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HOSEA

BY CANON G. H. BOX.

As regards Hosea's personal life, the narrative contained in Hosea 1 and Hosea 3 gives us some details of his married life. The different interpretations which have been placed on these accounts are discussed in the introductory notes. Here it will suffice to say that Gomer bath Diblaim was a real person, and not an allegorical figment. Whether she was already—as the narrative seems to say—a woman of loose life before her marriage with Hosea, or became so afterwards, is disputed. If Hosea 3 be parallel and not supplementary to Hosea 1, some important consequences will follow in the interpretation (see notes). In any case the wife referred to in Hosea 3 must be identified with the Gomer of Hosea 1. Duhm's view, that Hosea, like Jeremiah, belonged to a priestly family, is pure conjecture.

Hosea's prophetic activity fell within a critical period of Israel's history. The long interval of quiescence on the part of the Assyrian power, which enabled Jeroboam II to extend his dominions (cf. 2 Kings 14:25; 2 Kings 14:28), came to an end with the accession of Tiglath-pileser III (the "Pul" of 2 Kings 15:19*) in 745 B.C. (reigned till 727 B.C.). This monarch actively intervened in Syria in 742 B.C., besieging Arpad (742-740), and conquering the district of Hamath (2 Kings 14:25*, Isaiah 10:9*, Amos 6:2*). Shortly afterwards (in 738 B.C.) he mentions, in an inscription, that he received tribute from numerous princes of Syria and Asia Minor, among whom are included Rezin of Damascus and Menahem of Samaria. From 2 Kings 15:19 it appears that Tiglath-pileser actually invaded the territories of Israel during Menahem's reign, and had to be bought off with tribute. Menahem seems to have belonged to the pro-Assyrian party in Israel, while Pekah, who conspired against Menahem's son and successor, Pekahiah, doubtless represented the anti-Assyrian faction. It was against the anti-Assyrian coalition of Syrian States organised by Pekah of Israel and Rezin of Damascus that Tiglath-pileser marched in 734 (or 735), which resulted in the death of Pekah, and the loss of the northern districts of Israel (cf. 2 Kings 15:29 f.). The siege of Samaria followed in the latter part of the reign of Shalmaneser IV (727-722), the city being captured and the Northern Kingdom brought to an end by Shalmaneser's successor, Sargon, in 722 B.C. (See further pp. 58f., 70.)

The Text and Integrity of the Book.—As will be apparent from the notes, the text is in places very corrupt. We must often resort to conjectural emendation, and reach only a possible approximation to the original text. Nevertheless the general thought and tenor of the oracles is sufficiently clear. Some obscurity has been produced by the grouping together of detached pieces which are not logically (or chronologically) connected.

The Book, in its present form, has undoubtedly undergone some revision and interpolation. In particular the hand of a Judan editor (or editors) is manifest in certain passages. Hosea 1:7 is clearly an interpolation; in Hosea 4:15 a (text corrupt), Hosea 5:5 (last clause a gloss), Hosea 6:11 a (a gloss), Hosea 8:14 (a later addition), Hosea 10:11 (delete Judah), Hosea 11:12 the reference to Judah is, for various reasons doubtful, while in Hosea 6:4 (possibly also Hosea 8:14) Hosea 12:2, Judah seems to have been substituted for an original Israel. In Hosea 5:10-14* and Hosea 1:11 it is probably original, though Hosea 1:11 belongs to a possibly interpolated passage. From Hosea 1:7 (cf. also Hosea 4:15), which takes a favourable view of Judah, it has been inferred that an early Judan revision (soon after 701 B.C.) was made, while the other passages, which represent Judah as equally guilty with Israel, may point to an exilic or post-exilic revision.

The radical criticism of Marti would deny also the Hoseanic character, not only of Hosea 1:11 to Hosea 2:1 but also of Hosea 2:13 b - Hosea 2:23; Hosea 2:3 (the whole), Hosea 5:15-15, Hosea 11:10 f. and Hosea 14:1-9, mainly on the ground of an assumed incompatibility of the idea of a restoration with the doom and destruction pronounced on the nation. This view is discussed in the section on the Theology. Of the passages referred to, Hosea 10:11 f. and Hosea 14:9 may be regarded as post-exilic additions. In parts also the text appears to have been heavily glossed (cf. Hosea 2:11, Hosea 4:15-19, Hosea 6:11, Hosea 7:16 b, Hosea 8:1, Hosea 9:17, Hosea 10:4; Hosea 10:12, Hosea 11:10 f., Hosea 12:4 f., Hosea 12:12 f., Hosea 13:15 b).

The cultus popularly practised in Israel was probably syncretistic in character; the worship of Yahweh being mixed with that of the local Ba'alim. But even their worship of Yahweh was, in the prophet's eyes, heathen in character. Their religious instincts had been perverted, there was no knowledge of God in the land (Hosea 4:1), and the "bastard" people were incapable of a real repentance. The national life was rotten through and through, and, therefore, the corrupt State must be swept away. "Israel shall be swept out of the land, without king or priest, sacrifice or law. It cannot dwell in the Lord's house (i.e. Palestine) while its heart is not His." But this doom could not be the end. His own domestic tragedy had taught Hosea the infinite possibilities of outraged love. This lesson he applied to Yahweh's relations with His faithless bride, Israel. By an act of free grace Yahweh could re-establish the broken bond between Himself and Israel. The doom pronounced is irreversible—the State must come to an end. But the people is not to be annihilated. They are to suffer exile, cast out of the Lord's house (cf. Hosea 9:17, Hosea 12:9, Hosea 3:4). They are to be set back to the same conditions in which they were at first when Yahweh made them a nation. The doom is from Yahweh, and has a disciplinary purpose. In exile the people shall learn to give up their refiance on foreign powers and false worship. Then the relation between them and Yahweh shall be re-established.

If it is recognised that Hosea's conception of the Divine punishment is that of a discipline, not that of an irrevocable ruin, then the chief objection urged against the authenticity of the latter part of ch. 14, and the other passages which suggest the possibility of restoration, disappears. This idea is, in fact, inherent in Hosea's whole thought, and it is significant that Nowack, who, at first, held the view that Hosea's message ended in a prospect of unrelieved gloom, has since reconsidered his position, and now allows the presence of a pedagogic factor.

It has been held that Hosea rejected the monarchy in toto, as an institution essentially inconsistent with loyalty to Yahweh. It is doubtful, however, whether this is so. The prophet is more probably referring to the puppet-kings and usurpers of the time when he wrote, and implicitly contrasting them with the earlier members of the royal house. It is true, however, that there is no reference to the Messianic hope in the Book.

Literature.—For literature on all the Minor Prophets, see General Bibliographies. Commentaries: (a) T. K. Cheyne (CB), R. F. Horton, Minor Prophets, vol. i. (Cent.B), F. H. Woods and F. H. Powell, The Hebrew Prophets for English Readers, vol. i.; (b) Harper (ICC); (c) A. Wünsche (1868). Other Literature; W. R. Smith, The Prophets of Israel2; J. J. P. Valeton, junr., Amos en Hosea (1894); J. Bachmann, Alttestl. Untersuchungen, pp. 1ff. (1894); P. Volz, D. Ehegeschichte Hoseas Zeitschrift f. Theol. (1898), p. 321ff.; J. Böhmer, D. Grundgedanken d. Predigt Hos. Zeitschr. f. Theol. (1902), pp. 1ff.; J. Meinhold, D. heilige Rest, vol. i. (1903); A. C. Welch, The Religion of Israel under the Kingdom, ch. v. (1912); M. Buttenwieser, The Prophets of Israel, pp. 240ff. (1914).

THE PROPHETIC LITERATURE

BY THE EDITOR

THIS article is restricted to the literary criticism of the prophetic books. On the nature of prophecy see pp. 426-430, on its literary character see pp. 24f., on its history and the teaching of the prophets see pp. 69-78, 85-93, and the commentaries on the individual prophets.

The earliest of our canonical prophets is Amos. We do not know whether any of the earlier prophets wrote down their oracles. If so, with the doubtful exception of Isaiah 15 f. probably none of these survive, Joel, which used to be regarded as the oldest, being now regarded as one of the latest. From the finished style of his book and its mastery of form and vocabulary we may assume that a long development lay behind Amos, but this may have been oral. Certainly we have no hint that his great predecessors, Elijah and Elisha, committed any of their prophecies to writing. We do not know why the canonical prophets supplemented oral by written utterances. Amos was silenced by the priest at Bethel, who accused him of treason and bade him begone back to Judah. He may have resorted to writing because speech was forbidden him. His example might then be followed without his reasons. Isaiah seems to have committed some of his prophecies to writing owing to the failure of his preaching and the incredulity of the people. The written word entrusted to his disciples will be vindicated by history, and the genuineness of his inspiration can then be attested by appeal to the documents.

Hebrew prophecy is poetical in form. The parallelism (p. 23) which is the most characteristic feature of Heb. poetry is a frequent though not invariable feature in it, and rhythm can often be traced in it even if we hesitate to speak of metre. In the later period prophecy became less the written precipitate of the spoken word and more of a literary composition. It was designed for the reader rather than for the hearer. Behind not a little of it there was probably no spoken word at all.

Daniel being apocalypse rather than prophecy, the canonical prophets would seem to be fifteen—three major and twelve minor. Really the writers were much more numerous. Several of the books are composite. They contain the work of two or more writers. Prophecies originally anonymous were attached to the oracles of well-known writers, all the more easily if they immediately followed the work of another writer without any indication that a new work was beginning. Community of subject may be responsible for enlarging the works of a prophet by kindred oracles from unknown authors. The Book of Isaiah is the most conspicuous example. The popular expression, "two Isaiahs," is a caricature of the critical view. It implies that Isaiah 1-39 was the work of one prophet, Isaiah 40-66 of another. Even when the last twenty-seven chapters were regarded as a unity there was little justification for the phrase. True, we have the work of two great prophets—Isaiah, and the great unknown prophet of the Exile, called for convenience the Second Isaiah—but it was clear that in Isaiah 1-39 there were certain sections which were non-Isaianic, and that these could not all be assigned to the Second Isaiah. These obviously non-Isaianic sections were Isaiah 13:1 to Isaiah 14:23, Isaiah 21:1-10, Isaiah 24-27. Isaiah 34 f. To these would now be added, by fairly common consent, Isaiah 11:10-16, Isaiah 12, 33 the historical chapters 36-39 being generally regarded as also a good deal later than Isaiah's time. But considerable additions would now be made by several scholars to this list. Similarly with the Book of Jeremiah. This contains extensive biographical sections, probably from Baruch the secretary, in addition to the prophet's authentic oracles; but the latter have been extensively glossed by later supplementers, and some entirely non-Jeremianic sections have been inserted in it. In this case the text for long remained in a fluid state, as is clear from the notable variations between the MT and the LXX. It is probable that the Book of Habakkuk includes an older oracle from the close of the seventh century, together with a prophecy from the middle of the Exile and a post-exilic Psalm. Zechariah 9-14 is from another author or authors and another period than Zechariah 1-8. It is held by some scholars that Joel is the work of two writers, and probably not all of the Book of Micah belongs to Isaiah's contemporary.

We touch a related point when we ask how far pre-exilic prophecies have been systematically revised to meet the needs and satisfy the aspirations of the post-exilic community. The crucial difference between prophecy before and prophecy after the destruction of Jerusalem is that the former was in the main, though by no means exclusively, prophecy of judgment, the latter in the main prophecy of comfort and restoration. We must not press this to an extreme, but it has an important bearing upon criticism. The sceptical inference has been drawn that well-nigh all prophecies of the happy future belong to the post-exilic period. It must, of course, be recognised that prophecies of the return from exile were never out of date, because such return as took place was very partial, and the conditions of the community in Judah were very wretched. It was only natural that earlier writings of judgment should have their severity ameliorated to cheer a people sorely tried and desperately in need of encouragement. Glowing descriptions of the latter-day glory might naturally be appended at the close of individual prophecies or of whole books. It is a grave fault in method to reject on principle the pre-exilic origin of such passages. That is not criticism but prejudice. Material grounds must be present, such as stylistic differences, discontinuity with the context, inconsistency with the standpoint of the writer, or some similar cause. If, for example, the closing verses of Amos are regarded as a post-exilic insertion, this is justified by their incompatibility with the tenor of the prophet's teaching. The case is entirely different with the last chapter of Hosea, whose fundamental doctrine of Yahweh's love makes such a message of comfort entirely fitting as a close of his book. And similarly other cases must be settled on their merits, not by preconceptions as to what a pre-exilic prophet can or cannot have said. Another feature of more recent criticism has been the tendency to relegate large sections of the prophetic literature not simply to the post-exilic period in general, but to a very late date in that period. Duhm's Commentary on Isaiah, published in 1892, led the way. The generally-accepted opinion had been that the Canon of the Prophets was closed about 200 B.C. Duhm, however, assigned not a little to the Maccabean period. Marti developed this position in a still more thorough-going fashion, and more recently Kennett, who also holds most of Isaiah 40-66 to be Maccabean. The history of the Canon is not so clear that a Maccabean date should be regarded as impossible, however cogent the internal evidence. The present writer is not convinced, however, that a case has been made out for the origin of any part of Isaiah in the Maccabean period. Nor yet does he believe that there is any need to descend so late for any section of Jeremiah. If any part of the Prophetic Canon is of Maccabean origin, Zechariah 9-14 might most plausibly be assigned to that period. At present, however, there is a reaction represented especially by Gunkel, Gressmann, and Sellin not only against excessively late dating, but against the denial to their reputed authors of so large a proportion of the writings which pass under their names.

Literature (for this and the following article).—In addition to commentaries, articles in Dictionaries (esp. Prophecy and Prophets in HDB), works on OTI and OTT and the History of Israel, the following: W. R. Smith, The Prophets of Israel; A. B. Davidson, OT Prophecy; Kuenen, The Prophets and Prophecy in Israel; Duhm, Die Theologie der Propheten; Kirkpatrick, Doctrine of the Prophets; Batten. The Hebrew Prophet; Cornill, The Prophets of Israel; Giesebrecht, Die Berufsbegabung der alttest, Propheten; Hölscher, Die Profeten; Sellin, Der alttest. Prophetismus; Findlay, The Books of the Prophets; Buttenwieser, The Prophets of Israel; Knudson, The Beacon Lights of Prophecy; Joyce, The Inspiration of Prophecy; Edghill, An Enquiry into the Evidential Value of Prophecy; Jordan, Prophetic Ideas and Ideals; Gordon, The Prophets of the OT.

OLD TESTAMENT PROPHECY

BY DR. G. C. JOYCE

IN Biblical study, as in all living sciences, there must be continuous progress. New problems arise, the investigation of which requires the use of new instruments of research. Amongst recent modes of study the "comparative method" has of late acquired a considerable measure of popularity. It claims to mark an advance upon the preceding "historical method." To the latter belongs the merit of basing its conclusions upon definite data, for which historical evidence could be produced. But on behalf of the former it is urged that the general laws determining the development of religion come into view only when a broad survey is taken over a wide field embracing many nations at many different levels of civilisation. To make this survey is the task allotted to "Comparative Religion."

The problem of OT prophecy invites study along both these lines of approach. It is intimately connected with questions of great historical interest. There are documents to be investigated, arranged in chronological order, and interpreted in accordance with the spirit of the time when they were written. At the same time, the most diligent and ingenious historical study will of necessity leave many questions unsolved and even untouched. A comparison must needs be instituted between prophecy as we know it in Israel and parallel phenomena (if any such exist) presented by other religions. In this way it may prove possible to unravel more of that mysterious secret of prophecy which has rendered it so great a force in furthering the religious progress of the world. The two methods, the historical and the comparative, will need to be kept in close alliance. A mutual dependence binds them together, the one advancing securely only when supported by the other.

The material for the study of prophecy, lying ready to hand in the OT, is of high value. It is contemporary; it is various; it is, in a sense, abundant. Whatever doubts may be raised about particular passages, there can be no reasonable question that the bulk of the prophetic writings preserved in the Jewish Canon are genuine products of the prophetic age, and were composed between the eighth and the fifth centuries B.C. The words bear the stamp of originality. They throb with the live emotions of hope and fear, of elation and despondency, excited by the sudden changes and chances to which, during that eventful period, the national life was exposed. In them we find no carefully consistent political or historical theory, elaborated from reflection upon the records of the past, but a vivid and continually changing response of the heart of the prophet to events transacted before his eyes or reported in his hearing. The reader of these writings is brought into immediate touch with definite personalities exhibiting marked and distinctive traits of character. In being all alike vehicles of a Divine revelation to God's people, the prophets form a class by themselves. But there was no common mould or pattern obliterating their idiosyncrasies. Amos and Hosea, Isaiah and Micah, speak out each his own message in terms peculiar to himself. Individual character manifests itself unmistakably, not-withstanding the similar tenor of the warnings uttered and the hopes encouraged. Undoubtedly the prophetic books of the OT, as they exist to-day, represent no more than a small surviving remnant of a far larger literature. Much has gone beyond recall. And yet how remarkable a providence it is that has preserved for the use of the world the writings of a distant past, composed in a corner of Western Asia by the subjects of a petty kingdom overshadowed by far more powerful and far more highly civilised neighbours! That in the course of centuries these writings should suffer a certain measure of dislocation and corruption was inevitable. There are not a few passages where the critic must needs exercise his ingenuity in attempting to solve the riddle of a text obviously damaged in transcription. But when all necessary deductions have been made, it remains true that the features of OT prophecy stand out with surprising clearness and definiteness. They arrest attention and challenge explanation.

The beginning of the age of the literary prophets falls in the eighth century B.C. Yet the institution of the prophetic order (if it may be so called) dates from an earlier period. It was a twin birth with the monarchy. And even further back, in the dim period of the wanderings through the desert, and in the troubled times of the judges, the national history was controlled by great personalities to whom the name prophet is not inappropriate. This, at least, was the view favoured by the later prophets themselves (Jeremiah 7:25). But it is in the striking figure of Samuel that we find the immediate ancestor of the true prophetic line. Of his influence in launching the new monarchy tradition speaks with unmistakable clearness. Though the matter is differently presented in the older and later documents combined in 1 S., both narratives bear testimony to his responsibility for a political development big with possibilities for the future. His successor, Nathan, was a worthy follower in his footsteps, not flinching from the duty of administering rebuke, and ready to brave the consequences of the royal displeasure. Henceforward and repeatedly prophecy intervened to determine the channel in which the national history should run. A prophet instigated the disruption of the two kingdoms. Elijah, the most impressive figure in all the OT, thundered against the policy of assimilating the religion of Israel to that of Phœnicia. The revolution which placed the dynasty of Jehu on the throne owed its original impulse to Elisha's suggestion. The prophet gained his end. The house of Ahab was deposed. The popular inclination towards the worship of Baal was checked. But the close alliance thus initiated between Elisha's disciples and the royal house seems to have exerted an injurious influence on the prophetic order. It is significant that not long afterwards Amos, the first of the prophets whose writings are extant, is careful to dissociate himself from the professional caste (Amos 7:14). While they prophesied smooth things, he predicted the appalling national disaster, which, in fact, was not long delayed.

In the southern kingdom prophecy achieved its moment of triumphant popularity when Isaiah's policy of resistance to the Assyrian was brilliantly vindicated by the city's escape at the last moment from apparently inevitable destruction. But it was a short-lived triumph. The violent reaction under Manasseh showed how little real hold the principles of the prophetic religion had gained on the mind of the people at large. A little later the earnest effort of the Deuteronomic Reformation, supported enthusiastically by king and prophet, had not sufficient vitality to survive the disaster at Megiddo. Jeremiah knew the anguish of speaking to deaf ears, and of vainly endeavouring to restrain a headstrong people from treading the way to ruin. Thus the successive crises of history serve to exhibit the figure of the prophet in a conspicuous light. But instructively as these dramatic moments reveal the principles of prophetic action, yet it is equally important to remember how, during long, uneventful years, the prophets were quietly and inconspicuously at work contributing their share to the shaping of the national religion. It was a religion with several aspects. Some students of the OT go so far as to say that there were practically three religions existing side by side. In the first place, there was the religion of the peasantry, a faith simple and nave, but grievously unstable, and all too easily inclined towards nature-worship, with the attendant evils of a debased idolatry and moral degradation. In the second place, the organised religion of the priests gave strength and solidity to tradition, and in a measure not otherwise attainable secured the transmission of truth from generation to generation. Religious knowledge, once gained, was enshrined in appropriate formulae, and gradually became common property. Thirdly, the religion of the prophets possessed a quality of its own. It protested not only against the impure corruptions of the peasant religion, but also against the stiffness and formalism of the priests. The prophet was, in the true sense of the word, an innovator. He was the man of spiritual vision to whom came revelations of new truth, and of the obligation to apply old principles in novel ways. In the writings of the prophets, chronologically arranged, it is possible to trace a progress of thought, a deepening conviction of the Divine holiness and majesty, a more comprehensive outlook over the world and its problems. To imagine, as some writers have done, a radical and essential opposition between the priest as an obscurantist and the prophet as light-bringer is to misread history. Priest and prophet were alike necessary factors, discharging complementary functions, the one preserving, the other initiating. That the initiator should have repeatedly incurred opposition and even persecution at the hands of the preserver is sufficiently intelligible. New truth is usually frowned upon. The prophet must needs pay for the privilege of being before his time. In all the history of religion there are few more interesting chapters than that which traces the growth of man's knowledge of God, together with the gradual elevation of the moral ideal, as the heavenly flame was passed from hand to hand in the order of the prophets.

Careful historical study of the OT was in itself sufficient to show that the old definition of prophecy as history written before the event was misleading and inaccurate. The prophet was, in the first instance, a messenger to his own generation, a preacher of righteousness, a missionary of repentance, an advocate of reform. All this is admittedly true; and yet there is need of caution lest a reaction against the crude conception of prophecy as prediction should obscure the truth that the prophet did, as a matter of fact, add force to his exhortations by pointing to the future. He was neither a mere foreteller of isolated events nor a mere moral preacher; he was inspired with a vision of the coming Kingdom of God. The form assumed by that vision in the heart of the prophet was necessarily determined by the idiosyncrasy of his own genius, by the circumstances of the time at which he wrote, and by the spiritual intelligence of his hearers. When the Davidic monarchy was newly established and the twelve tribes were for a time united and prosperous, the hope of a Divinely ordered kingdom seemed close at hand. It was conceived as an earthly kingdom, and closely associated with the house of the founder of the dynasty (2 Samuel 7:8 ff.). But these bright expectations were disappointed. The disruption of the two kingdoms, the increasing social disorder within, and the obvious imminence of invasion from without, were circumstances that could not be ignored by the prophets. Under the enlightenment of the Spirit of God they were aware of the sinfulness of their nation, and recognised the inevitable necessity of a discipline of punishment. Nothing could be more significant than the contrast between the unqualified brightness of the outlook of Nathan and the heavy gloom of the predictions of Amos. This pioneer of prophecy in its new and severer form strove his hardest to open the eyes of his people to the nature of the coming catastrophe. "Wherefore would ye have the day of the Lord? It is darkness and not light" (Amos 5:18). How could a deliverance be expected by those who had been unfaithful to their God? Hosea, the prophetic successor of Amos, though speaking of judgment and condemnation, yet dwelt on the invincible strength of the love of God for His people. Isaiah saw in the miraculous preservation of the city a confirmation of his faith that God would not bring the sinful nation utterly to an end. A remnant should be left, and be the recipients of the Divine bounty in the future. National distresses interpreted by the Divinely inspired insight of the prophets led on continuously to new conceptions of the Kingdom of God. To Jeremiah came the revelation, at once desolating and reassuring, that even the destruction of the beloved city and its Temple could not permanently thwart the accomplishment of the Divine plan. A new covenant should replace the old, and a new kingdom arise, of which the inspiring principle should be the knowledge of God. Still wider and more glorious became the outlook of the unknown prophet of the Exile (Isaiah 40 ff.). The God of Israel shall be recognised as God of all the earth, and everywhere shall His name be honoured. This is the prophet's hope; this is his vision of the future.

The interpretation of prophecy has thus passed through various stages. It was for long regarded by Christian apologists as a convenient collection of proofs. It was next explained by students of Biblical history as essentially a protest of moral indignation against national vices. It has now come to be recognised as intelligible only when referred to a vision of coming disaster and coming deliverance. But as to the source of that vision there is much difference of opinion. It is at the present moment one of the most keenly debated questions connected with the OT Until recently it was assumed that the outlook of the prophets, their prevision of gloom and glory, and of a predestined ruler, was peculiar to Israel. Their unquestioning belief in the personal power of God, their conviction of His choice of Israel for His people, their profound sense of the national unrighteousness, were supposed to provide an adequate explanation of their reading of the future. What else (so it seemed) could a prophet expect but that God would judge His people, punishing the wicked, and after purification granting to the remnant peace and prosperity under a ruler appointed by Himself? That there is truth in this psychological account of the matter is evident. But is it the whole truth? The suggestion has been made that there were other factors at work, and that these ideas about the future may have been less exclusively the monopoly of the prophets of Israel than has been hitherto supposed. It is a suggestion to be considered in the light of the contribution which Comparative Religion can make to the study of prophecy.

Biblical archaeology is a comparatively recent science, yet it has already amassed a surprising amount of information as to the character of the civilisation of the ancient East. No scholar in the early nineteenth century would have deemed it credible that detailed knowledge of life in Babylonia and Egypt contemporary with and even anterior to the days of the OT should ever be placed at the disposal of the student. Yet this has actually come about. The spade of the archaeologist, together with the ingenious decipherment of ancient scripts, has succeeded in unlocking many of the secrets of the past. The OT is no longer an isolated document, a sole authority, a unique record. Not only are there contemporary inscriptions from Nineveh, Babylon, and Egypt by which its historical statements can be checked, but—what is of even greater importance—its pictures of life and manners and modes of thought in Israel can be set side by side with our knowledge of similar matters throughout the ancient East.

No sooner was the comparison instituted than the close resemblance between the religion of ancient Israel and the general type of contemporary religion in the East became vividly apparent. In all external matters the points of likeness are numerous and important. Sacred places, sacred wells, sacred trees, sacred stones are a common feature of Eastern religions, the religion of Israel included. It was certainly so in patriarchal times. Nor did the Mosaic revelation obliterate these resemblances. Externally and to a superficial observer it may well have seemed that, even in the times of the monarchy, the religion of Israel was distinguishable only in certain minor points from the religions of the neighbouring tribes. The OT books themselves bear witness to the readiness with which foreign rites were introduced and welcomed. No doubt the outward similarities rendered the process easy of accomplishment.

Granted that the same kinds of holy objects were venerated by Israel and by the neighbouring nations, an important question remains to be asked. Were there in the adjoining countries "holy men" similar to the "holy men" of Israel, the "men of God"? Till lately it was generally assumed that the prophets of Israel stood apart, and that none like them were to be found elsewhere. Recently, however, an opposite opinion has been put forward, and a certain amount of evidence produced in its support. It is certain that other Semitic tribes had seers whom they believed to be God's messengers. Thus the following sentence appears in an inscription of a king of Hamath, dating from c. 800 B.C., the very age when the prophets of Israel were beginning to write: The Lord of Heaven sent to me an oracle through the seers. And the Lord of Heaven said to me, Fear not, for I have made thee king." In Israel the seer had been the spiritual progenitor of the prophet. The truth is brought out with great clearness in one section of the composite narrative of 1 S. To Samuel the seer men go for help in practical matters, such as the discovery of lost property, and are prepared to pay a fee for his services (1 Samuel 9:6 ff.). It is exactly the kind of figure which presents itself over and over again in ethnic religions. It is the man whose abnormal or supernormal psychic powers, notably the power of clairvoyance, give him an immense ascendancy over his fellows. In Israel the seer was transformed into the prophet. Samuel the clairvoyant becomes Samuel the upholder of the religion of Yahweh, the champion of national righteousness, the vehicle for the revelation of the Divine will. Can it be shown that any similar transformation took place outside Israel?

More than fifty years ago a monograph was written comparing the Greek seer with the Hebrew prophet. And certainly the Greek seer is in nearly every respect identical with the seer of the ancient East. But that nothing in the least resembling Hebrew prophecy arose from Greek divination and Greek oracles is historically certain. Among the Greeks the development of the seer was in the downward direction. Instead of rising in response to his opportunities, he yielded unreservedly to the temptations incident to his profession. He prostituted his powers in order to acquire wealth and influence. Degradation was the inevitable result. The seer who in the Homeric poems holds at least a dignified position becomes in process of time a sorry figure, little better than a detected cheat and charlatan, able to impose only on the least educated and most credulous ranks of society. Far more creditable on the whole was the record of the oracle of Delphi. It is only fair to recognise that the famous centre of Greek religion helped in many respects to maintain a standard of public righteousness. It did something more than issue riddling forecasts of a doubtful future. It used its religious influence to point out a line of right conduct, which it declared to be the will of heaven. But though this much can be said in favour of Delphi, it never succeeded in giving birth to anything like prophecy, and finally sank into decay and dishonour.

But whereas fifty years ago the only field of comparison open to scholars was provided by Greek and Latin literature, the case is now entirely altered. To-day it is possible not only to wonder aimlessly but to expect an answer to the question whether any figure like that of the Hebrew prophet ever appeared in Mesopotamia or Egypt. In spite of the declaration of some scholars, who seem to regard all Israelitish religion and culture as a plagiarism from the greater states, it still remains true that no satisfactory evidence is forthcoming to prove the point. An obscure reference in an Assyrian text to a man who offers intercession for an Assyrian king, and claims reward accordingly, affords little reason for supposing him to have been like one of the Hebrew prophets. In some measure both Egypt and Babylon recognise the moral law to be the will of their gods. Assyrian kings claimed to be the protector of the widow and the orphan. But though facts such as these reveal the essential bond between religion and ethics, they in no wise prove the existence of an order of men whose vocation it was to be spokesmen for the God of the weak and the oppressed, and in His name to denounce oppression even in defiance of the king's majesty.

But while the prophets, so far as the evidence goes, are seen to belong to Israel and to Israel only, it is nevertheless true that in their pictures of the future they appear to be making use of materials widely diffused throughout the East. Great interest, for example, attaches to the interpretation of an Egyptian papyrus, supposed to date from the period of the Hyksos (pp. 52, 54) or even earlier. In this writing some scholars have thought that they discovered an expectation of the future resembling the Messianic hope of Israel. It is said that the seer predicts a time of misery to be followed by an era of salvation under the government of a Divinely appointed ruler. The intricacy of the problem may be illustrated from the fact that the very papyrus on which such important inferences were based has recently been subjected to a further investigation, and in consequence has been retranslated in such a way as to remove most of the supposed parallelisms with Hebrew prophecy [cf. A. H. Gardiner, The Admonitions of an Egyptian Sage (Leipzig, 1909)]. However, though this particular piece of evidence may have proved untrustworthy, yet there remains sufficient reason for recognising the existence of a general expectation of some great world catastrophe to be followed by some great restoration. Thus, though it is impossible as yet to speak with certainty, it is probable that the Hebrew prophets were not the originators of an eschatology of doom, but availed themselves of a conception already current and gave it a deep ethical significance. If this be the true account of the matter, the inspiration under which they uttered their warnings and their encouragements will be accounted no less worthy of honour. Precisely as the revelation to the patriarchs and to Moses lay in the transformation and purification of ideas already prevalent in the ancient Semitic religion rather than in the origination of a completely new faith, so it may have been with the prophets and their visions of the future. Moreover, the hopes to which Hebrew prophecy gave currency were fulfilled. The promised Ruler and Saviour came, as they foretold, out of the house of David. And it was no matter of chance that the expectation of the Messiah had thus been fostered; its existence in Palestine when Christ came provided material upon which He worked. In the activity of the prophets the operation of the Spirit of God makes itself manifest, preparing long beforehand the conditions requisite for the revelation that should come in the fullness of time.

Nor is it only the silence of the ancient records which leads to the conclusion that in Israel alone were prophets to be found speaking in the name of a God of righteousness. In the matter of divination there is a significant difference between the religious atmosphere of Israel and of Babylon. In every early religion divination plays a large part. To members of the tribe it is of essential importance that at critical moments the will of their God should be declared. So it was in early Israel. There, as in other nations, specific means were used for discovering the will of Yahweh. For example, the Urim and Thummim (pp. 100f.) were evidently some form of sacred lot, by which fateful decisions could be reached. In Israel, however, there was a gradual, if often interrupted, advance to higher levels of religious belief. The employment of such crude and mechanical means of discovering the Divine purpose fell more and more into the background. The prophet rendered them unnecessary. He came forward claiming to possess the power of entering into the meaning of the Divine intention. As prophecy rose from height to height of religious insight, even the dream and the ecstatic vision played a less essential part. Man in the fullness of his self-conscious powers was admitted to intercourse with his Maker. In Babylon, on the contrary, religion followed a different line of development. There divination gained a complete ascendency. The interpretation of omens came to be regarded as a fine art. Every possible form of magic was practised. Chaldæan soothsayers were famous throughout the Eastern world. The contrast with Israel is patent. Prophecy can develop only where personality counts for much. In Babylon, so far as the evidence enables a judgment to be formed, it counted for nothing. That which found favour there was not the rugged, outstanding character of the man of God, but the smooth and supple skill of the professional reader of omens. The exaggerated prevalence of divination implies the presence of conditions that must have stifled prophecy. The truth is that prophecy is the flower of a faith in the living God. Where such faith is absent, it is idle to look for a prophet. If, therefore, it be asked why, notwithstanding her highly-developed civilisation, her complex life, and her elaborate learning, Babylon failed where Israel succeeded, the answer is not difficult to find. It was because the idea of God at Babylon was fundamentally different from that which obtained in Israel. There is no doubt that monotheistic conceptions gained some hold at Babylon. Marduk was placed in a position of isolated superiority above his divine competitors. But the most high God of Babylon was essentially other than the Most Highest of Israel. Babylon's God was a personification of natural phenomena. He was identified with the light in which he manifested himself. The conception of his nature in the mind of his worshippers was loose and fluid, easily amalgamating itself with that of other gods in their pantheon. It was far otherwise with Yahweh, as conceived by the prophets. He manifested Himself in the thunderstorm (Psalms 18), but He was not the storm. He sat in royalty above it. Neither could He be identified with other gods. Although in the early days of the monarchy the title Baal (Lord) was without scruple accorded to the God of Israel, yet Elijah had learnt that between the God of Israel and the god of Phœnicia there was an irreconcilable opposition. Yahweh was before all things the personal God, who made Himself known in great historical acts, as when with a mighty hand and stretched-out arm He had delivered His people from their bondage in Egypt. And of this personal Divine Being the characteristic quality was holiness. Not that the use of the words "Holy God" was peculiar to Israel. It was almost a technical expression of Semitic religion. The Phœnicians used it constantly. But in Israel we can trace the transformation of the meaning of the term under the influence of prophetic teaching. What at first signified little more than a supernatural aloofness, involving danger to the worshipper who, like Uzzah. (2 Samuel 6:7), pressed too close, came to connote the highest ethical qualities—purity, truth, and mercy. The God in whose nature these virtues found their perfect expression demanded them also from His worshippers. "Ye shall be holy, for I the Lord your God am holy" (Leviticus 19:2). Metaphysical terms are conspicuously absent from the vocabulary of Israel. The prophets did not discuss the Divine transcendence and the Divine holiness in the language of abstract philosophy. Nevertheless they were thrilled with the consciousness of them. Their whole religion was governed by the conception of the Holy One who was raised to an infinite height above the world, and would yet condescend to make known His designs to His servants the prophets.

This conception of the Divine nature was the root from which all prophecy derived its life. How, then, had it come into the heart of the prophet? In that question lies the ultimate problem not of the OT only, but of all revealed religion. What the prophets themselves thought about the matter is made clear in their writings. To them their belief in God was neither a product of their own reflections nor an inference drawn from a study of the phenomena of the world. Again and again they asserted their conviction that the voice of God had spoken to them. He had shown them His glory. They knew Him because He had revealed Himself to them. Of the overpowering strength of this confidence in the reality of their own inspiration there can be no question. It nerved them for the struggle of their lives. It held them to their task. It made them ready to face obloquy, persecution, and death in discharge of their duty. To doubt their sincerity would be absurd. But the inquiry must be pushed further back. What is the justification for thinking that they were right? What reason is there for believing that they had indeed been in touch with the living God, and were the ministers of His revelation?

The claim to speak as God's messengers was originally made by the prophets on the strength of experiences similar to those of seer and soothsayer. In all early societies the abnormal mental states of vision and ecstasy are as profoundly impressive to the onlookers as they are to the man who experiences them. Both he and they are convinced that these mysteries are conclusive evidence of intercourse with the spiritual world. In the opinion of his hearers no less than in his own the ecstatic is no longer himself; he has become the agent of a spiritual power, and even the mouthpiece of his God. Comparative religion has produced plentiful evidence showing how universally prevalent has been this interpretation of the mental phenomena in question. Nor is there any reason for demurring to the statement that psychologically Hebrew prophecy sprang from this origin. Even to the last prophecy was organically connected with the psychic capacity to see and hear things for which no material cause could be assigned. It was a peculiarity to which the prophet in the first instance owed his influence. But now the general attitude towards these attendant circumstances of early inspiration has been completely reversed. The unstable psychic temperament, with its tendency to fall into trances, instead of arousing respect as of old, is the object of suspicion. The fact that any claimant to inspiration was subject to trances and other mental disturbances would in many quarters to-day raise doubts as to his sanity, and would certainly weaken the force of his testimony. Possibly, however, the present strong aversion to anything but the normal process of everyday thought may be less justifiable than it assumes itself to be. The study of the abnormal psychology of genius is still in its initial stages. But even so it seems to indicate that something similar to ecstasy or trance has played no small part in the achievements of the supreme writers and artists of the world. It is the fashion to refer anything of the kind to the supposed action of the subliminal consciousness. Great truths and great conceptions, having been elaborated in the lower and hidden strata of the mental life, suddenly emerge into consciousness. The process is certainly abnormal. Considering its results, it would be ridiculous to call it morbid. And the distinction between the abnormal and the morbid needs to be kept steadily in view when the psychology of prophetic inspiration is being investigated. Undoubtedly the prophets were abnormal. They were men of genius. They were visionaries. Each of the greater prophets is careful to recount a vivid psychical experience through which he felt himself called to play the part of God's messenger. That these were the only occasions on which such experiences befell them is in itself unlikely; and the testimony of their writings, though not free from ambiguity, suggests at least some recurrences of the prophetic trance.

The evidence for the truth of prophetic revelation is to be looked for not in any particular circumstance, such as trance or vision, which attended its original reception by the prophet, but in its subsequent verification through the spiritual experience of mankind. The theology of Isaiah is guaranteed not by the fact that he fell into a trance in the Temple, but by the mighty influence which his teaching about God has exercised over the hearts of succeeding generations, and by the response which it continues to elicit. Moreover, it is evident that in the gradual development of the religion of Israel the prophets themselves came to attach less importance to vision. From their own spiritual experience they learned how Divine truth is recognised in daily intercourse with the Spirit of God. It may well be that on certain occasions new truths were flashed into minds rapt in trance or ecstasy, but it was neither the only nor necessarily the highest method whereby God revealed Himself to His prophets.

Whether the inspiration came suddenly or came gradually, it certainly did not extinguish the individual personality of the prophet. It did not reduce him to a mere passive instrument like the lyre in the hands of the player. A later age of Judaism, when the current of spiritual life was running low, set up this crude mechanical theory of inspiration. It was an a priori fabrication, representing what its authors imagined ought to have been God's way of speaking to mankind. It cannot be supported by evidence from the prophetic writings themselves. Nothing can be truer than that the prophets felt themselves to be the transmitters of messages which they had received. At the same time, nothing can be clearer than that these same prophets were endowed with an intensely individual life beyond the ordinary measure. Their inspiration accentuated their individuality. It produced a fullness of personal life. The same prophetic inspiration served also to promote a fullness of corporate life. It invigorated and defined the life of the people of God. Frequently the prophet was forced by the inspiration within him to place himself in direct opposition to the majority of his fellow-countrymen. By his own generation he was accounted an alien and even a traitor. Yet it was he who realised the true unity and continuity of the national life, and the magnificence of the task with which Israel was entrusted. He felt that he was helping to work out a great Divine plan. And he was not mistaken. The significance of OT prophecy will be altogether missed, unless it be recognised that the various prophets were all contributors to one work. Prophecy is a unity. A great connecting purpose runs through it, binding it all together. It is also part of a still greater and more august unity. It is an essential element in the Divine scheme of the redemption of the world through Christ. His work rested upon theirs. His revelation of the Father was the consummation and the vindication of their revelation of the God of Israel. "God who at sundry times and in divers manners spake in time past unto the fathers by the prophets, hath in these last days spoken unto us by his Son" (Hebrews 1:1).

(See also Supplement)

01 Chapter 1 

Introduction
PART I., 1-3.—These chapters form a distinct section consisting of two narrative pieces, mainly in prose (Hosea 1:2 to Hosea 2:1 and Hosea 3), which narrate the story of the prophet's unhappy marriage with Gomer; and a prophetic discourse, in which the lessons to be deduced from his own domestic experience are applied to the nation (Hosea 2:2-23). 17 is probably an interpolation, while Hosea 1:10-11 is, at least, out of order. Steuernagel suggests that Hosea 1:1-9 and Hosea 3 are really parallel narratives, one, written by the original editor, being in the third person (Hosea 1:1-9), while the other, written in the first person, is the work of the prophet himself (Hosea 3), each describing the prophet's marriage. If Hosea 3 be read immediately after Hosea 1:9 the sections will gain in coherence.

Verse 1
Hosea 1:1. Title.—The title which was prefixed to the whole Book is due to an editor or editors. The mention of the Jewish kings, Uzziah, Jotham, Ahaz, and Hezekiah—only one of whom, Uzziah, can have been contemporary with Jeroboam II (c. 782-743 B.C.)—must be due to a post-exilic editor. An earlier heading can be detected in Hosea 1:2 a.

Verses 2-9
Hosea 1:2 a. Render "the beginning of Yahweh's speaking by (or to) Hosea." The clause is abrupt, and may have stood at the head of the Book before the title in Hosea 1:1 had been added: "Here beginneth the prophecy of Hosea."

Hosea 1:4. Hosea regards the massacre of Ahab's family by Jehu unfavourably (contrast 2 Kings 10:30).—Jezreel: see Hosea 2:21 f.*

Hosea 1:7. Probably a post-exilic interpolation. The exception of Judah from the doom pronounced upon Israel is obviously out of place in a prophecy otherwise dealing with Israel exclusively.

The old interpretation of Hosea 1:2-9, which regarded the prophet's marriage as pure allegory, may rightly be dismissed. Gomer is the name of a real person. But can the narrative be accepted literally? By some scholars (Volz, J. M. P. Smith, Toy) the language descriptive of Gomer is taken literally. Hosea, according to this view, was commanded to marry a woman of notoriously profligate life. "Hosea was not led blind folded by Yahweh into a marriage that was to break his heart and wreck his life. On the contrary, he married a woman of evil reputation with his eyes wide open." The Divine command had a higher purpose in view—to bring home, by a startling parable in action, the unfaithfulness of Israel to her Divine spouse, Yahweh (cf. Isaiah 20:2 ff., Ezekiel 22:9 ff.). The parable was intended to reflect the existing situation in Israel, from the Divine standpoint. By most the language is interpreted proleptically. When the prophet married Gomer she was a pure maiden (this symbolises Israel's early faithfulness to Yahweh (cf. Hosea 11:1, Ezekiel 16), but she afterwards became profligate. Brooding over the tragedy of his married home-life and still yearning with love to redeem the fallen Gomer, Hosea is led to see a Divine lesson in it all of Yahweh's unconquerable love for faithless Israel

Verse 10-11
Hosea 1:10-11. Hosea 1:1 (=Hebrews 2:1-3). A Promise of Restoration.—The children of Israel are destined to be increased in numbers indefinitely, and instead of being called (Hosea 1:10 mg.) "Ye are not my people" they shall be called "children of the living God." Judæans and Israelites shall assemble, and under one head go up victoriously "from the land" (see below), and on the same battlefield (Jezreel), which has witnessed the utter defeat of present-day Israel, shall enjoy a glorious triumph. Then the ominous names, Lo-ammi ("not my people") and Lo-ruhamah ("uncompassionated") shall be reversed.

Hosea 1:10. Cf. Genesis 22:17, 1 Kings 4:20, Isaiah 48:19.

Hosea 1:11. What is meant by go up from the land? Either (a) from the holy land to conquer foreign lands; or (b) from different parts of the holy land to Jezreel for battle—then the meaning would be "shall gain the mastery of the land" (cf. Exodus 1:10); or (c) from the land of exile to Palestine (cf. Jeremiah 3:18, Ezekiel 37:21). The "day of Jezreel," as the name Jezreel suggests, means the day when Yahweh once more sows His people in their land.

02 Chapter 2 
Introduction
PART I., 1-3.—These chapters form a distinct section consisting of two narrative pieces, mainly in prose (Hosea 1:2 to Hosea 2:1 and Hosea 3), which narrate the story of the prophet's unhappy marriage with Gomer; and a prophetic discourse, in which the lessons to be deduced from his own domestic experience are applied to the nation (Hosea 2:2-23). 17 is probably an interpolation, while Hosea 1:10-11 is, at least, out of order. Steuernagel suggests that Hosea 1:1-9 and Hosea 3 are really parallel narratives, one, written by the original editor, being in the third person (Hosea 1:1-9), while the other, written in the first person, is the work of the prophet himself (Hosea 3), each describing the prophet's marriage. If Hosea 3 be read immediately after Hosea 1:9 the sections will gain in coherence.

Verse 1
Hosea 2:1. brethren and sisters: read with LXX, "brother" and "sister."

The whole passage is clearly out of place, and may be a later insertion. Still the language is not inharmonious with Hosea's diction, especially if "go up from the land" can mean "gain the mastery over the land." Further, the conception of north-Israelites and Judans marching together under one head suggests a date prior to the downfall of the Northern Kingdom (722 B.C.). Many scholars think that the section should follow Hosea 2:23. A better suggestion is that Hosea 3 was originally intended to follow immediately on Hosea 1:2-9. Then the promise of restoration, ethically conditioned, would follow on Hosea 3:4 f.

Verses 2-23
Hosea 2:2-23 (Hebrews 2:4-18). In this discourse, which seems to be based upon and imply the narrative in Hosea 1, 3, the prophet sets forth the unfaithfulness of the people and land of Israel to her Divine husband, Yahweh. Israel had played the harlot in going after other lovers (the local Baalim) for gifts (the fertility of land, flocks, etc.); the consequent punishment will end in her return to her first husband. The section sub-divides at Hosea 2:13; the first part (Hosea 2:2-13) predicts severe punishment, and the second (Hosea 2:14-23) contains a promise of restoration following amendment.

Hosea 2:2-13. In urgent tones Yahweh bids the Israelites (her sons) "plead" with their mother (i.e. the land and people as a whole) on account of her unfaithfulness. She has destroyed the moral relation of wife to her Divine husband, and the children are hers but not His—their mother has played the harlot, she has sold herself for gifts, bread and water, wool and flax, oil and drinks. The new generation has grown up ignorant of His true character; they are no longer His people, nor can He compassionate them as His children. His experience with Israel is exactly parallel to the prophet's own bitter experience with his wife. Unless the profligate mother puts away her whoredoms (i.e. the foreign cultus) she shall be put to open shame (stripped naked) and perish as a homeless wanderer in the wilderness (Hosea 2:2-5). She will discover by bitter experience that her lovers (the Baalim) cannot guarantee the material blessings for which she has pursued them; Yahweh will withhold these, and teach her by the discipline of siege, famine, and poverty to return to her first husband (Hosea 2:6-13).

Hosea 2:14-23. In the last calamity of all, exile from the land figured by the wilderness, Yahweh will again woo her as a lover, as He had done in the desert when she was young and innocent. There she will respond, as in the Exodus, and be once more blessed (Hosea 2:14 f.). Heathen worship shall be abolished, and the names of the heathen Baalim shall be banished from remembrance (Hosea 2:16 f.) A "new covenant," which will include in its scope all living creatures, shall banish strife from the earth (Hosea 2:18); Israel shall be betrothed to Yahweh a second time "in righteousness" (Hosea 2:19 f.), and the new era of loyalty shall be marked by rich abundance both in crops and men. Heaven will respond to the longing of earth for fertility; Israel, in accordance with the name Jezreel ("whom God soweth," Hosea 2:22 mg.), shall be sown anew in the promised land (cf. Jeremiah 31:27 f.), and the names Lo-ruhamah ("uncompassionated") and Lo-ammi ("not my people") shall no longer apply to the regenerated people (Hosea 2:21-23).

Hosea 2:2. A brazen, shameless countenance and exposed breasts betoken the harlot (cf. Jeremiah 3:3). The "whoredoms" of Israel, in Hosea's eyes, mean the cultus, which he regards as not in any sense a real worship of Yahweh, though associated with Yahweh-worship. The heathen elements attaching to it make such service worthless.

Hosea 2:3. It was, apparently, part of the punishment of an adulterous wife in old Israel to be stripped and exposed naked, before being executed (cf. Ezekiel 16:38 ff.). So here Israel (the land) shall be stripped bare (made into a wilderness). Note that the figures of the land and the children of the land interchange.

Hosea 2:5. The old popular religion of Canaan attributed the fertility of the land to the local deities (the Baalim). The Israelites, without ostensibly giving up the worship of their national God, had lapsed into this worship. Hosea regards this mixed cultus as pure heathenism.

Hosea 2:6. Read, "her way" (LXX), i.e. Israel's false cultus, which Yahweh will impede by rendering it ineffective and impotent. For the figure cf. Job 3:23; Job 19:8, Lamentations 3:7; Lamentations 3:9.

Hosea 2:8. Cf. Deuteronomy 7:13; Deuteronomy 11:14; Deuteronomy 12:17. Read mg.; but this clause is probably a later addition.

Hosea 2:10. and now: render "and so" (‘attâ denoting logical consequence; cf. Hosea 5:7, Hosea 10:3). The Baalim (her lovers) are helpless in sight of her shame.

Hosea 2:11. Note the joyous character of the ancient feasts.

Hosea 2:12. Vines and fig-trees were the choicest products of Canaan.

Hosea 2:13. the days of the Baalim: i.e. the festival days devoted to Baal-worship (the mixed cultus). In Hosea 2:13 b follow mg., but render "sacrificed" for "burned incense."

Hosea 2:14. wilderness: a figure for exile; or it may be meant literally of the Arabian desert through which Israel must again return to the promised land from exile.

Hosea 2:15. Some scholars omit "from thence" and read, "and I will make the valley of Achor," etc. The reference will then be not to blessings in the wilderness, but in Canaan itself, where Israel shall again enjoy abundance. The valley of Achor ("troubling"), so named because of an unhappy episode at the first entry into the land (Joshua 7:26), shall become a starting-point of hope at the return from exile.

Hosea 2:16. As Wellhausen points out, the title Baali ("my husband") was not applied by the Israelites to Yahweh, though He was called the "Baal" ("the owner") of the land. The application of "Baal" to Yahweh at all was objected to in later times, and proper names containing it were altered (e.g. Ishbaal became Ishbosheth). See Numbers 32:38*, 1 Samuel 14:47-51*, 1 Kings 16:32*. Read, perhaps (cf. LXX). "she shall call upon her husband, and shall no longer call upon the Baalim."

Hosea 2:17. Baalim: a generic term for the various local deities, which have their own proper names.

Hosea 2:18. Cf. Job 5:23, Leviticus 26:6.—for them: read, "for her."—them: read. "her."—break: read perhaps, "cause to cease"; cf. Ezekiel 34:25.

Hosea 2:19 f. Read the third for the second person throughout. After exile, which dissolves the first betrothal, Yahweh effects a second and eternal one. Render: "Yea, I will betroth her unto me with righteousness . . . with faithfulness and the knowledge of the Lord." These qualities make up the new covenant by which the betrothal is effected, and they are bestowed by Yahweh.

Hosea 2:21 f. answer: i.e. "meet with satisfaction," "gratify" (cf. Ecclesiastes 10:19). In the Messianic time harmony reigns between heaven and earth, man and nature, under the Divine impulse. Jezreel is the name of the new Israel, sown by God (cf. Hosea 2:23, "and I will sow her unto me"); it is an easy variant of Israel. Note how the prophet brings out the manifold significance of the name, which in the first instance is that of a place where a crime was committed (the massacre of Jezreel), but later becomes the rallying-spot and personification of the new and transformed Israel.

03 Chapter 3 
Introduction
PART I., 1-3.—These chapters form a distinct section consisting of two narrative pieces, mainly in prose (Hosea 1:2 to Hosea 2:1 and Hosea 3), which narrate the story of the prophet's unhappy marriage with Gomer; and a prophetic discourse, in which the lessons to be deduced from his own domestic experience are applied to the nation (Hosea 2:2-23). 17 is probably an interpolation, while Hosea 1:10-11 is, at least, out of order. Steuernagel suggests that Hosea 1:1-9 and Hosea 3 are really parallel narratives, one, written by the original editor, being in the third person (Hosea 1:1-9), while the other, written in the first person, is the work of the prophet himself (Hosea 3), each describing the prophet's marriage. If Hosea 3 be read immediately after Hosea 1:9 the sections will gain in coherence.

Verses 1-5
Hosea 3:1. The imperative "love" is suggested to the prophet by Yahweh's love of His disloyal people. Read (changing Heb. points), "a woman loving another." Obviously Gomer is meant. To suppose that the prophet was commanded to marry another adulteress (so apparently Marti) destroys the point of the application of Yahweh's love of Israel. The raisin-cakes (p. 99) were such as were offered sacrificially at vintage feasts (especially at the great autumnal feast of ingathering; cf. Isaiah 16:7). Such cakes were a regular feature of ancient cults (cf. Jeremiah 7:18). There is a touch of sarcasm in the reference to the Israelites' love of such offerings (of which they partook). The mg. is not probable in either case.

Hosea 3:2. The redemption price in money and kind was about the price of a slave (30 shekels; cf. Exodus 21:32).—an half homer of barley: LXX reads "a bottle of wine."

Hosea 3:3. so . . . thee: read, "I will not go in unto thee."

Hosea 3:4. Gomer in seclusion, corresponds to the exiled nation. King and prince are perhaps parallel to husband and lovers. The sacred pillar (massb) was the mark of a holy site, and hence is coupled with sacrifice (p. 98). For ephod and teraphim see pp. 100f. Note that all these adjuncts of the Yahweh-cultus in N. Israel are referred to, apparently, without blame.

Hosea 3:5. and David their king: omit.

04 Chapter 4 
Introduction
PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-19
Hosea 4:1-19. The Utter Corruption of the Nation Traced to Irreligion.—(The text of Hosea 4:15-19 is hopelessly corrupt. Marti regards Hosea 4:3 as an insertion and Hosea 4:5-6 a as foreign to their present context.) The complete lack of "knowledge of God in the land" (cf. Hosea 4:6, Hosea 5:4, Hosea 6:3) has, as its inevitable consequence, widespread moral corruption—yet let none reprove, for "the people is as the priestling and the prophet as the priest" (Hosea 4:4 emended). In the present text an apostrophe to the priesthood follows, which is denounced for its profligacy, and profanation of the sacred office. Punishment shall overtake both the priesthood and the misguided people, who are the victims (Hosea 4:5-11). A vivid and terrible picture follows of the immoral worship, and its devastating effects on morals generally (Hosea 4:12-14). In the present corrupt text of Hosea 4:15 ff. Judah is warned not to follow Israel's evil example, and the consequences of obstinate idolatry and shameless sin are set forth.

Hosea 4:2. swearing and breaking faith belong together, i.e. false swearing.—blood toucheth blood: i.e. one act of bloodshed quickly follows another.

Hosea 4:3. The verse breaks the connexion between Hosea 4:2; Hosea 4:4, and introduces the idea that all nature is appalled at the crimes of Israel, and suffers in consequence (cf. Isaiah 24:3-6).

Hosea 4:4. The last clause requires correction. Marti's has been given above. Others read, "but my striving is with thee, O priest" (wĕ immekhâ rîbî ha-kohen), thus leading to the address in Hosea 4:5 f.

Hosea 4:5. thy mother: i.e. either the society to which thou belongest, or the nation. Marti (omitting Hosea 4:5 and Hosea 4:6 a; note, second person in Hosea 4:5 f. changes to third in Hosea 4:6) reads Hosea 4:6 b, "Because they have rejected knowledge I also reject them from being my priests, and (because) they have forgotten the law of their God, I also will forget their children."

Hosea 4:7. I will change: read with Targ. and Pesh. "they changed."

Hosea 4:8. sin: i.e. according to the older interpretation, sin-offering. In order to multiply such offerings the priests encouraged the people to sin. But by "sin" the cultus generally may be meant; the priests for their own purposes encouraged the people's delusion that by multiplying offerings they were pleasing Yahweh (cf. Hosea 8:11, Amos 4:4).

Hosea 4:12. stock: render "tree"; staff should perhaps be "twig." The tree-cultus (p. 100) practised in old Israel may be referred to (cf. Genesis 12:6, Deuteronomy 11:30, etc., and the frequent reference to high places "on every hill and under every green tree"). This tree-cultus is referred to in Hosea 4:13; oaks and terebinths were specially sacred. Through them oracles were sought, and near the sacred trees sacrifices were offered, and the rites of sacred prostitution practised.—burn incense: render "offer sacrifice."

Hosea 4:15-19. Text corrupt. Judah in Hosea 4:15 a can hardly be right. Hosea 4:16 b, Hosea 4:17 may be a gloss.

Hosea 4:18. Render: "their carousal over, they indulge in harlotry."

Hosea 4:19. A figure for exile: the Assyrian tempest shall sweep them away.
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Introduction
PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-9
Hosea 5:2 a. Join to end of Hosea 5:1. Read, "and the pit of Shittim have they made deep." It continues the metaphor of the snare and the net, they are trapped in the pit.—rebuker: render, "scourge."

Hosea 5:3 b. Probably a gloss (cf. Hosea 6:10).

Hosea 5:5. Either (a) Israel's vainglorious pride testifies openly against him and condemns him, or (b) Israel's pride may be Yahweh; the former is preferable. Their overwhelming pride in the cultus is meant (cf. Hosea 7:10). Marti omits the last clause.

Hosea 5:7. strange children: a generation that has no real knowledge of Yahweh. The last clause may be explained: "Any month may bring news of war"; but the expression is strange. Marti emends, "Now shall the destroyer devour them, and their fields shall be devastated."

Hosea 5:8. Beth-aven: a satirical name for Bethel (cf. Amos 5:5).—After thee, Benjamin (mg.): probably the ancient war-cry of the clan. Benjamin in the far south is alarmed, as well as the north.

Verses 10-14
Hosea 5:10. Land-grabbing on the part of the rich in Judah is specially denounced in Isaiah 5:8, Micah 2:2 (cf. Deuteronomy 27:17).

Hosea 5:13. If Jareb is a name for the king of Assyria, the reference may be to Menahem's tribute to Assyria in 738. This will also be the case if "great king" or "exalted king" (cf. LXX) be read. Wellhausen reads, "and Judah sent to king Jareb." The reference would then be to Ahaz in 734.

Verse 15
Hosea 5:15 to Hosea 6:3. Israel's Confession and Penitence.—Yahweh, speaking in His own person, declares that He will return to His place (i.e. to heaven; cf. Micah 1:3), there to await Israel's penitence (Hosea 5:15). When trouble comes they will eagerly seek Him. Then follows (Hosea 6:1-3) a light-hearted confession of sin by the people, coupled with expressions of assurance that their God will forgive and help them. Many scholars regard this section as an addition by a later hand, intended to mitigate the unrelieved gloom of what precedes. But nothing in the style or language suggests that the piece is not by Hosea. Batten thinks it represents the confession and penitence of the purified people who will emerge from the judgment. Others regard the confession as a light-hearted one, put into the mouth of the people, which (in Hosea 6:4 ff.) Yahweh rejects. Welch suggests that the prophet is quoting (in Hosea 6:1-3) a temple-song (used at one of the great festivals), which he uses as a sort of text for comments that follow. Hosea 6:4 is then the immediate continuation of Hosea 6:3.

Hosea 5:15. LXX inserts "saying" at the end (cf. mg.).

Hosea 6:1. Cf. Isaiah 3:7.

Hosea 6:2. After two days . . . the third day, i.e. after an undefined but short interval. Marti thinks that the return from the Exile is referred to.

Hosea 6:3. his going forth, etc.: read (rearrangement of Heb. consonants), "as soon as we seek him we shall find him."
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-3
Hosea 5:15 to Hosea 6:3. Israel's Confession and Penitence.—Yahweh, speaking in His own person, declares that He will return to His place (i.e. to heaven; cf. Micah 1:3), there to await Israel's penitence (Hosea 5:15). When trouble comes they will eagerly seek Him. Then follows (Hosea 6:1-3) a light-hearted confession of sin by the people, coupled with expressions of assurance that their God will forgive and help them. Many scholars regard this section as an addition by a later hand, intended to mitigate the unrelieved gloom of what precedes. But nothing in the style or language suggests that the piece is not by Hosea. Batten thinks it represents the confession and penitence of the purified people who will emerge from the judgment. Others regard the confession as a light-hearted one, put into the mouth of the people, which (in Hosea 6:4 ff.) Yahweh rejects. Welch suggests that the prophet is quoting (in Hosea 6:1-3) a temple-song (used at one of the great festivals), which he uses as a sort of text for comments that follow. Hosea 6:4 is then the immediate continuation of Hosea 6:3.

Hosea 5:15. LXX inserts "saying" at the end (cf. mg.).

Hosea 6:1. Cf. Isaiah 3:7.

Hosea 6:2. After two days . . . the third day, i.e. after an undefined but short interval. Marti thinks that the return from the Exile is referred to.

Hosea 6:3. his going forth, etc.: read (rearrangement of Heb. consonants), "as soon as we seek him we shall find him."

Verses 4-11
Hosea 6:4 to Hosea 7:2. Israel's Moral Condition Hopelessly Corrupt.—The shallow expressions of loyalty by the fickle people mean nothing, and cannot avert Yahweh's inevitable judgment. He looks for real loyalty, not for a hollow ritual of sacrifices (Hosea 6:4-6). Examples of the anarchy and crime that prevail, involving even the priests in the charge of murder and immorality, are given, demonstrating Israel's utter corruption, Judah also (Hosea 6:11 a, if this is not a gloss) being involved (Hosea 6:7-11 a). Every attempt to heal the disease only reveals how deep-seated and universal it is (Hosea 6:11 b - Hosea 7:2). The section appears to be composed of three originally independent fragments (Hosea 6:4-6, Hosea 6:7-11 a, Hosea 6:11 b - Hosea 7:2).

Hosea 6:4. Judah: Marti and Nowack read "Israel."—goodness: render "love," i.e. either love to God (loyalty to Yahweh) or love of neighbour.

Hosea 6:5. read (mg.) light: i.e. lightning. Such prophets as Elijah and Elisha are meant.

Hosea 6:6. Cf. 1 Samuel 15:22.—mercy: render "love" (cf. Hosea 6:4*).

Hosea 6:7. like Adam: a place-name is required. Read either "in Adam" (cf. Joshua 3:16) or perhaps "in Adman" (Hosea 11:8). Some place where there was a sanctuary may be referred to.

Hosea 6:8. Gilead: a town of this name is perhaps referred to in Judges 10:17, here as another centre of the cultus.

Hosea 6:9. The sanctuary at Shechem is a den of thieves, the priests being the thieves, and the victims the pilgrims. Some incident well known to contemporaries may be alluded to.—lewdness: render, "enormity."

Hosea 6:10. In the house of Israel: read, "in Bethel" (cf. Hosea 10:15, Amos 5:6).

Hosea 6:10 b. Read, "there Ephraim hath played the harlot."

Hosea 6:11 may be a gloss. The following words; "When I would heal Israel," are omitted by Wellhausen. He begins the section at, "The iniquity of Ephraim is discovered."

Hosea 7:1. Read, "entereth into the house" (cf. LXX).—spoileth: read mg.
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verse 1-2
Hosea 6:4 to Hosea 7:2. Israel's Moral Condition Hopelessly Corrupt.—The shallow expressions of loyalty by the fickle people mean nothing, and cannot avert Yahweh's inevitable judgment. He looks for real loyalty, not for a hollow ritual of sacrifices (Hosea 6:4-6). Examples of the anarchy and crime that prevail, involving even the priests in the charge of murder and immorality, are given, demonstrating Israel's utter corruption, Judah also (Hosea 6:11 a, if this is not a gloss) being involved (Hosea 6:7-11 a). Every attempt to heal the disease only reveals how deep-seated and universal it is (Hosea 6:11 b - Hosea 7:2). The section appears to be composed of three originally independent fragments (Hosea 6:4-6, Hosea 6:7-11 a, Hosea 6:11 b - Hosea 7:2).

Hosea 6:4. Judah: Marti and Nowack read "Israel."—goodness: render "love," i.e. either love to God (loyalty to Yahweh) or love of neighbour.

Hosea 6:5. read (mg.) light: i.e. lightning. Such prophets as Elijah and Elisha are meant.

Hosea 6:6. Cf. 1 Samuel 15:22.—mercy: render "love" (cf. Hosea 6:4*).

Hosea 6:7. like Adam: a place-name is required. Read either "in Adam" (cf. Joshua 3:16) or perhaps "in Adman" (Hosea 11:8). Some place where there was a sanctuary may be referred to.

Hosea 6:8. Gilead: a town of this name is perhaps referred to in Judges 10:17, here as another centre of the cultus.

Hosea 6:9. The sanctuary at Shechem is a den of thieves, the priests being the thieves, and the victims the pilgrims. Some incident well known to contemporaries may be alluded to.—lewdness: render, "enormity."

Hosea 6:10. In the house of Israel: read, "in Bethel" (cf. Hosea 10:15, Amos 5:6).

Hosea 6:10 b. Read, "there Ephraim hath played the harlot."

Hosea 6:11 may be a gloss. The following words; "When I would heal Israel," are omitted by Wellhausen. He begins the section at, "The iniquity of Ephraim is discovered."

Hosea 7:1. Read, "entereth into the house" (cf. LXX).—spoileth: read mg.

Verses 3-7
Hosea 7:3-7. Wickedness Encouraged in High Places.—King and princes gladly share in the prevailing wickedness—adultery, drunkenness—and the court itself is the scene of treachery, conspiracy, and assassinations. The text is corrupt, and contains allusions to events of the details of which we are ignorant.

Hosea 7:3. Read with a slight emendation (yimshh): "In their wickedness they anoint kings, and in their falseness princes" (cf. Hosea 8:4).

Hosea 7:4. Read, "they are like a glowing oven"—a figure for lust. Read Hosea 7:4 b (? a gloss on Hosea 7:6), "whose baker ceaseth from kneading," etc.

Hosea 7:5. Perhaps the king's birth-or coronation-day is meant. Hosea 7:5 b (probably corrupt) as it stands can only mean that the king made "scorners" his associates.

Hosea 7:6. Text corrupt. Read, "their inward part is like an oven," and for "baker" read "anger" (mg.), omitting "whiles they lie in wait" as a gloss.

Hosea 7:7. The root-cause of the political and social unrest is the people's passion and irreligion. With the murder of king Zechariah (2 Kings 15:10), the period of anarchy, depicted by Hosea, began.

Verses 8-16
Hosea 7:8 to Hosea 8:3. Political Decay the Outward Sign of Israel's Moral Decay.—The attempts to cure national ills and secure safety by foreign aid, instead of by turning to Yahweh, are foredoomed to failure; Yahweh Himself frustrates them and will bring the misguided people to punishment and ruin (Hosea 7:8-12). Their doom is sealed, for they have been disloyal to Yahweh; they do not turn to Him with a true heart, but use heathen devices (cut themselves, Hosea 7:14 mg., see p. 110) when they appeal to Him. Their shallow hearts are incapable of real and acceptable repentance; therefore their "princes shall fall by the sword," and "this shall be their derision in the land of Egypt" (Hosea 7:13-16). The inevitable judgment is devastating war, which their appeals to Him shall not avert (Hosea 8:1-3).

Hosea 7:8. mixeth himself: i.e. dissipates his national strength and character by intermingling with the Gentiles. Another possible rendering is "withereth away among," etc. The cake is the flat, round cake of bread, which was baked on hot stones or ashes (cf. 1 Kings 19:6), and which, if not frequently turned, would be burnt. It may be an emblem of a country half ruined by war, or of the people's fickle and inconstant character and achievement (cf. our "half-baked").

Hosea 7:9. The signs of national decreptitude are unheeded.

Hosea 7:10. Perhaps a gloss; cf. Hosea 5:5.

Hosea 7:11. The inconstancies of national policy are another mark of weakness (the reference need not be to rival Egyptian and Assyrian parties in Israel). Note the striking and original figure.

Hosea 7:12. By seeking foreign alliances they walk into a net.—I will chastise . . . heard: read, "I will bind them because of their wickedness" (cf. LXX).

Hosea 7:13 b. Better as an indignant question: "And I—should I redeem them when," etc.

Hosea 7:14. upon their beds is difficult (text probably corrupt): "On account of their . . ." is required.—assemble themselves: read as mg. and cf. 1 Kings 18:28, Deuteronomy 14:1.

Hosea 7:15. Omit "taught and" (cf. LXX).—strengthened their arms: cf. 2 Kings 14:27.

Hosea 7:16 a. Cf. Hosea 11:7. Read perhaps, "return to the Baal" (or Baalim).—for . . . tongue: i.e. their insolence towards God (but text doubtful). The rest of Hosea 7:16, if genuine, must refer to some unknown incidents.

Hosea 8:1 a. Lit. "to thy palate the cornet!" (God addresses the prophet).—an eagle: the Assyrian may be meant.

Hosea 8:2. Omit "Israel" with LXX.
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-3
Hosea 7:8 to Hosea 8:3. Political Decay the Outward Sign of Israel's Moral Decay.—The attempts to cure national ills and secure safety by foreign aid, instead of by turning to Yahweh, are foredoomed to failure; Yahweh Himself frustrates them and will bring the misguided people to punishment and ruin (Hosea 7:8-12). Their doom is sealed, for they have been disloyal to Yahweh; they do not turn to Him with a true heart, but use heathen devices (cut themselves, Hosea 7:14 mg., see p. 110) when they appeal to Him. Their shallow hearts are incapable of real and acceptable repentance; therefore their "princes shall fall by the sword," and "this shall be their derision in the land of Egypt" (Hosea 7:13-16). The inevitable judgment is devastating war, which their appeals to Him shall not avert (Hosea 8:1-3).

Hosea 7:8. mixeth himself: i.e. dissipates his national strength and character by intermingling with the Gentiles. Another possible rendering is "withereth away among," etc. The cake is the flat, round cake of bread, which was baked on hot stones or ashes (cf. 1 Kings 19:6), and which, if not frequently turned, would be burnt. It may be an emblem of a country half ruined by war, or of the people's fickle and inconstant character and achievement (cf. our "half-baked").

Hosea 7:9. The signs of national decreptitude are unheeded.

Hosea 7:10. Perhaps a gloss; cf. Hosea 5:5.

Hosea 7:11. The inconstancies of national policy are another mark of weakness (the reference need not be to rival Egyptian and Assyrian parties in Israel). Note the striking and original figure.

Hosea 7:12. By seeking foreign alliances they walk into a net.—I will chastise . . . heard: read, "I will bind them because of their wickedness" (cf. LXX).

Hosea 7:13 b. Better as an indignant question: "And I—should I redeem them when," etc.

Hosea 7:14. upon their beds is difficult (text probably corrupt): "On account of their . . ." is required.—assemble themselves: read as mg. and cf. 1 Kings 18:28, Deuteronomy 14:1.

Hosea 7:15. Omit "taught and" (cf. LXX).—strengthened their arms: cf. 2 Kings 14:27.

Hosea 7:16 a. Cf. Hosea 11:7. Read perhaps, "return to the Baal" (or Baalim).—for . . . tongue: i.e. their insolence towards God (but text doubtful). The rest of Hosea 7:16, if genuine, must refer to some unknown incidents.

Hosea 8:1 a. Lit. "to thy palate the cornet!" (God addresses the prophet).—an eagle: the Assyrian may be meant.

Hosea 8:2. Omit "Israel" with LXX.

Verses 4-14
Hosea 8:4-14. Israel's Unsanctified National Life.—Man-made kings, like man-made gods (the calf of Samaria), are impotent; Israel sows the wind and shall reap the whirlwind; the sources of the national life are withered, and the nation ceases to count (Hosea 8:4-8). Resort to foreign aid only further diminishes its vital forces (Hosea 8:8-10). Multiplication of altars only multiplies sin; the rites of an unholy cultus can but hasten the Divine punishment (Hosea 8:11-14). Probably Hosea 8:14 is an addition, and there may be glosses besides.

Hosea 8:4. Hosea is the first prophet to denounce the gold and silver "calves" under which form Yahweh was worshipped in N. Israel (cf. 1 Kings 12:28 ff*.).

Hosea 8:5. Read, "I have cast off."

Hosea 8:5 b, Hosea 8:6 a may be a later addition. The connexion is improved by the omission.

Hosea 8:7 b. Better, "Hath it grown up? (then) it hath no shoot nor bringeth forth fruit" (so Wellhausen, G. A. Smith). The assonance is original. The general idea, expressed under the metaphor of sowing and reaping, is that futile and unprofitable conduct brings ruin at the end.

Hosea 8:8. Israel has already, within a few years of the death of Jeroboam II, dissipated its national prestige. Marti and Nowack transpose "like a wild ass alone by himself" from Hosea 8:9 to Hosea 8:8, and (reading "Ephraim" for pere), render, "Israel is swallowed up, Ephraim isolated."—as a vessel, etc.: cf. Jeremiah 22:28; Jeremiah 48:38.

Hosea 8:9 f. It is difficult to extract coherent sense from MT. With the transposition of Hosea 8:9 b (see above), and slight emendation (misraim, "Egypt," for "Ephraim" and "scatter" for "gather"), Hosea 8:9 f. will run: "For they—they are gone up to Assyria; to Egypt—have given love-gifts. (Though they give [such] among the nations now will I scatter them) and they shall soon cease to anoint kings and princes" (cf. LXX). Marti regards the bracketed clause as a gloss.

Hosea 8:11. Omit the first "to sin."

Hosea 8:12. my law . . . precepts: read, "the multitude of my laws" (directions)—not the written Law in the later sense.—as a strange thing: render, "as those of a stranger."

Hosea 8:13 a. Text obscure. Read, perhaps "Sacrifices they loved—and did sacrifice; flesh, and did eat," etc. The sacrifice and feasts of the cultus are dear to the Israelites, but not to Yahweh.

Hosea 8:14. Probably an addition. For Hosea 8:14 b, cf. Amos 1:4*.
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-9
Hosea 9:1-9. The Joyless Discipline of Exile.—The delirious joy of the popular nature-religion shall soon be exchanged for the sorrows of exile. In her own land Israel had treacherously ascribed to the Baalim the crops given by Yahweh; therefore, in a strange land, she shall lose all opportunity of sacrificing to Him. Their bread shall be "as the bread of mourners," unoffered and unconsecrated in Yahweh's Temple; and what will they do for festivals? Egypt shall be their grave, and all their wealth destroyed in the day of visitation (Hosea 9:1-7 a). If the prophet (Hosea) is "mad" this is explained by the universal sin against Yahweh, and the universal enmity against His prophet (Hosea 9:7 b, Hosea 9:8). The nation's guilt is indeed profound, and shall incur inevitable punishment (Hosea 9:9).

Hosea 9:1. joy: read "exult not" (LXX).—By hire (i.e. harlot's hire; cf. Hosea 2:14) is meant the material gifts which the Israelites look for as the reward of the Baal-worship.

Hosea 9:2. shall not feed: read "shall ignore," and for "her" read "them" (LXX). They shall not enjoy the harvest (cf. Amos 5:11).

Hosea 9:3. Egypt and Assyria symbolise lands of exile (cf. Hosea 7:11, Hosea 8:9; Hosea 8:13). The foreign land is unclean because it is impossible to sacrifice to Yahweh in it (cf. Amos 7:17); there can be no more joyful sacrificial meals in Yahweh's house.

Hosea 9:4. neither . . . mourners: read "nor prepare for him their sacrifices. Like the bread of mourners shall their bread be." By "the house of the LORD" is meant any of the numerous sanctuaries, which were nominally dedicated to the worship of Yahweh.—[Hosea 9:4 b, Hosea 9:5.? a gloss.]

Hosea 9:6. they . . . destruction: read "they shall go to Assyria." Their cherished possessions (pleasant things) in Palestine shall become a waste.

Hosea 9:7 b. Here a new verse should begin. It is the prophet's reply to the reproach of his hearers that he is "mad."

Hosea 9:8 f. The text appears to be corrupt. Hosea 9:8 a may mean "Ephraim acts the spy with my God" (G. A. Smith), but this is doubtful. Hosea 9:8 b may refer to persecution encountered by the prophet. Then join Hosea 9:9 a, to Hosea 9:8, reading "they have made a deep pit for him" (i.e. they have plotted against the prophet). The rest of 9 may be an addition (? made up from Hosea 10:9 and Hosea 8:13; so Wellhausen). For the crime of Gibeah cf. Judges 19.

Verses 10-17
Hosea 9:10. The sin of Baal-Peor (cf. Numbers 25) was continued in the impure cultus.—shameful thing: a substitute for "Baal" (Hosea 2:16*).

Hosea 9:11. The name Ephraim suggests a bird's pinions ('abrm). Their glory, i.e. their abundant population, shall take wings and fly.

Hosea 9:12 a. though: render "even if."

Hosea 9:12 b. ? a gloss.

Hosea 9:13. The text is corrupt. It may be restored (cf. LXX) somewhat as follows: "Ephraim I have seen like a man, who maketh his sons a prey, Yea Israel himself hath led forth to the slaughter his sons!" (so Marti, cf. Wellhausen).

Hosea 9:14. A despairing interjection by the prophet. Let Ephraim be doomed to barrenness rather than rear children only for slaughter.

Hosea 9:15. In Gilgal (cf. Hosea 4:15), one of the most famous sanctuaries of the cultus, "the corruption of the northern kingdom had its focus" (Cheyne). Had it been the scene of human sacrifice (cf. Hosea 9:13 as above)?—all their princes are revolters: there is an assonance in the original, "all their rulers are unruly" (cf. Isaiah 1:23).

Hosea 9:17. ? a gloss.
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-8
Hosea 10:1-8. God's Annihilating Judgment on the Mixed Cultus.—With the land's abounding prosperity Israel has multiplied altars in the service of the mixed cultus; these Yahweh will destroy (Hosea 10:1 f.) Their puppet-kings they shall find utterly impotent (Hosea 10:3), and their idle, lying words, which never result in performance, shall yield a bitter crop of judgment (Hosea 10:4, ? a gloss). Samaria (i.e. the northern kingdom) shall find the "calves of Beth-Aven" (Bethel, cf. Hosea 4:15, Hosea 5:8*) a source of terror rather than of help, their glory departed, and the idols themselves ignominiously carried off to Assyria (Hosea 10:5 f.). Samaria's king shall drift helplessly to doom, and the "high places of Aven," source of Israel's sin, shall be destroyed, and the deluded people left helpless and despairing (Hosea 10:7 f.).

Hosea 10:1. Read perhaps, "whose fruit is (or was) lovely."—goodness: read "prosperity" (mg.).

Hosea 10:2. Marti thinks this a late gloss.—divided: i.e. in the cultus. Are they serving Yahweh or the Baal? Or render, "their heart is false" (the cultus is no true worship of Yahweh at all).—be found guilty: LXX reads, "be desolated" (Heb. yâshômmû).—he: i.e. Yahweh.—shall smite: lit. break the neck of, perhaps with reference to the horned ox-head placed on the corners of altars.

Hosea 10:3. No legitimate king reigns, only a usurper.—for . . . Lord:? a gloss (Marti).

Hosea 10:4. The verse (? a gloss, Marti, Nowack) answers the question, "What can he do for us?" Render, "speak words, swear falsely, make covenants and (emended text) turn justice to gall" (Jeremiah 8:14*). The words "in the furrows of the field" may be an insertion from Hosea 12:11.

Hosea 10:5. calves: read "calf."

Hosea 10:5 b. Read, "for him shall they mourn, his people and his priestlings, they shall wail for his glory that it is banished from him."

Hosea 10:6. Render, "Yea himself (i.e. the calf) they shall transport," etc.—Jareb: cf. Hosea 5:13*.—because . . . counsel: read, "of his idol." The source of Ephraim's shame is not so much false politics as the false cultus.

Hosea 10:7. Render "like a chip (cf. mg.) upon the face of the waters."

Hosea 10:8. Read, "the high places of Israel" (omitting "of Aven the sin" as a pious gloss on "high places").

Hosea 10:8 b. Cf. Luke 23:30, Revelation 6:16.

Verses 9-15
Hosea 10:9-15. Israel must Reap the Ruin he has Sown.—From the days of Gibeah Israel has sinned, and never progressed since (Hosea 10:9, but see notes); Yahweh comes to punish them, and gather the peoples against them (Hosea 10:10). Israel like a well-broken-in heifer loves to thresh; but the harder tasks (ploughing, harrowing) must precede before the crops can be gathered; the discipline must precede the joy of harvest (Hosea 10:11; Hosea 12 is perhaps a gloss). But Israel has ploughed wickedness and reaped disaster, the "tumult of war" shall arise in his midst, bringing destruction upon the fortresses, the land and her children ruined, and their king swept away (Hosea 10:13-15).—The text in parts is very corrupt.

Hosea 10:9. from the days of Gibeah: the reference is probably to Benjamin's sin described in Judges 19. Wellhausen objects that this was not the sin of Israel, but only of a single tribe, and interprets of the establishment of the monarchy at Gibeah. But it is doubtful whether Hosea regarded the setting up of the monarchy as the fount and chief of Israel's sins. Marti, with large omission, reads: "As in the days of Gibeah, there is war against the children of iniquity."

Hosea 10:10. When it is my desire . . . against them: read, "I am come to punish them and gather the peoples against them."—The last clause is probably a gloss; read, "through their punishment (cf. LXX) for their two transgressions," i.e. not the cultus and the kingdom, but the two calves at Bethel and Dan.

Hosea 10:11. Read, "but I have made the yoke pass over her fair neck" (Heb, he‘ěbharti ‘ol ‘al).—Judah (between Ephraim and Jacob) can hardly be right. Read, "I will yoke Ephraim that he may plough Jacob," etc.

Hosea 10:12 a may be rendered, "Sow to yourselves righteousness, and," etc.

Hosea 10:13 b. for . . . men: probably a gloss.—way: read chariots (LXX).

Hosea 10:14. among thy people: read, "in thy cities.—The clause "as Shalman (Shalmaneser IV) spoiled Beth-arbel in the days of battle "refers to some incident unknown (probably a gloss).

Hosea 10:15. Read (LXX), "So will I do to you, O house of Israel, because of your great wickedness; in the storm shall the king," etc.
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Verses 1-11
Hosea 11:1-11. The Divine Father's Love for Israel.—In Israel's youth Yahweh loved him, and called him from Egypt to be His son, but he proved disloyal, sacrificing to the Baalim (Hosea 11:1 f.). Yet it was Yahweh who guided and protected him as a father, and healed him in sickness (Hosea 11:3). The figure now changes (but see notes). Yahweh has treated Israel as a humane master who gently leads and eases the yoke for the tired team of oxen (Hosea 11:4). The ungrateful son must return to Egypt—be exiled; his cities shall be given up to the sword, because of incurable idolatry (Hosea 11:6 f.). Here the prophet movingly expresses Yahweh's love for His people: "How shall I give thee up, Ephraim?" How devote Israel, loved from youth, to destruction? And yet must not the annihilating judgment take its course? Does not Yahweh's holiness inexorably demand it? (Hosea 11:8 f.). But there shall be a return from exile (Hosea 11:10 f., post-exilic).

Hosea 11:1. Render "called (him) to be my son" or (reading lôb‘nî) "called to him, my Son: LXX "called his sons" ("and since Egypt I have been calling his sons," Marti). Israel's sonship dates from the Exodus (cf. Exodus 4:22).

Hosea 11:2 a. Read (LXX), "But the more I have called to them, so much the more have they departed from me."

Hosea 11:2 b. Render "sacrifice," "burn" (present tenses).

Hosea 11:3 b. Marti and Nowack read, "But they knew not that I carried them, that I healed them from sickness." Yahweh is the good physician (cf. Exodus 15:26).

Hosea 11:4 a. man: perhaps "kindness" (hesed) should be read (parallel to love).

Hosea 11:4 b. The text is uncertain (the yoke is not placed on the jaws, but on the neck). Read (cf. LXX), "And then I became to him as a man-smiter; I turned against him (‘âlâw) and overcame him" (so Marti).

Hosea 11:5. Omit "not" (l transferred to end of Hosea 11:4). As places of exile Assyria and Egypt are employed indifferently in Hosea.

Hosea 11:6. Text corrupt. Read probably, "And the sword shall consume in his cities, and devour in his fastnesses."

Hosea 11:7. Very corrupt. No satisfactory emendation has been proposed.

Hosea 11:8. Admah and Zeboim play the same rle in Hosea as Sodom and Gomorrah in Amos and Isaiah (cf. Amos 4:11, Isaiah 1:7-10). According to tradition they belonged to the five cities of the plain (cf. Genesis 10:19; Genesis 14:2; Genesis 14:8, Deuteronomy 29:23).

Hosea 11:9. Render, "Shall I not execute?" "Shall I not return?" etc.—and I . . . city: (mg. is impossible) read probably, "and shall I not extirpate" (Heb. welô ‘abhâ'çr)? [If construed absolutely (I will not execute, etc.), the verse is a promise of mercy. But this hardly suits the clause about God's holiness; holiness demands severe purgation.]

Hosea 11:10 depicts the return from exile; it is doubtless a post-exilio gloss.—make them to dwell in: read, "bring them back to."

Verse 12
Hosea 11:12 b. Probably a Judæan addition. The text is here out of order (see LXX). Read perhaps, "But Judah is still known (i.e. trusted; reading yâdu'a for râd) with God and faithful to (with) the Holy One." If original the clause must be taken as an indictment of Judah. Render then, "And Judah is yet wayward (cf. mg.) with God, and yoked with the Qedçshim" (sacred prostitutes: reading nismâd for ne'ĕmân).

Hosea 12:1. feedeth on:? "loveth" (or possibly "herdeth").—wind symbolises what is vain, unsubstantial, with implied reference to Egypt ("east wind" to Assyria, cf. Hosea 13:15, Job 15:2; Job 27:21).—he . . . multiplieth: read, they multiply." For "desolation" read "vanity," and at end and they carry." Oil was precious (cf. Deuteronomy 8:8) and so appropriate for a costly present (cf. Isaiah 30:6).

Hosea 12:3. took . . . by the heel: i.e. attacked at the heel, overreached. Hosea 12:3 b may be regarded as contrasted with Hosea 12:3 a (by way of praise), and as an addition. But this is unnecessary. Render "contended with God" (cf. Genesis 32:24 ff.).

Hosea 12:4-6. Perhaps a later expansion, designed to mitigate the hard judgment on Jacob in Hosea 12:3; Hosea 12:4 a is probably one gloss, Hosea 12:4 b - Hosea 12:6 another (the theophany at Bethel, cf. Genesis 35:9 ff.), Hosea 12:6 forming the glossator's hortatory conclusion addressed to contemporaries.

Hosea 12:4. us: read "him."

Hosea 12:6. wait: render "hope."

Hosea 12:7. Render (cf. mg.) "Canaan—the balances of deceit, etc."—oppress: read (cf. mg.), "overreach" (Heb. la‘aqôb, play on Jacob).—Canaan here means commercialised Ephraim.

Hosea 12:8 a gives Ephraim's reply, he has become rich.

Hosea 12:8 b is the prophet's retort. Read, "All that he has amassed shall not suffice for the guilt he has incurred" (LXX).

Hosea 12:9. Perhaps out of place; the logical connexion is difficult.

Hosea 12:9 a=Hosea 13:4 a.—from: render, "since."—the solemn feast is difficult. The feast of the desert was Passover, not Tabernacles. Read (?) "thy youth."

Hosea 12:10. I have used similitudes: corrupt. No satisfactory emendation has been proposed.

Hosea 12:11. Text in disorder. Read, "In Gilead" (cf. Hosea 6:8*) "they have practised iniquity; in Gilgal (Hosea 9:15*) they have sacrificed to demons; (so) also shall their altars become stone-heaps," etc. [The logical connexion with Hosea 11:10 is difficult to trace. Marti thinks Hosea 11:10 an insertion.]

Hosea 12:12 f. Probably a gloss (? by the same hand as Hosea 12:4-6), to show the providential care of God in the life of Jacob and in the Exodus.

Hosea 12:12. Cf. Genesis 29:13-30.

Hosea 12:13. a prophet: i.e. Moses (cf. Deuteronomy 18:15; Deuteronomy 34:10).—was preserved: i.e. in the wilderness wanderings.

Hosea 12:14. Text hopelessly corrupt. After anger a threat of punishment may have followed.
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Verses 1-14
Hosea 11:12 b. Probably a Judæan addition. The text is here out of order (see LXX). Read perhaps, "But Judah is still known (i.e. trusted; reading yâdu'a for râd) with God and faithful to (with) the Holy One." If original the clause must be taken as an indictment of Judah. Render then, "And Judah is yet wayward (cf. mg.) with God, and yoked with the Qedçshim" (sacred prostitutes: reading nismâd for ne'ĕmân).

Hosea 12:1. feedeth on:? "loveth" (or possibly "herdeth").—wind symbolises what is vain, unsubstantial, with implied reference to Egypt ("east wind" to Assyria, cf. Hosea 13:15, Job 15:2; Job 27:21).—he . . . multiplieth: read, they multiply." For "desolation" read "vanity," and at end and they carry." Oil was precious (cf. Deuteronomy 8:8) and so appropriate for a costly present (cf. Isaiah 30:6).

Hosea 12:3. took . . . by the heel: i.e. attacked at the heel, overreached. Hosea 12:3 b may be regarded as contrasted with Hosea 12:3 a (by way of praise), and as an addition. But this is unnecessary. Render "contended with God" (cf. Genesis 32:24 ff.).

Hosea 12:4-6. Perhaps a later expansion, designed to mitigate the hard judgment on Jacob in Hosea 12:3; Hosea 12:4 a is probably one gloss, Hosea 12:4 b - Hosea 12:6 another (the theophany at Bethel, cf. Genesis 35:9 ff.), Hosea 12:6 forming the glossator's hortatory conclusion addressed to contemporaries.

Hosea 12:4. us: read "him."

Hosea 12:6. wait: render "hope."

Hosea 12:7. Render (cf. mg.) "Canaan—the balances of deceit, etc."—oppress: read (cf. mg.), "overreach" (Heb. la‘aqôb, play on Jacob).—Canaan here means commercialised Ephraim.

Hosea 12:8 a gives Ephraim's reply, he has become rich.

Hosea 12:8 b is the prophet's retort. Read, "All that he has amassed shall not suffice for the guilt he has incurred" (LXX).

Hosea 12:9. Perhaps out of place; the logical connexion is difficult.

Hosea 12:9 a=Hosea 13:4 a.—from: render, "since."—the solemn feast is difficult. The feast of the desert was Passover, not Tabernacles. Read (?) "thy youth."

Hosea 12:10. I have used similitudes: corrupt. No satisfactory emendation has been proposed.

Hosea 12:11. Text in disorder. Read, "In Gilead" (cf. Hosea 6:8*) "they have practised iniquity; in Gilgal (Hosea 9:15*) they have sacrificed to demons; (so) also shall their altars become stone-heaps," etc. [The logical connexion with Hosea 11:10 is difficult to trace. Marti thinks Hosea 11:10 an insertion.]

Hosea 12:12 f. Probably a gloss (? by the same hand as Hosea 12:4-6), to show the providential care of God in the life of Jacob and in the Exodus.

Hosea 12:12. Cf. Genesis 29:13-30.

Hosea 12:13. a prophet: i.e. Moses (cf. Deuteronomy 18:15; Deuteronomy 34:10).—was preserved: i.e. in the wilderness wanderings.

Hosea 12:14. Text hopelessly corrupt. After anger a threat of punishment may have followed.
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Verses 1-16
Hosea 13:1-16 (= Heb. Hosea 13:1 to Hosea 14:1). Facilis descensus Averno.—Israel has persistently lapsed into the Baal-worship and idolatry, and therefore shall be swept away as the chaff" (Hosea 13:1-3). Yahweh has brought him up from Egypt, protected him in the wilderness, and given him plenty, yet he has forgotten Him (Hosea 13:4-6), therefore He is against them "as a bear bereaved of her whelps." Israel's ruin is self-imposed (Hosea 13:7-9) and his kings are powerless (Hosea 13:10 f.) Ephraim has cherished his sin as a priceless treasure; the crisis of his fate has come—a last opportunity of regeneration—but he is impotent to seize it (Hosea 13:12 f.). Shall Yahweh, even now, ransom him from death? He cannot; the punishment must go its inevitable course (Hosea 13:14). The hurricane of the Divine wrath shall blast and spoil Samaria's land and "pleasant vessels"; because "she hath rebelled against her God," she must suffer all the horrors of war (Hosea 13:15 f.).

Hosea 13:1. When Ephraim spake, there was trembling cannot be right, but no satisfactory emendation has been proposed.—exalted himself: read, "was prince."

Hosea 13:1 b expresses Hosea's conviction that Israel's strength had been sapped and destroyed by Baal-worship.

Hosea 13:2. understanding: read, "model" (cf. LXX). Perhaps "gods" (Heb. 'elôhîm) should be inserted in last clause (cf. Hosea 14:3). Then render, "They say of them ‘gods' (i.e. they call them gods), sacrificing men kiss calves" (cf. 1 Kings 19:18). But text is uncertain.

Hosea 13:3. they shall . . . away: perhaps inserted from Hosea 6:4. For the figure of the chaff, cf. Isaiah 17:13, Daniel 2:35.—out of the chimney: render, "from the window."

Hosea 13:4. from: render "since." The allusion is to the Exodus.—Shalt know: read mg.—The LXX inserts here a passage like the creation passages in Amos (Amos 4:13; Amos 5:8 f., Amos 9:5 f.).

Hosea 13:5. I did know thee: read, "I shepherded thee" (LXX) (cf. beginning of Hosea 13:6).

Hosea 13:6. i.e. "The more they were fed the more they gorged themselves; and the more they gorged themselves the more their heart was uplifted." The last clause may be an addition; cf. Deuteronomy 8:14; Deuteronomy 32:18.

Hosea 13:7. watch: render, "leap" (G. A. Smith); or read, "I am sleepless (Heb. 'eshqd, cf. Jeremiah 5:6).

Hosea 13:8. as a bear, etc. (cf. 2 Samuel 17:8, Lamentations 3:10).—the caul is lit. the enclosure (of their heart), i.e. the heart. Read, "and lions of the forest shall devour them there" (LXX).

Hosea 13:9. Read (cf. LXX), "I will destroy thee, O Israel—who can help thee?"

Hosea 13:10. in all . . . judges: read, "and all thy princes that they rule thee?"—of whom . . . princes: may be an addition (cf. for the words 1 Samuel 8:6).

Hosea 13:11. Hosea thinks primarily of the puppet-kings, usurpers of the moment; not of the older line of princes. Render as presents, "I give," etc. 

Hosea 13:12. bound up: in a bag as a precious treasure (cf. Job 14:17).

Hosea 13:13. The crisis of Ephraim's fate has arrived—shall a new and better time be born out of the accumulating troubles of the present? The child's weak will imperils the birth (notice change of figure from mother to child). The sense intended is given by mg., "At the right time (read ka'çth) he standeth not in the mouth of the womb" (cf. Isaiah 37:3).

Hosea 13:14. Render as questions, "Shall I ransom . . . redeem?" In the clause "O death," etc., the question is rhetorical. "Where are thy plagues? Here with them!"—repentance: render "compassion." Note the application in 1 Corinthians 15:35.

Hosea 13:15 f. reads like an appendix to preceding.

Hosea 13:15. As Ephraim is here not a single tribe but the whole northern kingdom, "among his brethren" cannot be right. Read, perhaps, "Though he (i.e. Ephraim) flourish among the reed-grass (reading ‘ahû) the east wind (i.e. Assyria) shall come up." The word rendered "flourish" (maphrî) is a play upon "Ephraim."—the breath . . . wilderness: ? a gloss on east wind."—the . . . vessels: probably a gloss. The subject is no longer the wind, but the Assyrian.

Hosea 13:16. Read mg.
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PART II., Hosea 4-14. A series of addresses which give a summary of Hosea's prophetic teaching. The period presupposed seems to be the time of anarchy which followed the death of Jeroboam II (c. 743 B.C.). But there is no reason to suppose that the sections are arranged in chronological order. In Hosea 4-8 Israel's guilt is emphasized, in Hosea 9:1 to Hosea 11:11 the punishment, and in Hosea 11:12-12 both lines of thought are continued, the whole being rounded off with a brighter picture (Hosea 14). As, however, the oracles are essentially independent it is best to treat them separately. The text is in places very corrupt.

Verses 1-9

Hosea 14:1-9 (Heb. Hosea 14:2-9). Israel's Repentance and Yahweh's Forgiveness.—The section begins with a passionate appeal to Israel to repent and confess his sin (Hosea 14:1 f.). A promise of amendment (spoken by Israel) follows—he will no longer put his trust in foreign alliances and idols (Hosea 14:3). Yahweh now assures Israel of forgiveness; His anger is turned away, and the regenerated people shall "blossom as the lily" (Hosea 14:4-7). Ephraim repeats his renunciation of idols, and Yahweh answers graciously, the dialogue being continued (Hosea 14:8). A final exhortation, added by a later hand, urges that the book should be laid to heart (Hosea 14:9). Some scholars regard the whole chapter as a later addition intended to mitigate the severe conclusion of Hosea 13. It is argued that the ideas expressed, and the lack of emphasis on ethical requirements, are out of harmony with Hosea's thought. Moreover Hosea demands not a confession of "words" (Hosea 14:2), but an amendment of deeds (cf. Hosea 4:1 ff.). But style and language are certainly compatible with his authorship, and the other objections disappear if the section is addressed to the regenerated Israel which will have survived the nation's downfall. On this view its present position will be original (so Buttenwieser).

Hosea 14:1. thou hast fallen: if the regenerated community is addressed, the ruin of the old state lies behind them.

Hosea 14:2. words: a confession of sin rather than an animal sacrifice—and accept . . . lips: read, "and let us receive good (i.e. from thee) that we may render the fruit (LXX) of our lips" (i.e. pay our vows for the blessings received). For "fruit of the lips," cf. Isaiah 57:19.

Hosea 14:3. we will not ride upon horses: i.e. "will not enter into relations with Egypt," the supply of horses was dependent upon Egypt (cf. 1 Kings 10:28). The expression was, perhaps, traditional in this sense (cf. Isaiah 30:16). The new community will no longer rely on Assyria and Egypt.—for . . . mercy: perhaps a gloss (Marti).

Hosea 14:4. I will heal their backsliding: regarded as a disease (cf. Jeremiah 3:22).—freely: Yahweh's love of Israel is not grounded on any sufficient merit in the people.—for . . . him: ? a gloss (note change from "them" to "him").

Hosea 14:5. For figure of the refreshing dew, cf. Proverbs 19:12, Isaiah 26:19; and for blossoming "as the lily." cf. Sirach 39:14.—Render "and strike his roots (deep) as Lebanon" (or perhaps read "as the cedars," seeing that "as Lebanon" occurs at end of Hosea 14:6).

Hosea 14:6. The olive tree, which is green both summer and winter, is a figure for Israel, as in Jeremiah 11:16.—The smell of Lebanon: i.e. from its cedars (cf. Ca. Hosea 4:11).

Hosea 14:7. Read, "They shall return and dwell under my shadow, they shall live well-watered (cf. LXX) as a garden, and be famed (reading weyizzâkěrǔ) as the wine of Lebanon."

Hosea 14:8. Read, "Ephraim—what has he to do any more with idols? I respond and will give him an habitation" (God being the speaker). Some assign the last clause to Ephraim as speaker. But the whole verse may be regarded as spoken by God, who is compared to an evergreen fir-tree, which refreshes by its shadow and sustains by its fruit (read, "his fruit").—I have . . . him: render, perhaps, "I have afflicted and (reading wo'ǎashsherennǔ) will make him blessed" (so Welch).

Hosea 14:9. A post-exilic addition. The hortatory tone is like that of Proverbs; cf. Proverbs 11:5; Proverbs 15:19.

