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Introduction:  The Pervasive Character of "Cursing" in Scripture.

A.  A Problem of Definition.



1.  Modern Curses (Jay).



2.  Folk Religion Curses (Canaan, Gordon)


B.  Cursing in the Biblical/Post-Biblical World (Blank, Gager, Morland).



1.  Ancient Near East (Althann, Brichto, Cathcart, Crawford, Gevirtz, 

Hillers, Morschauser, Queen, Baltzar).



2.  Greco-Roman World (Doel, Nickelsburg, Versanwl).



3.  Christian/Jewish Traditions (Grant, Little, Baltzer, Prothero).


C.  Curse Texts in Scripture (Baltzer, Gevirtz, Morland).

Curse Research.  From the 1920s forward the Hebrew curses were thought to arise out of a magical context, but from the 1960s forward a new consensus has been built.  Now the consensus understands that "the combinaton of curse and blessing originated from the feast of covenant renewal" in the light of ancient Near Eastern covenants/treaties (Morland, 5) and reflected the basic theme of covenantal solidarity (Scharbert).
Importance.  "In view of this and of the extensive use to which curses were put, malediction may be recognized as no mere adjunct of ancient cultural forms, but an essential element, and, as such, a vital key to their understanding" (Gevirtz, 264).



Preaching.  While ancient, medieval, reformation and post-reformation homilies 

included the imprecatory texts (Basil, Jerome, Augustine, Aquinas, Calvin, Luther, Colman), post-enlightenment (modern) homilies lacked them.  For example, two books of sermons from the Psalms in the mid-twentieth century do not include any imprecatory texts (Bosley, Yates).  Indeed, Bosley has sermons based on Psalms 137 and 139, but intentionally excludes the imprecatory verses (137:7-9 and 139:19-22).  While the contemporary lectionary has not caught up with current research in the imprecatory texts of Scripture, there is now a move toward recognizing that these texts ought to be given an appropriate voice in the liturgy of the church (Doyle, Pauls, Brueggemann).


Bold indicates that the text is part of the Revised Common Lectionary.


1.  Law:  Treaty-Formulae.




Deuteronomy 11:26-32; 21:23; 27:14-26; 28:15-68; 30; 32:39-43.




Leviticus 26:14-29




Joshua 8:34.




Numbers 5:16-28.


2.  Old Testament Narrative.




Genesis 3:14,17; 4:11-12; 5:29; 9:25; 12:3; 16:5; 27:13,29; 43:9; 49:4,7.




Numbers 5:22-23; 10:33-36; 22-24 [Balaam Oracles]; 25 [Phinehas].




Joshua 6:26.




Judges 5:23,31; 9:15; 21:18




Ruth 1:17.




1 Samuel 3:17; 14:24,44; 20:13; 25:22; 26:19.




2 Samuel 1:21; 3:9,28-29,35; 6:1-7 [Uzzah--cf. Long];16:5-14; 17:14; 



18:32; 19:13.




1 Kings 1:10-12; 2:23; 19:2; 20:10.




2 Kings 2:24; 5:27; 6:31




1 Chronicles 12:17




2 Chronicles 24:22; 34:24.




Ezra 6:12




Nehemiah 5:13; 6:14; 10:29; 13:2,25.


3.  Old Testament Wisdom.




Proverbs 1:28; 3:33; 11:26; 28:27.




Psalm 37:22 (wisdom psalm).




Job 3, 27:9; 31.



4.  Psalms:  Prayers Against Enemies.




Imprecatory Psalms (genre disputed, but generally recognized):





Psalms 7,35,55,58,59,69,82,83,94,109,137,139.




Imprecatory Statements in the Psalms (Adams, Bernardino):

1.  Express prayer that God judge enemies:  3:7; 5:10; 7:4-6; 9:18-

20; 10:2,15; 11:5; 12:3; 17:13; 21:8-10; 25:19; 28:4; 31:17-18; 35:1,4,5,6,8,19,24,25,26; 37:2,9-10,15,20,35-36; 40:14-15; 41:10; 54:5-6; 55:9,15,23; 56:7; 58:6-8; 59:5,11-14; 68:1-2,30; 69:22-25,27-28; 70:2,3; 71:13; 74:23; 79:6,10-12; 80:16; 83:9-18; 94:1-4; 97:7; 104:35; 109:6-19,29; 115:7-8; 119:84; 129:5-7; 135:17-18; 137:7-9; 139:19,21-22; 140:8-11; 141:10; 143:12.

2.  Express confidence in God's final judgment:  6:10; 7:12-16; 

11:6; 25:35; 28:5; 52:5-7; 55:23; 58:9-10; 60:12; 63:9-11; 64:7-8; 94:23; 109:28-29.

3.  Speaks as if judgment has already been inflicted:  9:15-16; 

36:12; 57:6; 71:24.


5.  Prophets:  God's Messengers.




Curses among the Prophets:





Isaiah 24:4-6.





Jeremiah 10:25; 11:3,11; 17:5,6,18; 20:14-16; 23:10; 29:22; 48:10; 




44:22; 49:7-22.





Lamentations 3:64-66.





Joel 3:21.





Obadiah (cf. Ogden).





Nahum 1:2-3,11-15.





Amos 4:8; 5:11; 8:12





Hosea 2:9; 4:10; 5:6-8; 9:1,2,16; 13 (cf. Franklyn).





Micah 3:4; 6:14-15





Zephaniah 1:13





Daniel 4:16.





Zechariah 5:1-4; 7:13.





Haggai 1:6.





Malachai 1:14; 2:2,12; 3:9; 4:6.




"Imprecatory" Woe Oracles (Humbert, Janzen):





Isaiah 5:8,11,18,20-22; 10:1,5; 28:1,15; 30:1; 31:1; 33:1; 45:9,10.





Jeremiah 15:10; 22:13; 23:1; 48:1; 50:27.





Ezekiel 13:3,18; 34:2. 





Amos 5:18; 6:1.





Micah 2:1.





Nahum 3:1.





Habakkuk 2:6,9,12,15,19.





Zephaniah 2:5; 3:1.





Zechariah 11:17




The Covenant Lawsuit (the byr (rib) Material):





Isaiah 3:13; 34:8; 





Jeremiah 2:9,29; 25:31





Hosea 4:1,4; 12:2.





Micah 6:1-8.




Jeremiah's Pleas: 11:18-20; 12:1-4; 15:15-18; 17:18; 18:19-23: 20:11-12.


6.  New Testament Narrative:




Imprecatory Woes of Jesus (Garland; Nickelsburg as backdrop):





Matthew 11:20-24 (Luke 10:13-15)





Matthew 23:13-36 (Luke 11:39-52).




Allusions to or Quotations from Psalm Imprecations:





Psalm 6:8 in Matthew 7:23 (Luke 13:27)





Psalm 35:19 (69:4) in John 15:25.





Psalm 41:9 in John 13:18.





Psalm 69:9 in John 2:17.





Psalm 69:21 in Mt. 27:34,48; Luke 23:36; Mark 15:36.





Psalm 69:25 and 109:8 applied to Judas (Acts 1:20).





Psalm 69:25 in Mt. 23:38 and Luke 13:35.





Psalm 79:10-11 in Luke 18:7.





Psalm 137:9 in Mt. 21:43-44; Luke 19:44; 20:18.




The Cursing of the Fig Tree (Mark 11:12-25; cf. 12:9).




The Punishment of Ananias and Sapphira:  Acts 5:9




The Cursing of Simon:  Acts 8:20.




The Cursing of Elymas:  Acts 13:10-11.



6.  Epistles:  Curses Upon the Wicked.




The Inheritance of the Wicked:





Romans 1:28-32.





1 Corinthians 6:9-10.





Galatians 5:19-21.




Allusions to Psalms of Imprecation:





Romans 3:13 (quoting Psalm 5:9)





Romans 3:14 (quoting Psalm 10:7)





Romans 11:9-10 (quoting Psalm 69:22-23).





Romans 15:3 (quoting Psalm 69:9)





1 Corinthians 3:20 (quoting Psalm 94:11).





2 Thessalonians 1:8 (cf. Psalm 79:6).





2 Timothy 4:14 (cf. Psalm 28:4; 79:12; 94:2,23).




1 Corinthians 3:17; 5:5; 5:12; 16:22.




Galatians 1:8-9, 5:12.




Hebrews 6:7-8; 10:26-31; 12:25.




Jude 11.




2 Peter 2:9-10.



7.  Apocalyptic:  A Theology of Curse.




Imprecatory Prayers:





Revelation 6:10; 8:3-5; 9:13; 10:6; 14:18; 16:7; 19:2.




Imprecatory Pericopes:





Seals (6:1-17).





Trumpets (8:6-9:21).





Bowls of Wrath (16:1-21).





The Fall of Babylon (18:1-24).





The Rider on the White Horse (19:11-21).

I.  The Theological Framework for Curse Texts.


A.  A Redemptive-Historical Framework.



1.  Creation:  Divine Intent for Fellowship/Blessing.



2.  Fall:  A Cursed Cosmos.




a.  Death:  Alien Invader.




b.  Human Corporate Solidarity (Kaminsky).



3.  Redemptive History:  Divine Acts in the World.




a.  Divine Initiative for Blessing (Noah, Abraham, Moses, David...)




b.  Divine Cursing of the Wicked (Flood, Sodom, Canaanites, Exile...)




c.  The Christ Event:  Revelation of God's Holy Love.



4.  Eschaton:  A Restored Cosmos.




a.  Divine Intent for Blessing.




b.  The Divine Cursing:  Hell.




c.  The Divine Blessing:  The New Heaven and the New Earth.

B.  The Holy Love of God.



1.  God--Not Defined by Power.




a.  God's Cursings--Not Demonstrations of Power.




b.  God's Cursings--Reaction of His Character Toward Evil.




c.  Yet, God's Intent is to Redeem from the Curse.



2.  God--Defined by his Holy Love (Hosea 2:19-21; Psalm 145).




a.  God's dRsRj (hesed)/Compassion/Goodness/Love.




b.  God's Righteousness/Justice/Holiness.




c.  God's Faithfulness/Loyalty.



3.  The Revelation of God's Holy Love in His Mighty Deeds.




a.  The Song of Moses and Miriam (Exodus 15; cf. Childs, Exodus).





(1) God Destroys the Wicked:  A Cursing (15:1-12).





(2) God Redeems His People:  A Blessing (15:13-18).





(3) Exodus as Paradigmatic (Deut. 26:5-8).






(a) The Cries of His People (Ex. 2:23-25; 3:7-10).






(b) God's Redemptive Response (Ex. 6:2-8).






(c) God's "Mighty Acts of Judgment" (Ex. 6:6; 7:4; 12:12).

(d) God's Glory:  Deliverance Through the Destruction of 

God's Enemies (Ex. 14:17-18).




b.  The Cross of Jesus Christ.





(1) Blessing:  A Curse "For Us" (Galatians 3:10-14).





(2) Cursing:  A Triumph over Satan (Colossians 2:14-16).





(3) Cross as Paradigmatic.






(a) The Initiative of God's Love for Us (Rom. 5:6-11).






(b) The Righteousness Judgment of God (Rom. 3:25-26).






(c) God's Glory:  Eschatological Curse or Blessing.







(i)  It is offense to some (1 Cor. 1:18; Gal. 5:11).







(ii) It is glory to others (1 Cor. 1:18; Gal. 6:14).




c.  The Coming Kingdom:  Involves the destruction of evil as well as the 

redemption of God's people (cf. Revelation 11:15-18).

C.  The Groaning of God's People:  The Cry for the Kingdom.



1.  Lament as God's Response to Fallenness.




a.  Yahweh suffers with his people in their fallenness (Heschel, Fretheim).  

God feels the pain of his people and yearns for them with great compassion (cf. Jer. 31:20 where God "roars in [his] bowels" for Ephraim).




b.  Yahweh himself laments the fallenness of his people (Roberts argues 

Jer. 4:19-21; 8:18-9:3; 14:17-18 are Yahweh's lamentation).  Not only is Jeremiah the weeping prophet, Yahweh is the weeping God.  Jeremiah offers us the portrait of "a God who weeps over the people he must punish" (Roberts, 372).  Also, "These texts should be interpreted in terms of the prophet's embodiment of God's mourning" (Fretheim, 160).




c.  Christologically, the incarnate Son

(1) laments the fallenness of Jerusalem (Matthew 23:37), even while he 

condemns the city to desolation (Matthew 23:38).

(2) empathizes with our weaknesses (Hebrews 4:14), is moved with 

compassion by them (Matthew 9:36), and voices our lament as one who shares our weaknesses (Matthew 27:46, quoting Psalm 22:1).

(3) acts redemptively to remove the curse from his people (Galatians 

3:10-14).



2.  Lament as the Reaction of God's People to Fallenness (Resner, 

Brueggemann, Westermann, Coetzee).

EXPRESSIONS OF WORSHIP

ADDRESSING GOD WITH PRAISE, BLESSING, HONOR, & GLORY
	
	Orientation
	Disorientation
	New Orientation



	Types
	Adoration


	Lament
	Thanksgiving

	Description
	Contemplative worship which delights in the character and person of God as Creator and Sustainer of Life


	Worship offered in the midst of disillusionment in response to the experience of fallenness (suffering, sin, etc.)
	Grateful worship which offers God gifts in response to God's redemptive acts who recreates life in salvation

	Function
	Profession of Faith


	Prayer for Help
	Thanks for Help

	Effect
	Peace with God


	Wait on/Trust in God
	Service/Vows for God

	Focus
	Person of God


	Hiddenness of God
	Works of God

	Attitude
	Reflective


	Questioning
	Appreciative

	Dynamic
	Intimate


	Groaning
	Celebrative

	Our Status
	Creatures


	Sinners
	Redeemed

	Examples
	Ps 8, 23, 62, 63; Rev 4


	Ps 13, 22, 51; Rev 6:10
	Ps 34, 66, 118; Rev 5

	Psalm Genres
	Confidence

Torah

Wisdom


	Lament

Penitential

Imprecatory
	Thanksgiving

Royal Psalms

Hymns of Praise

	Redemptive 

History
	Creation 

Law


	Fall

Sin & Suffering
	Redemption

Salvation

	Fulfillment

in Christ
	Incarnational Presence as 

Prophet (Revealer)

Ps. 8:4-5 with Hebrews 2:6-8


	Suffering and Death

as Priest

Ps. 22:1,16 with Mark 15:34 and John 19:34
	Resurrection and Exaltation as King

Ps 118:22-24  with 1 Pet 2:7 and Acts 4:11

	The Worship of Jesus
	Jesus worshipped as Immanuel

(Mt 2:11)


	Jesus worshipped as the Crucified One (Mt. 27:54; Mark 15:39)
	Jesus worshipped as

Resurrected Lord

(Mt 28:17; Lk 24:52)




3.  Imprecation as the Lament of God's People Against Wickedness 

(Gunkel, Miller, B. Anderson, Bellinger).  

By far the majority of psalms containing imprecations are individual laments (e.g., 7,35,109), many are community laments (e.g., 58,137), and a very few are hymns (e.g., 68) and thanksgivings (e.g., 41).
a.  Imprecation as a Zeal for God's Person (Holy Love).

b.  Imprecation as Commitment to God's Agenda (cf. Botha).

c.  Imprecation as Entrustment to God's Victory.

d.  Imprecation as the Voice of Distressed Saints in a Fallen World.


D.  Reconciling Imprecation and Love for Enemies.



1.  The Old Testament Ethic.




a.  "Eye for an Eye":  Lex Talionis.  But vengeance is left to God; it is not 

to be assumed by the individual (Prov. 20:22; 24:29; Deut. 32:35; cf. Mendenhall).




b.  Love for Enemy in the Old Testament (Lev. 19:17-18; Deut. 22:1-7; 

Ex. 23:4-5; Prov. 24:17-18; 25:21-22; Job 31: 29-30; Psalm 7:4; 35:11-14; 109:4; cf. Klassen).




c.  Imprecations Against Enemies in the Old Testament (cf. Intro.C.4).



2.  Jesus, the Image of God, as Model.




a.  "Love Your Enemies" (Matthew 5:43-47)




b.  The Woe Oracles (Matthew 23:13-36).



3.  Paul's Reconciliation:  Romans 12:17-21.




a.  "Love Your Neighbor."




b.  Vengeance Belongs to God.



4.  Theological Principles of Reconciliation:

a.  We seek the other's good in response to evil:  we are committed to seek 

agaph (agape) for everyone, even our enemies.  We return good for evil rather than evil for evil (Rom. 12:17; 1 Th. 5:15; 1 Pet. 3:9).

b.  We give to God our righteous indignation:  we offer imprecatory 

prayers to God against evil and fallenness.

(1) Sinful anger reflects our impatience with our surroundings because 

we do not get what we selfishly desire.

(2) Righteous anger reflects our zeal against evil and fallenness 

(cf. Mark 3:5) because it is not what God intends for his world (e.g., justice, good).

(3) We ask God to act with vengeance against evil; we do not act with

vengeance ourselves.  We do not "take the law into our own hands."  The function of imprecation is to put the matter into God's hands (Deut. 32:35; Rom. 12:19; Heb. 10:30).



c.  We act redemptively in the world.

(1) This involves prophetic speech against evil:  we declare God's 

vision for the world; we proclaim his kingdom.

(2) This involves the proclamation of the gospel to all:  we invite all to 

share in God's redemption, God's blessing.

(3) This involves modeling Jesus' redemptive lifestyle:  we follow Jesus 

into the world as ministers of agape to the world.


5.  The Theological Root:  

God intends to redeem all of his fallen people and he acts to deliver them, but his holy presence consumes those who in their rebellion do not love him, reflect his dRsRj (hesed), or seek his face.

God has acted in Christ to redeem everyone from the curse.  His gracious initiative in Christ canceled the debt of our sins and gave expression to his fundamental intent to bless.

Nevertheless, God's act in Christ also condemns sin and triumphs over evil.  It rejects those who do not seek God's face and have chosen their own way.  They will receive the full weight of the curse.

We yearn for the coming of the kingdom--and we pray for it (Lord's Prayer).  But the coming of the kingdom means the destruction of the wicked along with the Evil One.  To pray the Lord's Prayer is to implicitly offer to God an imprecation against evil.

We yearn for the kingdom, groan over fallenness, seek agape for everyone, trust in the gracious initiatives of God, yet we also hope in God's righteous judgment against evil.
II.  Preaching the Imprecatory Psalms.


A.  A Typology for the Christian Interpretation of Imprecatory Psalms.



1.  Inappropriate Desires for Vengeance:  "Progressive Revelation"

/"Evolutionary Development" Perspective (B. Anderson, Barnes, Kidner, Bright, C. S. Lewis, Kirkpatrick, Holladay, Kittel, Mowinckel, Gunkel, McCord).  Some views are rooted in a "history of religions" understanding of the evolution of Israelite religion (e.g., Gunkel, Kittel).  Others are rooted in a strong disjunction between Old and New Testament spirituality (e.g., Kirkpatrick, B. Anderson).  Others believe "God allowed writers to express their own human feelings even if they were unrighteous feelings" (McCord, 62).

"In what light then are these utterances to be regarded.  They must be viewed as belonging to the dispensation of the Old Testament; they must be estimated from the standpoint of the Law, which was based upon the rule of retaliation, and not of the Gospel, which is animated by the principle of love; they belong to the spirit of Elijah, not of Christ; they use the language of the age which was taught to love its neighbor and hate its enemy (Matt. v.43).


Our Lord explicitly declared that the old dispensation, though not contrary to the new, was inferior to it; that modes of thought and actions were permitted or even enjoined which would not be allowable for His followers; that He had come to 'fulfill' the Law and the Prophets by raising all to a higher moral and spiritual level, expanding and completing what was rudimentary and imperfect....These utterances then belong to the spirit of the O.T. and not of the N.T....It is impossible that such language should be repeated in its old and literal sense by any follower of Him who has bidden us to love our enemies and pray for them that persecute us" (Kirkpatrick, lxxxix, xciii).

Critique:  Given the quotation/application of some of these psalms in the NT, and given the appearance of similar imprecations in the NT, and given the tension in both testaments regarding curse/blessing, it is inappropriate to think of these psalms as spiritually inferior.  The ground of these psalms is not personal vengeance, but God's righteousness, holiness and faithfulness.  These psalms function as the worship liturgy of Israel and they gave voice to theologically legitimate laments, including imprecations.


2.  Liturgical Prayers for God's Justice.




a.  Eschatological/Prophetic Prayers (Augustine, Spurgeon, 

Calvin, Henry, Martin, Delitzsch).

"Once more, and finally, these so-called imprecations are prophetic teachings as to the attitude of God toward sin and impenitent and persistent sinners" (Martin, 550).  Martin also thinks of them as expressions of a zeal for God and an abhorrence of sin.  These are not the wishes of the psalmist, but a prediction of God's judgment.

Critique:  These psalms do not always envision an eschatological end, but they address situations in the present.  While some have a future orientation, others do not.




b.  Christological Prayers (Calvin, Bonhoeffer, Adams, Webster).

"The Lord Jesus Christ is praying these prayers of vengeance" (Adams, 33).

"David, for example, was a type and spokesman of Christ, and the imprecatory Psalms are expressions of the infinite justice of the God-man, of His indignation against wrong-doing, of His compassion for the wronged.  They reveal the feelings of His heart and the sentiments of His mind regarding sin.  They represent His attitude as the King and Judge of His Church" (Webster, 306-7).

Critique:  I think this is an inappropriate handling of the Psalms if we are to think that every psalm is actually spoken by Christ.  It is better to think that the principles of these psalms are theocentric and may be christologically applied.  Christ, as one who stands among us as the Incarnate One, may voice these psalms along with the people of God, but they are not uniquely or simply his prayers.




c.  Covenant Curses/Divine Justice (Wenham, Payne, McKenzie, 

Harman, Vos, Laney, Vander Hart, Zuck, Mennega, Kaiser, Beardslee, J. Lewis).

"The imprecations of the Psalter require a biblical-theological perspective so that they can be viewed as an integral part of the covenantal expression of Old Testament faith.  The same God who gave the formal arrangement of covenant to his people enabled the singers of Israel to use the covenant curses as they called on God to vindicate his honor and to declare his righteousness.  The imprecations are covenantal curses incorporated into the hymnology of Israel."  (Harman, 72).

Critique:  This imagines that the prayers are either so abstract (disconnected from the life of the victims--McKenzie) or so eschatologically removed (we can only think eschatologically, and we cannot pray these psalms with reference to anything particular--Mennega, Vos) or so dispensationally tied to the OT (appropriate for the OT dispensation of Law, but not for the dispensation of grace in the NT--Laney, Zuck, Scofield, p. 599) or so tied to the inspiration of the author (J. Lewis) that they are ultimately useless to the present believer.  While this perspective appeals to a legitimate principle, it does not connect the psalm with the life of the believer then or now.  It depersonalizes the psalm and renders it an abstraction.



3.  The Liturgical Voice of Victims.

a.  Expressions of Victimization (Craigie, Zengar, Miles, Doyle, 

Bruggemann, Edwards, Carney, Miller).

"In the process, they very often compel us to confess that we ourselves are violent, and belong among the perpetrators of the violence lamented in these psalms.  In that way, these psalms are God's revelation, because in them, in a certain sense, God in person confronts us with the fact that there are situations of suffering in this world of ours in which such psalms are the last things left to suffering human beings--as protest, accusation, and cry for help.  It is obvious on the face of it that these psalms are contextually legitimate on the lips of victims, but a blasphemy in the mouths of the executioners, except as an expression of willingness to submit oneself, with these psalms, to God's judgment" (Zengar, 85).

Critique:  This takes seriously the human dimensions of the psalms and it offers the church a form for venting our confusion over human suffering.  However, it (although representatives vary along a continuum) does not take seriously enough the idea that these psalms are also the Word of God to us as well as the word of human beings to God.  The psalms embody, in liturgical form, the theology of Israel's praise/life before God.  The canonical form legitimizes the expressions of the psalms in the life of Israel and consequently in the life of the church.




b.  The Redress of Victimization (Pauls, Bernardino, Hayes, 

Brantley)

"As Dietrich Bonhoeffer has once noted, in the Psalms we find that the words of men to God have become the Word of God to us.  What originally took the shape of prayers directed to God are now redirected and reinterpreted as the Word of God to humanity....[we] must not lose sight or touch of the real human element that lies within these prayers so devotionally rich, allowing us and calling us to relate in an intimate way to the struggles and joys of the psalmists in their own walk with our God....it is important that we take seriously the human reality that stands behind the prayers we find in the Psalter.  This demands granting the Psalms credibility as real, meaningful, and effectual prayers to God" (Pauls, "Psalm 54," 78).

"The imprecations of the psalmists represent real and honest pleas for the destruction of their enemies.  These pleas, however, arise in the context of larger pleas for deliverance from seemingly insurmountable suffering and distress.  Such prayers for destruction, then, were not merely expressions of vengeance, although this certainly may apply, but primarily appeals to Yahweh for his salvation.  As such they brought to Yahweh both the experience of suffering and the emotional consequences of that suffering, and placed them before him in an honest expression of the psalmist's experience and his faith in Yahweh to deliver" (Pauls, "Imprecations," 122).  

"These pleas for deliverance ventured into imprecation for two reasons.  First, from within the psalmist's experiences of suffering and oppression, deliverance could not be unhooked from the deliberate overthrow of their enemies, and second, the paradigmatic deliverance event at the Sea of Reeds established such a relationship between Israel's deliverance and the destruction of her enemies" (Pauls, "Imprecations," abstract).

While they are not imprecations, "they are conventional appeals for redress from an innocent yet wrong servant of Yahweh bringing his case to the One who will vindicate the righteous and justly repay the wicked.  It is a legitimate plea arising not from personal vindictiveness but from a firm conviction that vengeance belongs to God, who will affirm his righteous Name and his commitments to his people" (Bernardino, Abstract).

Critique:  I think this has the best balance between the humanity of these psalms and the legitimate appeals to God's justice, holiness and faithfulness.  The psalms are both human words to God and divine words to humans where the tension of divine righteousness (including God's initiative in faithful redemption) and human injustice meet.  These psalms provide a form through which victims may appeal to divine justice and at the same time condemn human injustice.  This is an appeal of the powerless for divine deliverance from human injustice.  Thus, in Childs' language, the function of these psalms is to give "a living voice to the present human suffering" (523).


B.  Preaching the Voice of Imprecation in the Psalms.



1.  A Cry Against Personal Injustice:  Psalm 7.

See Craigie, Mays, Kraus, Bellinger.
Genre:  Individual lament.  Occasioned by a false accusation, the Psalmist offers an "oath of cleansing" (Kraus) in the temple sanctuary (e.g., 1 Kgs 8:31-32).  The lamenter seeks justice in the context of a false accusation (cf. Bellinger).
Structure:  

I.  Prayer for God's Righteousness (1-11)


A.  "O Lord My God" (1-5)



1.  Prayer for deliverance (1-2).



2.  Oath of Innocence (3-5).


B.  The Petition:  Judicial Imprecation (6-11).



1.  The Imperatives (6-8).



2.  The Righteous God (9-11).




a.  Petition (9).




b.  Ground (10-11).

II. Praise of God's Righteousness (12-17).


A.  Imprecation Against the Wicked (12-16).



1.  The Oath Against the Wicked (12-13).



2.  Pronouncement of the Wicked's Fate (14-16).


B.  Vow of Praise (17).

Theme:  The righteous God delivers the righteous from the false accusations of the wicked.  The cognates of "righteous" are used five times (140 in the whole Psalter):  three times in reference to God (7:9,11,17) and twice in reference to humanity (7:8,9; also "upright" in 7:10).

Thematic Development:  

1.  The accused turns to God as the righteous judge; he seeks God's 
sanctuary rather than personal vengeance.

2.  The accused confesses his innocence ("not guilty" to the charge of his 
enemies).  This is not self-righteousness, but integrity.

3.  He petitions the righteous judge God to establish his innocence and 
put an end to his enemies.

4.  The call for God to "awake" draws upon the "sleeping God"

metaphor of the ancient Near East.  This metaphor denotes "the deity's absolute dominion over the heavens and the earth and the underworld" so that it reflects "Israel's active faith in Yahweh's universal rule even in the midst of gross injustice and manifest evil" (Batto, 164, 172).

5.  He is confident that the distinction between the wicked and righteous 
will be revealed.

6.  He vows to praise God's righteousness and name.

Theological Points:

1.  The prayer assumes a covenantal relationship between God and the 
accused.  It is Yahweh, "my God" (7:1,3).

2.  The accused asserts his loyalty to God's covenant; he asserts his 
integrity before God's covenant and invites God to test his heart.

3.  The imprecation is rooted in God's righteousness as the one who saves 
the upright in heart.

4.  God is active in his world to test the hearts of the righteous and 


destroy the wicked.

5.  God's righteousness pursues evil through its own self-destructive 
character.  God wars against the impenitent.

6.  God is praised for his righteousness as the one who exalts the 
righteous and destroys the wicked.

Contemporary Function:

1.  It is the prayer of all who have been unjustly accused.

2.  It is an expression of anger towards personal injustice by an appeal to 
the just God.

3.  It offers us a biblical form through which to express our yearnings for 
justice, anger against injustice and our trust in God's righteousness.

Homiletical Development:

1.  Entrance into the Life of the Falsely Accused.


a.  Examples.


b.  Empathy for the Falsely Accused.


c.  A Vision of God's Righteousness.

2.  The Dynamic Movement of the Psalm:  What does this form give us?


a.  Confession of Commitment to God's Righteousness.


b.  Prayer for God's Righteousness in this Situation.


c.  Confession of Trust in God's Righteousness.

3.  (Optional) NT Application:  Potential Texts.


a.  Endure hardship, knowing that "anyone who does wrong will be 

repaid for his wrong, and there is no favoritism" (Col. 3:25).


b.  This is the example of Christ for "when they hurled insults at him, 

he did not retaliate; when he suffered, he made no threats.  

Instead, he entrusted himself to him who judges justly" (1 Pet. 



2:23).

4.  (Optional) Blessing:  Despite the injustices done to us, we pray for our 
persecutors that they may see God's face and repent.  God seeks 
them, and we ought to love them.  But we still pray for God's justice 
to be revealed in the world (for the will of God to done on earth as it 
is heaven).

Homiletic Point:  When you are falsely accused, turn your righteous indignation over to the righteous judge, your God.


2.  A Cry Against Structural Injustice:  Psalm 58 (cf. Ps. 82 as parallel).

See Bonhoeffer, Adams, Zengar, Hackett, Doyle, Mays, Tate, Kraus, Pauls.

Genre:  Communal lament.  Occasioned by the injustices of the ruling class, the community petitions God to judge their unjust judges.  A worshipper speaks for the community in a kind of "cultic prophetic lament" (Kraus and Tate quoting Jeremias).
Structure:  

I.  Complaint (1-5).


A.  Arraignment of Unjust Leaders (1-2).


B.  Description of the Wicked (3-5).

II.  Petition (6-9).


A.  Imprecation (6).


B.  Description of the Curse (7-9).

III.  Praise (10-11).


A.  Description of Results of the Curse (10).


B.  The Confession of the People (11).

Theme:  While human leaders fail to administer justice in the world, the God who judges the earth will judge these human leaders.  Support:  The verb "judge" appears in verses 1 and 11 as an inclusio [as well as cognates of "righteous"], and the imprecatory petition of verse 6 is the structural center of the lament.
Thematic Development:  

1.  The judges ("gods") do not act according to covenantal equity, but 
they devise inequities in their hearts and carry out their design with 
violence.  Equity is a key term here:  cf. also 9:8; 17:2; 75:2; 96:10; 
98:9; 99:4.  God is the model for this equity.  It addresses the enemies 
directly like some other lament psalms (4,6,11,52,119).

2.  These rulers are like cobras with their lies--they destroy; they intend to 
do evil.  They are like deaf cobras in that no one can charm them--
they are incorrigible.  Note the description of them in 52:1-7.  "They 
are so enchanted with the lie of their life that they are deaf and blind 
to any other influence" (Mays, 211).

3.  "Break the Teeth" is a curse/penalty found in legal documents of the 
ancient Near East.  It invokes a penalty for those who have not kept 
their contracts (Hackett).  The metaphor evokes images of a failure to 
keep covenantal obligations.  The judges have not judged according to 
the principles of the covenant. 

4.  God is addressed as the one who judges the judges.  The imprecation 
is addressed to God who judges the earth.  He is the sovereign King 
who exercises Lordship over judges.

5.  Unjust judges deserve to wither rather than blossom.  Thus, the 
lamenter seeks their demise according to the figures (drain, wither, 
dissolve, miscarry) of verses 7-9.  Verse 9 is difficult to translate 
(see Althann).

6.  The joy of the righteous is rooted in the defeat of the wicked by a just 
God.  The vivid and hyperbolic language should not obscure the 
essence of the Psalm's call for divine righteousness in the world (cf. 
Deut. 32:42-43).  The imagery of "feet in blood" is not about relishing 
cruelty, but about victory (cf. Is. 63:1-6; Rev. 14:19-20; 19:13-14).
Theological Points:

1.  The reality of a victimized world must be taken seriously, especially 
when structures of power oppress the poor (the likely senario here).  
"The forcefulness and pominence of this complaint, if it is to be taken 
seriously, must raise the reognition of an equally forceful experience 
of oppression and anguish lying behind it" (Pauls, 39).

2.  The lamenter seeks justice from God.  He prays to God and does not 
take up vengeance in his own hands.  It is God's job to meet out 
vengeance, not ours (cf. Psalm 94).  The lament will turn to joy when 
this vengeance is manifested (cf. Psalm 52:6-7).

3.  This is submitted to God because the God of the covenant takes 
injustice seriously, and the lamenter trusts that God will act.

4.  The lament evokes a vision of God's justice which takes the side of the 
oppressed and poor over against those who abuse their power.  It 
challenges us to enter into their experience and cry to the Lord with 
them.  It challenges us to seek God's kingdom and his righteousness.  
"The words which we have sung must be rather hearkened to by us, 
than proclaimed.  For to all men as it were in an assemblage of 
mankind, the Truth crieth, 'If truly indeed justice ye speak, judge right 
things, ye sons of men'" (Augustine).

5.  "The psalm fights for the indispensable union of religion and ethics.  
The truth about God that people believe or proclaim can be tested by 
whether it preserves its adherents from the ways of violence and 
impels them to a life in solidarity with the victims of violence" 
(Zengar, 38).

Contemporary Function:

1.  This psalm functions to express our righteous indignation against 
structural injustice within society.  It laments the wickedness that 
pervades human social institutions, especially judicial ones.

2.  This psalm offers a form by which oppressed people may pray for 
God's justice in their land.

3.  This psalm functions to curse the wicked who have rebelled against 
God's kingdom and sought their own interests through injustice and 
violence.  But it is God's curse that is offered.  We do not originate it, 
but rather we voice it to one who judges justly and with equity.

Homiletical Development:

1.  Entrance into the Experience of Oppression.


a.  Examples of Injustice.



(1) Bonhoeffer's Use of this Psalm Against the Third Reich.



(2) Use in the Third World (Sudan).



(3) Use in the Civil Rights Movement (Philadelphia, MS).


b.  Empathy for the Oppressed.


c.  Vision for God's Justice.

2.  Contextualization of Psalm 58.


a.  Injustice in Israel.


b.  Covenantal Expectations of Justice by Judges in Israel.


c.  Imprecation for Unjust Judges.

3.  Recontextualization for Us:  How does this form function for us?


a.  Pray for God's Kingdom.


b.  Stand with the Oppressed/Victims.


c.  Rejoice in the Hope of God's Victory over Injustice.

4.  (Optional) NT Application:  Potential Texts.


a.  Do we not cry out for justice (vengeance) as we await the coming 

Son of Man (Luke 18:7-8)?  Application of the parable of the 

persistent widow would be most appropriate here.


b.  Will we not rejoice in the day of justice (vengeance) when God's 

kingdom is fully established (Rev. 19:1-4)?  Did not the saints 

under the altar pray for such a day (Rev. 6:10)?  See also Rev. 

18:20.


c.  Christologically, the Son will execute vengeance upon the unjust (2 

Thess. 1:8) and believers will find rest.  The Thessalonian epistle 

addresses young, persecuted Christians who find comfort in the 

eschatological vengeance of the second coming of Christ.

5.  (Optional) Blessing:  This is God's judgment for the impenitent.  God 
does not intend to destroy anyone--he seeks to bless everyone.  But 
those who refuse his life only bring death to themselves.
Homiletic Point:  When you find empathy with the oppressed, stand in their place and pray for God's justice to be revealed in this fallen world.

C.  Two Historic Problem Texts in the Psalms.



1.  Psalm 137:9.




See Osgood, Adams, McCann, Zengar, Leonwitz, Miles, Ogden, Mennega, 

Lameter.

Psalm 137:8-9

O Daughter of Babylon, doomed to destruction, happy is he who repays you for what you have done to us--he who seizes your infants and dashes them against the rocks.




a.  The Principle:  God will repay to evil according to its evil.

God will punish sinful people. Within history this involves human solidarity so that children bear the consequences of their parent's sins (cf. Lamentations 4:1-10; 5:7).  Consequently, children die as part of God's judgment upon peoples within history.  The death of children in that context, then, functions as a sign of God's judgment upon a nation as God curses a nation with punishment (Nahum 3:1-10).



b.  Jesus's Allusion to Psalm 137:9 in Luke 19:44.

edafizein - to dash to the ground - appears only in Luke 19:44 in the NT, but is found in Psalm 137:9, Hosea 10:14; 13:16; Nahum 3:10; Isaiah 13:16; Ezekiel 31:12 in the Septuagint.  Like Psalm 137, Hosea (cf. Bergen), Nahum and Isaiah use the word in judgment texts that include children.  The Nahum 3:10 is part of an imprecatory woe against Nineveh, including covenant curses (cf. Cathcart).  The picture of children dashed to the ground, like the Genesis flood which killed many children and the fall itself which has involved the death of innocent children, is symbolic of God's judgment against a nation where solidarity means that children will suffer for the sins of their parents (cf. Deut. 5:8-10, even as part of the Decalogue).




c.  Alternative Understandings:

(1) "Children" refers to the inhabitants of the city who are destroyed

in God's judgment, and not to the literal infants who are "dashed" to the ground.  It is a metaphorical statement about God's judgment of a mother city and its children, i.e., inhabitants (Osgood).

(2) "Children" refers to the royal dynasty of Babylon (Zengar, 50). 

It symbolizes the power of Babylon.  It is a prayer to God for retributive justice that reverses the dynamic of violence, oppression and imperialism that characterizes Babylon.

(3) "With the aid of literary convention [hyperbole used for shock 

value, JMH], the psalmist effectively pronounces a blessing on any and all who would participate with Yahweh in implementing divine retribution...the prayer for vengeance may not be as shocking and morally indefensible as at first blush" (Miles, 165).




d.  Christian Appropriation:

(1) Cry for Eschatological Judgment (Osgood, Miles).

"While any precise meaning of these texts (including Rev. 18, JMH) may be hidden from us, it is clear that in this vision of the future the vengeance sought by the psalmist will be meted out.  Babylon is repaid not according to what she had done to others, but double!...[This] affords us the possibility of understanding [Psalm 137] in conjunction with the eschatological hopes of the people of God...It is here, in this vision of God's kingdom come, that the weeping of the exiles in Babylon, their grief and rage and longing for Jerusalem all find their resolution" (Miles, 172-3).

(2) Cry for Justice within the World (Zengar, 91).

He suggest the following as a liturgical reading:  "Happy the one who brings you to judgment because of what you have done to us!  Happy the one who seizes you and puts an end to your rule forever!"
(3) The Principle in the New Testament:  "Alexander the 

coppersmith did me great harm.  The Lord will repay him for his deeds" (1 Tim. 4:14).
(4) What does Revelation 2:23 mean:  "and I will strike 

her children dead"?  Beckwith takes it as the literal offspring of her adulteries.  The allusion may refer to the occasion when the seventy sons of Ahab were killed and their heads were sent to Jezreel in baskets (2 Kings 10:1-11).  It is a promise of punishment for the adulteries of Jezebel in Thyatira.


2.  Psalm 109:6-19.




See Mays, Bruggemann, Wright, MaCann, Ward, Pauls.

Psalm 109:8-10,13

"May his days be few; may another take his place of leadership.  May his children be fatherless and his wife a widow.  May his children be wandering beggars; may they be driven from their ruined homes...May his descendants be cut off, their names blotted out from the next generation."



a.  An Exegetical Question:

Does 109:6-19 report the wicked's cursings directed against God's righteous one (Zengar, Allen, Weiser, Kraus, NRSV, CEV), or is 109:6-19 the prayer of the righteous one for God to curse the wicked (RSV, NIV, NLT, Wright, Ward, Anderson, Kidner)?  Either way, the problem remains for the Psalmist prays that the cursings of 109:6-19 be applied to his enemies (109:20,28).



b.  The Distress:  False Accusation?

The enemies have accused the psalmist:  deceit, lies and accusations (2,4,20).  The psalmist appeals for the wicked to be judged (7).  Brueggemann supects that it is the presentation of "false evidence in court" ("Psalm 109," 145).  The context further envisions social injustice (22-25) and betrayal from a friend (4,5).



c.  The Petition:  The principle of dRsRj (hesed) is important.

The usages of dRsRj (hesed) are 109:12,16,21,26 (130 times in Pss).  Whoever does not show dRsRj (hesed) ought not to receive dRsRj (hesed).  They should suffer the full effects of fallenness and are thus judged righteously.  Based on the principle of solidarity, even the wicked's children will suffer due to the sins of their parents (109:10,12-13). All of this is put into the context of "deliverance" language (21,26,31).  The psalmist prays for deliverance by petitioning God to refuse dRsRj (hesed) to those who accuse him.  The ground of this appeal is twofold:  (1) for the sake of God's name (22) and the dRsRj (hesed) of Yahewh (21,26).  The rage of 2-19 is subordinated to the appeal to Yahweh (Bruggemann).  "It is on the basis of this solidarity [with Yahweh] that a plea for deliverance is extended an it is on the basis of this solidarity that the imprecatory petition is made" (Pauls, "Imprecations," 62).




d.  Christian Appropriation.

(1) The psalm applies a principle which is also evidenced in the 

New Testament.  For example, it is found in the parable of the unmerciful servant in Matthew 18:21-35 as well as stated in James 5:13:  "judgment without mercy will be shown to anyone who has not been merciful."

(2) "Psalm 109 thus teaches us a basic principle of pastoral care: 

Anger is the legitimate response to victimization, and appropriate anger must be expressed.  Such catharsis is healing...This is a theological catharsis.  The anger is expressed, but it is expressed in prayer to God and is thereby submitted to God...It suggests that evil must be confronted, opposed, hated because God hates evil" (McCann, 115).




e.  Brueggemann's Appropriation ("Psalm 109").

(1) Hesed as social solidarity is a legitimate expectation of all 

persons, but especially of the poor and needy.

(2) The absence of social solidarity, because it is death-bringing, 

rightly evokes social rage.

(3) That social rage drives the poor to address even Yahweh, who

is taken to be the ultimate agent of justice and the final practitioner of social solidarity.
III.  Preaching Other Curse Material.


A.  Law Material:  The Deuteronomic Curses (Deut. 26:14-26).



See Wright, Greenburg, Baltzer.
We could preach this text as an ethical code and focus on the abiding ethical values that are proclaimed here in the context of Deuteronomy's call to love God (point 1 below).  Or we could preach this text as part of the redemptive story, and search out its application in the light of the cross of Jesus (point 2 below).  Or we could proclaim this text in continuity with the Lordship of Jesus over our lives (point 3 below).  Or we could do all three in one lesson as a holistic understanding of the relationship of law and gospel.


1.  Ethical Code and Covenantal Affirmation ("Amen").




The Ethical Code:





Idolatry (27:15)





Father and Mother (27:16)





Theft (27:17)





Treatment of Disadvantaged (27:18)





Justice for the Weak (27:19)





Sexuality (27:20-23)





Murder (27:24-25)





Commitment to Obey all the Law (27:26).




The Root of the Ethical Code:  The Character of God (Deut 10:14-22).




The Commitment of the Ethical Code:  To Love the Lord Your God (Deut. 



6:5; 7:9; 10:12; 11:1,13,22; 13:3; 19:9; 30:6,16,20).



2.  Redemption from the Curse of the Law (Galatians 3:10-14).




We are all subject to Law:  We are obligated to image God's character.




We are all failures and under the Law's curse:  We have all sinned.




Christ has redeemed us from the curse of the Law.


3.  Ethical Code and Covenantal Obligation to Love (Romans 13:8-14).




"Jesus is Lord:"  We have been bought with a price.




"Love your neighbor":  The Second Greatest Commandment




"Love is the fulfillment of the Law:" We are obligated to Law.




"Put on Jesus:"  Seek the ethical life.


B.  A Covenantal Imprecation:  Malachi 1:10-14.

Oh, that someone among you would shut the temple doors, so that you would not kindle fire on my altar in vain! I have no pleasure in you, says the LORD of hosts, and I will not accept an offering from your hands.  For from the rising of the sun to its setting my name is great among the nations, and in every place incense is offered to my name, and a pure offering; for my name is great among the nations, says the LORD of hosts.  But you profane it when you say that the Lord's table is polluted, and the food for it may be despised.  “What a weariness this is,” you say, and you sniff at me, says the LORD of hosts. You bring what has been taken by violence or is lame or sick, and this you bring as your offering!  Shall I accept that from your hand? says the LORD.  Cursed be the cheat who has a male in the flock and vows to give it, and yet sacrifices to the Lord what is blemished; for I am a great King, says the LORD of hosts, and my name is reverenced among the nations.


1.  Historical/Literary Context.

The historical setting of the book is the post-exilic community sometime in the framework of Nehemiah's activity in Judah.  The parallels with Nehemiah point us in this direction:

Marriage of pagan wives (Mal. 2:11-15 with Neh. 13:23-27).

Neglect in paying tithes (Mal. 3:8-10 with Neh. 13:10-14).

Disregard of the Sabbath (Mal. 2:8-9 with Neh. 13:15-22).

Corruption of the priesthood (Mal. 1:6-2:9 with Neh. 13:7-9).

Existence of social wrongs (Mal. 3:5 with Neh. 5:1-13).

Malachi is a messenger of divine love.  He assures the people of God that God still loves them and is faithful to his covenant, but he demands honor, respect and faithfulness in return.  They dishonor him by their worship, unfaithfulness in marriages, social injustices, and their harsh words about God.  Yahweh calls for his people to repent and return to him.



2.  Exegetical Notes.




a.  Liturgical Setting.

The context is clearly liturgical because the disputation is directed at the priests (1:6) and the topic is sacrifices offered in the temple precincts at the Lord's altar and eaten at the Lord's table (1:7,12).  The priests are "seeking the face of God" (1:9--translated as "seek God's favor").  This is liturgical language.  The priests are condemned in an exegetical reworking of the priestly blessing where "the priests' cultic language is desacralized and their actions cursed" (Fishbane, 119).




b.  Table-Language.

Table-language in the Torah represents the "Table of Presence" (all 19 instances in the Torah) where the bread was placed.  It is a golden table in Solomon's temple (1 Kings 7:48).  These are the tables on which the bread was laid out in the temple (2 Chr. 4:9; 13:11; 29:18).  But this table is nowhere called the "table of the Lord."  Malachi is the only one in the OT to use this language, although Ezekiel refers to the "table that is before the Lord" (41:22) and there it refers to a wooden altar.  He describes tables that were used for the slaughter of animals (40:38-43), and that only priests could stand before the Lord and come near, as the Lord says, "my table" (44:16).

The table and altar language imply more than is commonly recognized.  While the burnt offerings were wholly burned to the Lord, the other sacrifices were eaten by the priests.  Thus, Malachi refers to the sacrifices as "food" (1:7,12) in parallel with "table."  Ezekiel 39:17-20 describes a table set by God; sacrifices God has prepared to be eaten.

The "table-language, then, not only evokes the sacrificial offering itself, but also the sacrificial/covenantal meal where the sacrifice was eaten in the presence of God.  Malachi 1:7,12 are the only places where the "table of the Lord" is used, and the only use of that phrase in the New Testament is 1 Cor. 10:22.  Luke 22:30 does use the language of "my table" at which one eats and drinks.  Malachi, Jesus and Paul all envision a covenantal meal (cf. Hicks).




c.  Curse Language (Petersen).

This curse language ought to be compared with Deut. 27:15-26 where the same formula appears:  'arur (r…wrDa) plus a noun (Deut. 27:15) or participle (27:20).  The curse involves the violation of covenant requirements.  Malachi uses "curse" language in 2:2; 3:9; 4:6 as well.

It is a specific violation of Leviticus 27:9-12:  "pledging a good thing and offering an inferior thing" (Petersen, 186).  Both the offererer and the priest share in the curse because the priest makes the judgment value about the animal:  "as you, the priests, value it, so it shall be."

The curse language is balanced with a doxological note about the greatness of Yahweh.  He is the great king over the earth, an idea which recalls the royal enthronement Psalms.  The curse is appropriate because the object of the sacrificial offering is the sovereign Lord of the universe.  The invocation of "kingship" in conjunction with "curse" reflects the influence of ancient Near Eastern treaties (Baltzer).




d.  Vow Language.

Vow language belongs to the "peace" (shalom, fellowship) offerings of the Levitical sacrificial system (Lev. 7:16-18).  This was the only sacrifice in which the worshipper actually ate part of the animal along with God (who ate the fat that was burned up) and the priests.  It was a meal in which bread, drink and oil offerings were part of the sacrifice.  Thank offerings and vows are closely related (Ps. 50:14; 56:12; 116:14-18).

The text which forms the background of Malachi 1:14 is Leviticus 22:21:  "When anyone brings from the heard or flock a fellowship offering to the Lord to fulfill a special vow or as a freewill offering, it must be without defect or blemish to be acceptable".

Vow language is extremely serious in the Old Testament and it entails a curse if one does not fulfill the vow (Deut. 23:21-23; Num. 30:2).



3.  One Homiletical Example.

The following homily reflects a redemptive-historical understanding of the flow of Scripture.  It is an attempt to apply the Malachi text through the principles embedded in it as these same principles are taken up into the Christian community (just as Paul applies the same principles to Corinth).  Drawing on those principles, a contemporary application is made.  The contemporary preacher, then, functions as a person through whom God confronts his people, just as Malachi confronted the post-exilic community and Paul confronted the Corinthian community.  The contemporary preacher calls his community to faithfulness to their vows in the context of the Lord's table just as Malachi and Paul did.

The homily below is best set in the context of the Lord's supper, as a word of warning before the Supper or as a "haggadah" during the supper.  This homily lends itself to a full integration of sermon and supper.  The songs would reflect the sacrificial life we bring to the supper, the sharing of the Lord in the supper, and the commitment that the supper entails.  I would think you could make the entire worship event a Lord's supper drama--a blessing/curse ritual which evokes commitment and thanksgiving from the participants.




a.  The Table of the Lord in Malachi.

God is a great king (1:11,14)!  He demands honor when we enter his presence to offer our sacrifices (1:6-7).

Israel, however, had failed to honor God.  Even though they had vowed to bring the best of their animals to him for sacrifice, they brought what was injured, crippled, stolen or diseased (1:13).  By so doing, they despised the table of the Lord (1:7,12).

"Cursed is the cheat who has an acceptable male in his flock and vows to give it, but then scarifies a blemished animal to the Lord."




b.  The Table of the Lord in Corinth (1 Cor. 10:14-22).

Paul applies the context of Israel's sacrifices to the communal meal of the Christian life.  When Israel ate from the altar, they participated in the altar.  They commune with God and expressed their covenantal commitment.

When the Corinthians participate in the sacrifices of the pagan temples, they commune with demons.  And when they also participate in the "table of the Lord" and the "cup of the Lord," they exhibit a dual commitment.

Paul flatly states:  "You cannot drink the cup of the Lord and the cup of demons; you cannot have a part in both the Lord's table and the table of demons."  Or, in the words of Jesus, "You cannot serve two masters" (Mt. 6:24).  You cannot have a dual commitment.  You cannot be of two minds when you eat and drink the Lord's supper.




c.  The Table of the Lord and our Vows.

In our baptism, we made a vow.  We committed ourselves to the way of Jesus, to take up his cross and follow him.  We took upon ourselves the mantle of his ministry.  

The Lord's table is where we renew that vow weekly.  It is where we renew our covenant with God, and recommit our lives to him.  We proclaim our allegiance to God.  We offer the lives we have lived that previous week as a sacrifice to him

The Lord's table is the blessing of communion with God in the body and blood of Jesus (1 Cor. 10:16).  It is a sharing in the redemptive presence of God.  But it can also be a time of curse and damnation (1 Cor. 11:29-32).  It is a blessing for those who receive God's presence in faith, but it is a curse for those who participate with a dual commitment.

"Are we trying to arouse the Lord's jealousy?" (1 Cor. 10:22).



4.  Other Homiletical Moves:




a.  Vow:  focus on the concept of vowing to God.  God is a vow-making 

God.  He is faithful to his vows, and he expects us to be faithful to ours as we reflect his character. God is a faithful God, and so we are called to faithfulness as well.  It is better to not have vowed at all than to have vowed and broken it (Ecc. 5:4-5).  Vows placed people under a covenantal curse.  Israel vowed to keep the covenant of God.  We vow to follow Jesus.  A curse is imposed upon one who does not keep their vow.  The application speaks to the seriousness of our baptismal vow and the weekly vow in the supper.  It is a reminder.  Consequently, we call people to remember their baptism and renew their vows in the supper.   In practical terms, the memory of a vow provides a boundary marker for how to live one's life.  Memory of the vow refocuses us and directs us into a certain way of life.  




b.  Worship:  focus on the seriousness of worship.  God demands honor 

as we enter his presence, as we seek his face (Psalm 100).  Worship is our response to the presence of God, and this text condemns a flippant, burdensome attitude toward the worship of God.  The application speaks to the frivolous attitudes some have to the assembly of God's saints where we enter into the presence of God.




c.  Sacrifice:  focus on what we bring to God in worship.  Our lives are our 

sacrifice to God.  When Israel brought an animal to God as a gift, that animal symbolized their own lives.  They gave themselves to the Lord through that animal.  Likewise when we enter the presence of God through the assembly, we bring to God our sacrificed lives.  We offer to God the lives we have lived the past week.  The application speaks to the importance of an ethical, committed life during the week which we offer to God during the assembly of the saints on Sunday.  We must integrate life and assembly.

C.  A Liturgical Curse:  1 Corinthians 16:19-24.

The churches of Asia send greetings. Aquila and Prisca, together with the church in their house, greet you warmly in the Lord. All the brothers and sisters send greetings. Greet one another with a holy kiss.  I, Paul, write this greeting with my own hand.  Let anyone be accursed who has no love for the Lord. Our Lord, come!  The grace of the Lord Jesus be with you.  My love be with all of you in Christ Jesus. 


1.  A Liturgical Formula. 




See Bornkamm, Robinson, Moule, Spicq, Grant, Morland.

Greeting with a Kiss

Anathema

Maranatha

Benediction




a.  The reading of the epistle to the community assumes a gathered

audience.  Most probably, it is read to an assembly.  It would not be unlikely, then, to find liturgical elements in the epistle.  It may even be the case that after the reading of the epistle, the liturgical elements of the Lord's Supper might begin.




b.  The liturgical order reflects the practice of the early and mid-2nd

century church.

Didache 10:6 reads (eucharistic context):


"Let Grace come and this world pass away."


"Hosanna to the God of David!"


"If anyone is holy, let him come.  If not, let him repent."


"Our Lord, come!" (Maranatha)


"Amen."

Justin Martyr, First Apology, 65:


Greet each other with a holy kiss.


Thanksgiving for the bread and wine.


"Amen" from the congregation.




c.  The liturgical phrases are non-Pauline.

"Maranatha" (mara¿na qa¿; from the Aramaic hta anrm) is an early Palestinian phrase which calls upon the Lord to come.  The phrase presumably predates Paul and is used by him as if all the readers would understand it (Dunphy, Fitzmyer).

The anathema is also non-Pauline.  The verb "love" (filew; phileo) is only used one other time in Paul--Titus 3:15 ("those who love us in the faith"), but never in reference to loving the Lord.  Paul usually speaks of "faith in the Lord" (Eph. 1:15), and rarely of "loving the Lord" (Eph. 6:24).  But in that case it is agapao (agapaw) rather than phileo (filew).  1 Cor. 16:22 is also the only time h¡tw ("let him be," 3rd person passive imperative of eimi) is used in Paul.

On the other Pauline uses of anathema and the origins of the term, see Morland who writes: "It is important for Paul that his curses carry the most powerful authority, hence his use of the covenantal curse tradition" (237).

This anathema and maranatha occur nowhere else in Paul.




d.  Parallel with Revelation 22:18-21.

I warn everyone who hears the words of the prophecy of this book: if anyone adds to them, God will add to that person the plagues described in this book;  if anyone takes away from the words of the book of this prophecy, God will take away that person's share in the tree of life and in the holy city, which are described in this book. The one who testifies to these things says, “Surely I am coming soon.” Amen. Come, Lord Jesus! The grace of the Lord Jesus be with all the saints. Amen. 

The order here is similar to 1 Corinthians 16.  It is missing the liturgical kiss.

Anathema

Maranatha

Benediction



2.  The Meaning of the Anathema.




a.  Who does not "love (filei√) the Lord"? 

Tim Sensing (private e-mail):  "I would keep the text in the larger narrative framework of the letter.  Many warnings are given to those who do not conform to the teachings.  See 3:17; 5:4-5; 6:9-10; 11:29; 14:38."  Many (e.g., Fee, Wiles) believe Paul has his opponents in mind here, that is, those who refuse to submit to his apostolic authority and repent of their rebellious practices (as per 2 Cor. 12:21).  Paul quotes this anathema (unlike other letters, except Gal. 1:8-9) here because he has some particular application for the Corinthians, e.g., those "who divide his church by their own self-interests" (Mitchell, 295).  "Loving the Lord, according to the argument throughout 1 Corinthians, means building up the church for common strength and unification" (Mitchell, 179).  Paul has just authenticated his letter with his own signature and expects it to be obeyed.  "That covers the whole letter" and a failure to obey Paul is a failure to love the Lord (Fee, 838).  "The function of the anathema is to use a curse to underscore the divine nature of the teaching in the entire letter.  Just as in 16:21 Paul's signature authenticates the whole letter, so in 16:22 the curse emphasizes the necessity of obedience to his instructions.  Standing at the conclusion of Paul's instructions, the curse functions like Deut 27:26, andit shares as well with Deut 27:26 a quality of being general rather than specific in its focus" (Morland, 173).

Others (e.g., 0ster) believe that Paul is referring to non-believers here, much like the pagans of 1 Corinthians 12:3 ("Let Jesus be anathema").  The emphasis, then, is on the faith-commitment of the community over against outsiders.

I think the former is more likely.  Paul even uses a similar formula for an imprecation in 3:17:  "If anyone destroys the temple of God, God will destroy him."  Also, 11:27-32 (judgment in the context of the Lord's Supper) and 14:38 ("If anyone thinks....").  Theologically, the Lord's jealousy is at issue (10:22).  

b.  Anathema (anaqema) arose in a positive context of a dedicated 

offering, but through the LXX it came to be associated with the curse language of the OT (Morland).




c.  The Anathema has an eschatological frame.  "Maranatha" immediately

follows it, and it reflects Paul's eschatological interests throughout the whole book (esp. in the light of the Lord's Supper, 11:26; but see also 4:5; 15:23).  But the practical impact of this curse is probably exclusion from the community (South).  Those who rebelled against God were disciplined and excluded (1 Cor. 5:4-5; 9-12), including the immoral, greedy, idolater, slanderer, drunkard or swindler.




d.  The Anathema accentuates the assembly's commitment.  The church 

must decide whether they are the Lord's friend or not.  Their commitment must be clear.  This is their confession and their anathema.  The anathema represents the church's commitment to purity--to get rid of the yeast that destroys the church (1 Cor. 5:7).




e.  "Anathema" is an imprecatory prayer.  "Let him be" is best understood 

as a theological passive where God is the actor.  It may be translated, "May God curse whoever does not love the Lord."  It calls upon God to act and functions as a "holy law" of retribution (Käsemann, Grant).  Some see it as functioning as a curse against false teachers/seducers on the background of Deuteronomy 13 (Morland).



3.  Several Homiletical Strategies (cf. Peck, Jones for examples).




a.  The anathema may function as a starting point for working back

through Paul's warnings in the whole of the epistle.  This strategy would work inductively through the text, emphasizing the seriousness of Paul's instructions and his expectations that they be heeded.  This could then be coupled with a similar strategy for "maranatha" in the next lesson, or linked in the same homily (as in c. below).




b.  The anathema may be approached in its liturgical context:  greeting, 

anathema, maranatha, benediction.  The sermon would then focus on the liturgical movement within the text and how the liturgy reflects the commonality of believers.

(1) Greetings [kiss of love]:  the shared love among believers.

(2) Anathema:  the shared commitment among believers.

(3) Maranatha:  the shared hope among believers.

(4) Benediction:  the shared prayer among believers.




c.  The Tale of Two Prayers:  Anathema and Maranatha.

(a) Anathema:  God Expects Faithfulness from Us.

(b) Maranatha:  We Expect Faithfulness from God.


D.  An Imprecation Against Luxury:  Revelation 18.



1.  Structure/Content of the Text (Strand, 46).

Revelation 18:  The Mighty Angel Speaks


A.  Introduction:  Babylon's Doom Pronounced (1-3).



1.  Her doom pronounced by a mighty angel (1-2a).



2.  Her internal condition described (2b).



3.  Her sinful activities and relationships summarized (3).



B.  Interlude:  Appeal to "Come Out of Babylon" (4-8).




1.  Call to come out of Babylon to avoid her plagues (4-5).




2.  Call for a rendering of judgment against Babylon (6-8).




C.  The Litany Proper (9-19).





1.  Earth's kings mourn (9-10).





2.  Earth's merchants mourn (11-17a).





3.  Shipmasters mourn (17b-19).



B'. Interlude:  Call for Rejoicing (20).




1.  Call for rejoicing (20a).




2.  Ground of rejoicing (20b).


A'. Conclusion:  Babylon's Doom Described (21-24).



1.  Her doom expressed graphically by a mighty angel (21).



2.  Her internal condition described (22-23a).



3.  Her sinful activities and relationships summarized (23b-24).



2.  Genre:  Dirge or Taunt Song/Imprecation (Collins)?

a.  The speaker of 9-19 is the same as the speaker of 4-8.

(1) 4-8 is a judgment oracle much like OT literature.

(2) The woe oracles (10, 16-17, 19-20) are in the mouths of 


the lamenters, but reported by the speaker of 4-8.

b.  The function of these woe oracles is to taunt the lamenters 


because they announce judgment.  The woe oracles mock the kings, 


merchants and mariners.

c.  "When read in isolation, the traditional function of mourning is

prominent.  Such a reading could evoke sympathetic awe.  The context shows, however, that if such pathos was intended by the author, it was primarily for dramatic effect.  The parallelism among the kings, the merchants and the mariners implies that all the misfortunes described are richly deserved punishments, not just those of the kings.  Further, the powerful scenes of mourning are suddenly cut off by the call for rejoicing in v. 20.  The position of this verse gives it a climactic character and implies that the primary response to the fall of Rome by the readers should be rejoicing, not regret.  The mourning expressed by the dirges is strictly that of Babylon's friends" (Collins, 203).



3.  Exegetical Notes.




a.  Context.

The Judgment Story:

(1) Seven Seals (6:1-8:1).

(2) Seven Trumpets (8:2-11:19).

(3) Interlude:  The Combatants (12:1-14:20).

(4) Seven Plagues (15:1-8).

(5) Seven Bowls of Wrath (16:1-21).

(6) Fall of Babylon (17:1-19:10).

Key texts:  

(1) The prayer of vengeance (6:10) is answered (8:2-4).  

(2) The seventh trumpet is the announcement of God's kingdom 

which involves the destruction of the nations (11:15-18).

(3) Announcement of the hour of judgment (14:6-11).

(4) Praise of God's righteous judgment (16:5-7).

(5) Armageddon:  Babylon drinks God's wrath (16:16-21).



b.  The Address:  "Come out of her, my people" (18:4).

Chapter 18 is addressed to the people of God.  They are to disassociate themselves from Babylon and its works.  Whatever the sins of Babylon are, the people of God are to reject them.  The main emphasis is economic, and it is the economic tyranny of Babylon in which Asia Minor Christians participated.  Economic exploitation and oppression are condemned, and Christians who share in that sin are to "come out".  The Laodiceans were a primary example of this, as they boasted:  "I am rich, I have prospered, and I need nothing" (3:17).  In contrast, the Smyrneans are economically poor and persecuted (2:8-11).  Apparently, the Laodiceans were not persecuted.



c.  Literary Background.





(1) Allusions to Old Testament Tyre (Ezekiel 27-28).

Arrogance:  "you have said, 'I am a god'" (28:2)

Pride in Wealth:  "by your great wisdom in trade you have 
increased your wealth, and your heart has become proud 
in your wealth" (28:5).

Hoarding of Wealth:  "by your wisdom and your understanding 
you have amassed wealth for yourself, and have gathered 
gold and silver into your treasuries" (28:4).

Sinful Trade:  "In the abundance of your trade you were filled 
with violence and you sinned...in the unrighteousness of 
your trade, you profaned your sanctuaries" (28:16,18).

Mourners:  "The mariners and all the pilots of the sea stand on 
the shore and wail aloud over you, and cry bitterly" 
(27:29-30).  Kings (27:35) and merchants (27:36) also 
mourn and are afraid.

Trade Goods:  Silver, iron, human beings, bronze, horses, ebony, 
purple, fine linen, rubies, wheat, oil, wine, wool, lambs, 
spices, precious stones, gold, choice garments (27:12-25).

Ships:  Oaks of Bashan, pines of Cyprus, ivory, fine linen from 
Egypt, purple from Cyprus were just for the ships 
themselves (27:5-7).




(2) Allusions to Old Testament Babylon.

"I shall not sit as a widow or know the loss of children" (Is. 
47:8 with Rev. 18:7).

"Come out of her, my people.  Save your lives, each of you, 
from the fierce anger of the Lord" (Jer. 51:45 with Rev. 
18:4).

"...for the Lord is a God of recompense, he will repay her in 
full" (Jer. 51:56 [also 51:6] with 18:6).

Nations drank the wine of Babylon, and now that she is fallen, 
the nations wail for her (Jer. 51:7-8 with Rev. 17:4; 18:2-3).





(3) Repay Double: Blessing/Cursing (Strand, 40; Rev. 18:6).
Is. 40:2 -- "Speak tenderly to Jerusalem, and cry to her that 
her warfare is ended, that her iniquity is pardoned, that 
she has received from the Lord's hand double for all her 
sins."

Is. 61:7 -- "Instead of your shame, you shall have a double 
portion; ...therefore in your land you shall possess double 
portion..."

Jer. 16:18 -- "I will doubly recompense their iniquity and sin 
[i.e., "iniquity and sin" in Judah; cf. vss. 10-17], because 
they have polluted my land..."

Jer. 17:18 -- "Let those [people in Judah] be put to shame who 
persecute me [Jeremiah];...destroy them with double 
destruction."

Zech. 9:12 -- "Return to your stronghold, O prisoners of hope; 
today I declare to you that I will restore to you double."



d.  Economic Emphasis (Smith, Bauckham).





(1) Luxury as an Issue.

Strhniaw (18:7,9) and strhnoß (18:3) occur only here in the New Testament, and it carries the dual connotation of "sensuality and luxury" so that it has the sense of "unrestrained debauchery" in the context of "riotous excessive consumption, with overtones of immorality" (Smith, "Reclaiming," 29).  Babylon "grew rich" from the power of her strhnoß.

18:14 also refers to their "dainties and splendor" (ta» lipara» kai« ta» lampra»), or "luxuries and glittering prizes" (Bauckham, 76).  The first line of 18:14 "evokes Rome's addiction to consumption, while the two words chosen for the merchandise in the second line suggest both the self-indulgent opulence (lipara) and the ostentatious display (lampra) of Roman extravagance" (Bauckham, 76-77).

(2) Cargo (go/mon):  Imported for consumption by the wealthy.
Precious Metals:  "Pliny (NH 36.6) considered the private use of ivory, gold and precious stones the evidence of luxury (luxria) he so regularly condemns as moral degeneration in the Rome of his day" (Bauckham, 61)


gold--means of extravagance--plates, ceilings.


silver--means of extravagance--baths, couches, serving food, art.


precious stones--Indian jewels--worn in large quantities, rings for men.


pearls--Persian Gulf and India--worn in large quantities, fun at banquets.
Clothing:  "Because of the vast number of tiny shellfish needed to make small quantities of the purple dye, the dye was much more expensive than any of the materials which it was used to dye and accounts for the exorbitant price of purple cloth.  Because of its price, it was used not only as a mark of official status, political or cultic, but also by private individuals as a deliberate, conspicuous display of affluence" (Bauckham, 63).


fine linen--expensive linen worn by the wealthy imported from Egypt.


purple--dye made from shell-fish industries of Thyatira, Laodicea, Hierapolis.


silk--imported from China through Parthia.


scarlet--dye from the oaks of Asia Minor.
Decorative Items:  "For Pliny, it was a striking indication of modern luxury that ivory had replaced wood for making images of the gods and table-legs (NH 12.5; cf. 36.6), while Juvenal complains that nowadays a rich man cannot enjoy his dinner unless the table is supported by a leopard carved in solid ivory" (Bauckham, 66).


citrus wood--citrus tree imported from Morocco for expensive tables.


ivory--imported from Africa and India for chairs, pins, doors, chariots, etc.


costly wood--inclusive of ebony, cedar, maple, cypress; used for veneering.


bronze--art works (e.g., statuettes, household items) from Corinth and Spain.


iron--cutlery, swords, armaments, ornamental vessels from Spain or Pontus.


marble--imported from Greece, Africa, Egypt (quarries were imperalized).
Spices/Incense:  "Frankincense and myrrh are the prime examples of the perfumes of Arabia (Pliny, NH 12.51), on which Pliny blames in part the drain of Roman currency to the east (NH 12.82-84).  They are also the kind of perfumes which were consumed in vast quantities at the funerals of the rich" (Bauckham, 70).


cinnamon--imported from South Asia through Arabia; incense, perfume.


amomum--aromatic spice imported from South India.


incense--perfuming rooms, funerals of the rich, eastern ingredients.


ointment--aromatic ointment, including myrrh; feminine indulgences.


frankincense--imported from South Arabia; a perfume.

Produce/Livestock:  "Even the wheat fed the spirit of luxury and ostentation, despite the fact that it was imported in quantity and distributed to the masses at low cost or sometimes at no cost.  This was done not in the interests of distributive justice, but rather with a view towards social control...Accepting the status and pseudo-indolence that cheap or free grain implied, the Roman masses mimicked, rather than denounced, the wantonness of their ruling elites.  Underwriting the doles was therefore money well spent for the Caesars, who held a grain monopoly and made 'tremendous' profits on sales to other markets" (Smith, "Reclaiming," 30).


wine--imported from Sicily and Spain in vast quantities.


olive oil--imported from Africa and Spain in vast quantities.


fine flour--imported from Africa as a item of luxury for the wealthy.


wheat--imported from Africa and Egypt in vast quantities.


cattle--imported from Greece and Sicily as working animals and for milk.


sheep--imported from Sicily and Spain for meat and wool.
Status Symbols:  "The 'carriages' (v. 13), often translated as "chariots," were actually not military vehicles required to maintain the Pax Romanna.  They were four-wheeled, horse-drawn conveyances, the only fashionable way for an aristocratic Roman to travel about the city.  The senatorial class later reserved for itself the right to plate these carriages with silver" (Smith, "Reclaiming," 30).


horses--imported for chariot racing from Africa, Spain, Cappadocia, Greece.


chariots--four-wheeled, horse drawn, private chariots built in Gaul.


slaves--sign of prosperity; slave-trading was a profitable business.


human lives--emphatic descriptor of inhuman brutality, the slave trade.





(3) The Mourners.

The mourners are the (1) "kings of the earth," (2) "merchants of the earth," and (3) "shipmasters and seafarers, sailors and all whose trade is on the sea."  The mourners are those who themselves grew rich and lived in luxury with Babylon.  When Babylon disappears, their wealth will disappear as well.




(4) Violence as an Issue.

(a) There is the "blood of the prophets and saints" (18:24).  
This refers to the persecution of the saints in Revelation 
itself (cf. 6:10, "our blood"; 17:6; 19:2).

(b) There is also "the blood...of all who have been slaughtered 
upon the earth" (18:24).  To whom does this refer?  "Rome 
is criticized not only for persecuting Christians, but on 
behalf of all who have been slain on earth...her military 
victories and related violent deeds" (Collins, 201).

(c) The parallel with Jer. 51:49 is instructive:  "Babylon must 
fall because of Israel's slain, just as the slain in all the earth 
have fallen because of Babylon."


4.  Thematic Development.




a.  The Call for Judgment.

There are four imperatives in 18:6-7:  (1) Give in return, (2) pay back double, (3) fill (mix) and (4) give.  The voice from heaven either requests or commands judgment upon Rome in the language of OT prophets.  God himself judges Rome (18:8).



b.  The Grounds for Judgment.

While Revelation often alludes to the persecution of saints, even to blood, nevertheless, "it should also be understood that in this chapter, as occasionally elsewhere (e.g., Rev. 13:17), this persecution is presented as characterized by economic tyranny and injustice" (Smith, "Reconciling," 32).

This is largely established on the basis of the literary allusions to Tyre and Babylon found in chapter 18 as well as the notations of luxury and cargo within the Roman empire.



c.  The Principle of Judgment.

The principle of judgment is repaying evil with its deserved punishment, that is, to destroy those who destroy the earth (11:18).  What she brought to the earth through her violence and economic oppression (death, mourning and famine) will now plague Rome (18:8).  God remembers the crimes of Rome (18:5).



d.  The Response of God's People.

The only other imperative in Revelation 18 (besides those in vv. 6-7) is found in 18:20:  "Rejoice!"  [19:5 also has the imperative to "Praise our God!"]


5.  Homiletic Development.




a.  One may inductively follow the imperatives of the text.

(1) "Come Out"--Do not Participate in the Evil.

(2) "Repay"--Imprecatory Prayer Against Evil.

(3) "Rejoice"--The Ultimate Victory of God's Judgment.





b. One may tell the story given in this apocalyptic imagery.

(1) Describe the economic tyranny of Rome.


(a) Its violence.


(b) Its monopolies.


(c) Its luxuries.


(d) Its consumption.

(2) Describe how early Christians participated in that economic 
oppression of others.

(3) Describe the judgment God announced in the text.

(4) The Exhortation:  "Come Out".




c.  One may deductively reorganize the text, and trace the 

allusions back into the OT.  Topic:  Luxury.

(1) The Evil of Luxury (inductively compare Tyre, Rome and US).

(2) The Impatience of God with Luxury (judgment).

(3) What are the People of God to do?  "Come Out".

Conclusion:  Cursing and Blessing.


A.  Fallenness:  The Reality of Cursedness.

The fallen world is a cursed one.  It is the old age where death, pain, mourning and sin are pervasive.  Human sin, Satanic activity and the chaos of nature have been given limited reign.  The reality of the curse means that God's kingdom must destroy the old age in order to fully establish the new one.  Consequently, the people of God "cry for the kingdom" (Grenz).  This entails imprecations against evil as we call upon God to judge the evil (in all its forms) within the world.


B.  God's Intent to Bless:  The Eschatological Goal.

In the eschaton, God will remove the curse (Rev. 22:3a:  "No longer will there be any curse").  Instead of darkness, sin, death, now there will be light, righteousness and healing.  This is God's eschatological goal; it has always been his eternal intent, that is, to dwell among his people as their God and they as his people.  Throughout the history of the curse, God's intent has remained constant.  He has sought to redeem, and all his works serve that ultimate intent.

C.  The Proclamation of Blessing and Cursing.

Blessing and cursing is a dual motif of Scripture.  It is present in the redemptive promise to Abraham (Gen. 12:3) and it is present in the final chapter of Revelation (22:14, 18-19).  God will bless his people and curse his enemies.  

However, the proper correlation must always be remembered.  God always intends to bless; he always acts out of his eternal and eschatological intent.  Consequently, blessing will always overrule cursing (1) because Jesus Christ has suffered the curse for us and (2) when his people seek his face (theological equivalent of "saved by grace through faith").  God has redeemed us from the curse of the law so that we might receive the blessing of Abraham that comes by faith (Gal. 3:13-14).

Consequently, whenever we proclaim curse, we may also proclaim blessing because God's intent is to bless not curse.  God has acted in redemption to bless and the proclamation of God's message should reflect his intent to bless even when the particular message of the text may focus on curse.
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�I have adapted this from Robert Wenz, Room for God?  A Worship Challenge for a Church-Growth and Marketing Era (Grand Rapids:  Baker, 1994), 70.  Wenz credits Bruce Leafbald of Southwestern Baptist Seminary for this chart.  I have augmented and changed his particulars, but the idea to represent worship in this manner is his.  His categories were originally adoration, thanksgiving and praise.  I have changed them to adoration, lament and thanksgiving.  I believe praise is an inclusive category.


�These categories are derived from Walter Brueggeman, Message of the Psalms:  A Theological Commentary (Minneapolis:  Augsburg Publishing House, 1984), 16.  For a good discussion of worship as prayer involving the dimensions of lament and praise, see Don E. Saliers, Worship as Theology:  Foretaste of Glory Divine (Nashville:  Abingdon Press, 1994).





