significance of love in the Bible, see L. Morris, Testaments of Love: A Study of Love in the Bible (Grand Rapids: Eerdmans, 1981).





� See D J. Wiseman, ‘Weights and Measures’, IBD, III, pp. 1634-1637; 0. R. Sellers, IDB, IV, pp. 832ff.; wolff, p.61. The exact nature of the transaction is hard to pinpoint: (1) the verb form is awkward and has prompted most modern translations to settle for bought (Rsv; ]B; NASB; NV; Wolff), as much from the context as from a precise understanding of the Hebrew form; some have used more general terms that allow for the possibility that Hosea paid a fee to hire her long-term (‘got her back,’ NEB; ‘acquired’, Jeremias; Mays; ‘procured’, Andersen); (2) with whom the transaction took place is not stated—presumably the ‘paramour’ of verse 1, who claimed some right to Comer, perhaps by virtue of his provision for her; and (3) the meaning of the price (introduced by Heb. b; cf. on 2:19-2O) is not clear—the combination of silver and grain suggests that Hosea may have had difficulty obtaining it; shekels are measures of weight, perhaps in coin form, calculated by some to be just under half an ounce; homer and lethech are volume measures for grain, probably contained in woven baskets; the lethech is thought to be half an homer; precision escapes us, since the homer’s size is variously estimated from five to eleven bushels; a reasonable guess is that the combined silver arid grain value was al}out thirty shekels of silver and thus equivalent either to the worth of a female slave (Ex. 21:32; cf. Lv. 27.4 for the monetary equivalent of a woman vowed to the Lord) or to the cost of acquiring a cult-prostitute Jeremias, p.55).





� For Ephod, see R. K. Harrison, ISBE, rev., II, pp. 117-118; for Teraphim, see J. A. Motyer and M.J. Selman, IBD, III, p.1535. The pillars may originally have been memorials to mark the hallowed sites of Israel's history like Bethel (Gen. 28:18, 22; 35:l4) and Shechem (Gen. 33:20; Jos. 24:26) but proved akin to the Canaanite columns that symbolized male deities and were forbidden (Dt. 16:21-22); the ephod may be connected with the high priestly garment which contained the urim and thummim for divination (Ex. 28:4-40; 35:27; 39:2-30), and may have been an image (cf. Ex. 32:4; Jdg. 8:27). a garment used to adorn idols (2 Ki. 23:7), or a figurine akin to teraphim (cf. Jdg. 17:5; 18:14), which were usually small terracotta figures of deities thought to grant protection and guidance (1 Sa. 19:13; 21:21; 2 Ki. 23:24; Ezk. ch. 16).








