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I. Consequences of the Day of the Lord for the Arrogant (4:1)

A. God’s Fiery Wrath

B. Judgment

C. Destruction

II. Consequences of the Day of the Lord for Those Who Revere God (4:2-3)

A. Experience God’s Righteousness (4:2)

B. Experience God’s Healing Wholeness

C. Celebrate God’s Deliverance

D. Share in God’s Triumph (4:3)

E. Observe the Punishment of the Arrogant

F. Observe the Destruction of the Wicked

III. Preparations for the Day of the Lord (4:4)

A. Remember God’s Word

1. Law of Moses

2. Statutes and Ordinances

IV. Expectations Before the Day of the Lord (4:5-6)

A. Elijah the Prophet will Come (4:5)

1. He will bring Restoration (4:6)

a. People Restored to God

b. People Restored to People

B. Will God Smite Them with a Curse?

1. Conditional Based on Response to Elijah’s Ministry

a. Destruction if there is no Restoration


The placement of the Book of Malachi, in respect to the order of the OT prophetic books, simply cannot be ignored.  God, in His sovereignty, chose Malachi as the last voice of the Old Testament prophets.  There is not another prophetic voice until the voice of John the Baptist called Israel to repentance in preparation for the ministry of the Messiah, Jesus of Nazareth (Feinberg 132).  Not only do we have in Malachi the last prophetic word of the Old Testament, but this paper will address the last chapter of his book – literally the final prophetic words of the Hebrew Scriptures.


My thesis, stated in the form of a question, is this: What about these words is so significant, that God would choose them as His final words for the Hebrew Scriptures?  Or a more succinct way of stating it might be, Why did God choose to put these words here?  I believe the answer to this question, and the purpose for Malachi’s words, is that God wanted to instruct people about how to prepare for the coming Day of the Lord.  Before moving into the exegetical material that I believe will verify my conclusion, it is appropriate to first examine the historical, social and religious factors related to the passage.


A discussion of historical context naturally should begin with the author, Malachi.  The problem is that next to nothing is known about his personal life (Stuart 1245).  It may be safe to assume, because of Malachi’s opposition to the established priesthood, that he was not a central prophet (G. Smith 329).  But after that, there is no evidence for further conclusions.


Even the author’s name is speculative.  The name Malachi can mean either “my messenger” or “my angel” (Hugenberger 888).  It can be “either a proper noun (Malachi) or a common noun with a pronominal suffix (my messenger) (Stuart 1247).”  The traditional view is that the author of the book is a prophet named Malachi (Stuart 1247).  While La Sor asserts that Malachi is not a proper name, he readily admits that in both canonical prophecy and rabbinic Judaism anonymous authorship is resisted (p.502).  La Sor therefore defeats his own assertion and, in absence of any conclusive reasons to the contrary, the traditional view should be accepted.


In seeking to ascertain the probable date of this prophecy, once again La Sor errs.  He boldly states; “The date of this prophecy receives broad scholarly consensus (p. 502).”  While he may be assuming a consensus that agrees to a rather broad period of time, research indicates an “agreed” span of 60 years (Stuart – 460 B.C., [p.1252] Ryrie as late as 400 B.C. [p.1430]).  By comparing Stuart’s description of Malachi’s audience with Gary Smith’s (420 B.C.[p.327]), a significant difference in circumstance is seen, even though it is a span of merely 40 years.  Stuart sees Malachi as a forerunner to the reforms Ezra and Nehemiah (p.1252).  Gary Smith rightly recognizes that Ezra and Nehemiah encouraged the Hebrews to divorce their pagan spouses and thereby address the problem of mixed marriages.  In contrast Malachi is confronting a divorce rate gone rampant, irrespective of religious heritage (p. 327).  The audiences are simply not in the same circumstances.  Verhoef asserts Malachi’s audience exhibits the characteristics of a fairly long period of spiritual decline (p.157), not experiencing the struggles of re-establishment following exile as Stuart asserts (p.1253).  Kaiser (p.433), Barker (1423) and Verhoef all propose a date shortly after 433 B.C. and their arguments, too numerous to go into detail here, are strong.


Even though Jerusalem’s temple had been rebuilt (1:7-4), the apathy and disillusionment that had delayed its construction for nigh 20 years was still evident.  Judah was a small struggling province in the vast Persian Empire, which was engaged with the Greeks for control of the West at the time (Hill 427).  Being a Persian vassal state, their economy was sapped by taxes, tolls and tributes (Stuart 1254).  The arrogant in society were seen as blessed (3:15).


With agriculture currently experiencing “the devourer” (3:11), the people appear to be more concerned with the practical matters of day to day existence than about God’s desires (G. Smith 328).  The priests despised God (1:6).  There was a false perception that God would be pleased with whatever offering they might bring in worship (1:9-10).  The priests allowed unacceptable offerings to be placed on the altar (1:7; 3:3).  God’s directives concerning offerings (1:6-14), mixed marriages, divorce (2:10-16), sorcery, adultery, oppressing the poor (3:5) and tithing (3:7-12) were being disregarded.  The people questioned God’s justice (2:17).  They questioned the value of serving God (3:14).


Into such a scenario the prophet Malachi brought his message – a message that was not only timely, but timeless.  This message would be God’s last words for another four centuries.  In 4:1, God responds to the people’s question from 2:17, “Where is the God of justice?” with a one word answer.  “Behold.”  Literally, God is saying “Behold me!” (Baldwin 242).  God goes on to announce that “the day” is coming when the arrogant and wicked will no longer “test God and escape” (3:15).  In the closing eight verses of his book, Malachi will refer to “the day” four times (3:17; 4:1,3,5).


“The day” of course is the infamous “Day of the Lord”.  Scholars have a variety of vivid ways for describing “the day”.  “The ‘day of the Lord’ is a generic phrase or collective event that gathers together all the antecedent historical episodes manifesting the judgment and salvation of God as they pointed to God’s ultimate intervention in human history (Kaiser 485).”  “The day of the Lord is a time of judgment and/or blessing as God intervenes decisively in the affairs of nations (Barker 1021).”  “The Day of the Lord is any day God steps into history to do a special work, whether of judgment or deliverance (Alden 719).”  “The day of the Lord can probably be explained as being the time when God meets mankind and this world face to face (Deutsch 111).”

As can be seen by the scope of these definitions, the day of the Lord involves both judgment and salvation.  And God, through His prophet Malachi, assures His audience that “the Day” is coming.  The prophets Obadiah (15), Joel (1:15;2:1), Isaiah (13:6), Zephaniah (1:7,14) and Ezekiel (30:3), though prophesying over four centuries, all viewed “the day of the Lord” as imminent.  Each saw a partial fulfillment of “the day” is his day, yet it is understood that a future “day” is still imminent when God will “destroy the whole earth (Isa 13:5) and establish His earthly kingdom (Zech 14:1,8-9).  It is possible to have successive prophetic fulfillments leading up to a single fulfillment without violating the singular meaning of the prophetic word (Kaiser 485).

What dimension of ‘the day’ each person experiences depends on their relationship to God (3:16-17).  In 4:1, Malachi describes the significance the Day of the Lord will have for “the arrogant” and “every evildoer”.  Barker defines “the arrogant” as evildoers who challenge God (p.1428).  In 3:15 “the arrogant” claimed that evildoers actually prospered and those who challenged God could escape.  That is hardly the picture Malachi begins to paint in these verses!

God’s day is coming, “burning like a furnace”.  The “furnace” portrayed here is a portable stove or firepot (Thomas 1616).  Hengstenberg noted that “a fire burns more fiercely in a furnace than in the open air (Keil 468).”  “In the OT, the furnace is used figuratively for the testing of humans (i.e. spiritual purification), for the appearance of God at Sinai, and for His judgment (Cornelius 313).”  Here we have a fire that does not burn out of control, but is intensely set ablaze for judging the wicked (Blaising 1586-1587).  The furnace’s intense heat illustrates the greatness of God’s wrath (Feinberg 132).  The fierce fire of the furnace that consumes and devours is none other than God Himself (Dt 4:24; Heb 12:29).  It is not uncommon for God to be described as appearing in fire (Ex 3:2-6; 19:18; Dt 5:4; Ps 97:2-5; Rev 1:14).  God’s fiery judgment will be the fate of the arrogant as He sets them “ablaze” in judgmental punishment (Barker 1020).

Malachi defines the arrogant as merely “chaff”.  “Chaff” is the unusable part of the crops left after the harvest, which lasts only seconds in a fire (Alden 724).  Late in the fall, after the North Dakota harvest is complete and the chaff gathered into piles, numerous bonfires can be seen, stretching out for miles, lighting up the night sky.  Before the harvest, the healthy plants had seemed so strong and securely rooted (Dentan 1142), but like chaff, the arrogant evildoer’s accomplishments, though they represent a lifetime of toil, will prove to “have little enduring value on the day of testing (Craigie 246).”

Malachi notes that in God’s fiery furnace of judgment, neither the plant’s root or branch will remain.  None of the unrepentant arrogant will remain.  God’s kingdom will be purged of all that offends Him (Feinberg 133).  There will be no escape (Baldwin 250).  By referring to both branch and root, the extremities of a plant, Malachi is describing total destruction (Alden 724).  This destruction is not intended to be synonymous with “annihilation, in the sense of cessation of being”.  Dan 12:2 teaches that the wicked will be resurrected.  This destruction refers to the total exclusion of the arrogant from the kingdom of God (Mt. 25:41-46; Blaising 1587).

Why did God choose to put these words here?  He wanted people to know how to prepare for the coming day of the Lord.  In 4:1, a merciful God was announcing His imminent judgment, giving the arrogant one last opportunity to repent and return to Him (3:7), before He consumed them in His fiery wrath.

Now 4:2 speaks of the day of the Lord as it relates to those who will not be included in God’s fiery judgment.  Indeed, 3:18 has already pointed out that God has a “distinguished” group He is coming for as well.  Malachi mentioned this group in 3:16-17.  Their names are written in the “book of remembrance” (3:16).  God describes them as “mine”, His “possession” whom He will spare “as a man spares his own son who serves him” (3:17).

In 4:2, as in 3:16, these people are noted as those who fear God’s name.  Malachi’s words here are not purposed at causing fear in the righteous, but rather to comfort those who have been tempted to question the value of serving God (3:14) and His promised justice (2:17; Dentan 1142).  The Hebrew word yare carries with it not only the connotation of fear, but also awe and reverence (Thomas 1533).  Those who fear the Lord hold His name in high esteem (3:16).  To “fear” God, for the righteous, is to relate to Him in reverent awe, to “practice reverently” their faith in Him (Dentan 1142).

In response to their reverent awe, God promises that on that “day” He will rise with healing in His wings (4:2).  This image, which symbolized blessing and protection (Dentan 1142), is borrowed “from the winged sun disc found throughout the ancient Near East (Hugenberger 889).”  Those who revered God would not be set ablaze in His judgment, rather they would enjoy the warmth of His righteousness (Feinberg 133).  “The good, so despised and forlorn for much of their lives, will greet the judgment day as the dawn of a new age, their God rising with brightness of the sun in a world that has seemed for so long to be dark in the divine absence (Craigie 246).”

The phrase “sun of righteousness” is found nowhere else in Scripture (Blaising 1587).  Because the sun was worshipped by many of the nations surrounding Israel, the Hebrew Scriptures tend to avoid references to it (R. Smith 339).  However Ps 84:11 and Isa 60:19 compare God and His glory to the sun, and though the word “sun” is not specifically mentioned in Ps 139:9 and Isa 60:1, it is strongly inferred (R. Smith 339).

At issue is whether the reference to “sun” here goes beyond describing God the Father and prophetically refers to God the Son.  Keil points out that, historically, commentators have equated “the sun of righteousness” with “the Son of Righteousness (p.468).  Isa 49:6 refers to the Messiah and His salvation as “a light to the Gentiles”.  Lk 1:78-79 Barker calls Christ the “rising sun” from heaven.  2Pe 1:19 and Rev 22:16 describe Christ as “the morning star”.  While there are certainly strong reasons to see the “sun of righteousness” as a prophetic reference to Christ, “the Son of Righteousness”, the fact that nowhere in the NT is He referred to as “sun of righteousness” makes it difficult to adopt this position with conviction (Alden 724).

Another issue raised by the words “sun of righteousness” is this: what is the proper understanding of the term “righteousness” here?  The Hebrew word tsedaqah is quite broad in its range of meaning.  The NASB translates tsedaqah as honesty, justice, merits, right, righteous acts or deeds and vindication (Thomas 1585).  Though tsedaqah can mean salvation (Isa 46:13; Barker 1084), if that is what Malachi intended here, he could have chosen the Hebrew word yesha.  Keil suggests that Malachi might be alluding to the ungodly’s complaint about the absence of God’s justice (2:17) and righteousness 3:15).  Their complaint was not restricted to the absence of just punishment, but they also brought complaint concerning the absence of reward for those who esteemed God (3:14; Keil 468-469).

I.G. Matthews sees in tsedaqah the idea of triumph (R. Smith 339).  Indeed the NEB translates Isa 51:5 as “My victory”, instead of “My righteousness”.  BDB supports Matthews in seeing in tsedaqah God’s righteousness exalting His people, God’s righteousness delivering His people and God’s righteousness as vindication of the right (Brown 842).  Malachi affirms the inclusion of God’s righteousness as a triumph, as we shall see in 4:3.  There is no question that God’s justice, merits, righteous acts and deeds, as well as vindication should be included in understanding “righteousness” as Malachi uses the word here.

So a “day” will dawn, for those who revere God, when He will rise in righteousness.  But what can be understood of the phrase “with healing in its wings”?  The very mention of the word “healing” sends many evangelicals running for cover!  The Hebrew word for “healing” is marpe, translated in the NASB as composure, health, incurable, remedy, soothing and tranquil (Thomas 1555).  Obviously, like tsedaqah, the range of meaning again is broad.  Looking into this breadth is probably well advised, since “healing” seems to picture the effects of God rising in righteousness.  Though Lindsell embraces the view that the “sun” is the “Son”, his understanding that the rising will bring comfort to the afflicted who trust in Him is an appropriate color to add to Malachi’s picture (p.1407).  Barker points out that “healing”, as used in Isa 53:5 can be equivalent to forgiveness (p.1095), however, since God had already recorded their names in the book of remembrance (3:16), that understanding does not seem to be appropriate in this verse.  Certainly Barker’s assertion that “salvation and renewal are intended” should be accepted (p.1428).  Blaising recognizes “healing” as a description of spiritual health and restoration (p. 1587).  Kaiser quotes Ps 107:20 in noting that “healing” can refer to deliverance from destruction (p.486).  “Frequently, the prophets used [healing] in terms of divine restoration for the nation after a time of judgment and chastisement (Isa 6:10; Jer 30:17; Hos 5:13; 6:1).”  Hebrew concepts for healing, not yet mentioned, include: the emotional, mental and social state of those seriously ill; “healing as a manifestation of grace” (Ps 41:10-11); the restoration of intimacy and divine favor (Ps 41:12); deliverance from death and the grave (Ps 39:1-2); and healing as a manifestation of the nature and power of God (Isa 38:16-19; Chan 1170).  All these colors in the picture help us to see the “healing” Malachi is describing here for “the hope of the prophets was nothing less than the whole man wholly healed, classically expressed in Isa 53:4-5 (Chan 1166).”

The completeness of God’s righteousness rising with healing is highlighted by the phrase “in its wings”.  “Wings” here refers to the rays of the “sun” (Ps 139:9; Barker 1428; Blaising 1587).”  While Feinberg asserts that the sun’s beams are called wings because of their speed (p.134), Keil’s position, that they merely refer to the sun’s surrounding rays, seems best (p.469).  As the sun’s rays give warmth, light and growth, so God’s restorative righteousness blesses His people (Blaising 1587; Keil 469).  No wonder Malachi describes those who are healed as skipping with joy, like spring calves set free from their stalls to frolic in the pasture.

Earlier, in examining the word “righteousness”, we included the concept of triumph in its semantic range.  In 4:3 we see that concept bloom to fruition, for not only will those who revere the Lord rejoice in His restorative righteousness, they will conquer with Him in triumph over the arrogant.  The “day of the Lord” will bring about a reversal in roles (Feinberg 134).  The arrogant wicked will be “tread down” by those who revere God.  This verse’s imagery may seem harsh to some, but it pictures vividly the triumph of the righteous and destruction of the wicked (Dentan 1143).  To “tread down” describes the production of wine from grapes in a winepress (Barker 1428).  Treading the winepress is an illustration of God’s judgment (Lam 1:15; Isa 63:16; Joel 3;13; Rev 14:19-20; 19:15; Barker 1108).  Wine itself was symbolic of God’s wrath (Ps 75:9; Jer 25:15-16).  Wine also was used as a rejoicing offering to God (Vine 289).  Restorative pictures of God’s blessing include references to “abundant wine” (Ho 14:7; Joel 3:18; Amos 9:14; Carpenter 440).

Not only are the wicked pictured as being “tread down”, but they will be ashes under the feet of those who revere God.  In the OT the word “ashes” was used to signify ideas or debased objects that were considered worthless.  “Ashes” is also used to refer to burnt corpses (Osborne 94).  Ashes will be all that remains of the arrogant after they are set ablaze by God’s fiery furnace of judgment (4:1).  How ironic this verse seems in comparison to the arrogant claim of 3:14, “What profit is it that we have kept [God’s] charge?”  Keeping God’s charge must certainly be more profitable than becoming worthless, debase ashes (Blaising 1587)!  Malachi closes this verse by reminding his audience that all this will take place on “the day of the Lord”.

At this point it is important to once again consider the driving question for this study  Why did God choose to put these words here?  The consequences of the day of the Lord have been clearly delineated, the arrogant will be judged, while those who revere God will bask in the righteousness of God.  The consequences for a specific individual depend on which people group that person finds themselves in when the imminent day of the Lord dawns.  In considering the stark contrast between the consequences, it would seem natural to raise the thesis question again.  Why did God choose to put these words here?  God wanted to instruct people about how to prepare for the day of the Lord (4:4).

Jonah describes God as “gracious and compassionate, slow to anger and abundant in lovingkindness, and one who relents of calamity” (Jonah 4:2).  For those who have not yet experienced the dawning of the day of the Lord, the instructions are the same, regardless of whether they are arrogant toward God or esteem His name.  Through his book Malachi has continually reminded the people about the importance of keeping the Mosaic Law (Alden 724).  If a person wanted to experience the day of the Lord, as described in 4:2-3, remembering the Law of Moses was a requirement (Kaiser 487).  Malachi’s intention is not only that they remember it, but that they do it (Blaising 1587).

As Malachi refers to the Law of Moses here, he means the whole Word of God - up to the amount revealed at that time.  Moses had simply been a “servant” God chose to deliver His Word to the people (Lindsell 1408).  For the Hebrews, Moses symbolized the OT Law and Elijah, whom we will encounter in 4:5, represented all the prophets (Craigie 248).  Malachi clarifies that his reference to the Law of Moses includes not only the Pentateuch, but the Hebrew Scriptures, when he uses the phrase “statutes and ordinances” (Lev. 26;46; Dt 4:1,4; Ezr 7:10-11; Neh 1:7; Ps 147:19; Baldwin 251).

Even if the people would not listen to Malachi, they needed to remember the Word of God (Baldwin 251).  God’s commandments were not given to His people to be a burden, but a gift that enabled them to enjoy a full life.  “The Law established the norms of life in relationship with God (Craigie 248).”  “God’s people and God’s Law are inseparable.  If God’s people did not keep the Law, then they must be subject to the judgments warned of in that Law (Kaiser 487).”

So why did God choose to put these words here?  God wanted people to know the consequences resulting from the coming day of the Lord.  He wanted them to know how to prepare for the coming day of the Lord, so they would be encouraged to remember the commands of the Word of God.  This was especially important since Israel would not have another prophetic voice for four centuries.  And finally, God chose to put these words here so that people would know what to expect before “the coming great and terrible day of the Lord” (4:5).

Before that day the people should expect to see a prophet.  That prophet is specifically identified as Elijah.  Or is it really that specific?  4:5 is the only reference in the Prophets to the future ministry of Elijah (Blaising 1587), though “the notion was a very ancient one, and one very widely spread among the rabbis and fathers, that the prophet Elijah, who was caught up to heaven, would [once again] appear (Keil 471).”  But is Malachi referring to the prophet Elijah the Tishbite or one who might come in “the spirit and power” of Elijah, namely John the Baptist (Mt 17:12).  Though separated from Malachi by 400 years, John the Baptist was the next canonical prophet (Hugenberger 889).  John testified that he was not Elijah (Jn 1:21), though he knew in some sense he was the fulfillment of this verse (Lk 1:17).  John the Baptist freely admitted he was the fulfillment of both Isa 40:3 and Mal 3:1 (Jn 1:23; Blaising 1588).  Jesus said that John was “Elijah who was to come” only to qualify it with the words “if you are willing to accept it” (Mt 11:14).  Later Jesus said that Elijah had already come, they people simply hadn’t recognized him (Mt 17:2).

Yet the similarities of the men are striking.  Both John and Elijah were courageous and uncompromising in confronting sin (Hugenberger 889).  Elijah wore garments of camel’s hair and a leather belt, and John donned the same attire (2Ki 1:8; Mt 3:4; Mk 1;6).  Both individuals had ministries that put them at odds with a king and the king’s evil wife (1Ki 19; Mk 6:17-18).  So is John the Baptist the foretold prophet Elijah of Mal 4:5?

The answer to our dilemma is probably found in Mt 17.  Both Moses and Elijah appeared before Christ on the Mount of Transfiguration.  After that event, Christ’s disciples questioned him about the future coming of Elijah (Mt 17:10).  Jesus responded to their question by explaining that “Elijah is coming and will restore all things” (Mt 17:11).  The solution “seems to be that though John did not fulfill Mal 4:5-6 (for Elijah is yet to come), Elijah was a type of John in that there was a great deal of similarity between Elijah in 4:5-6 and the messenger (John the Baptist) in 3:1 (Blaising 1588).”

Many scholars feel that Elijah’s future ministry is found in Rev 11:1-13.  The apostle John prophesies a future time where two witnesses will function like the prophets of old, able to do supernatural miracles – particularly they will have the power to stop rain, like Elijah the Tishbite (Walvoord 956).  Since, unlike the historical circumstances of John the Baptist, John’s prophecy has yet to be fulfilled, and since neither of the two witnesses is specifically identified as Elijah, any further attempt to specifically identify Elijah’s future ministry is mere conjecture.

While Malachi may not be specific concerning the time of Elijah’s future ministry, he does not leave us pondering its nature and purpose.  4:6 tells us Elijah the prophet will be a restorer – a restorer of relationships.  With just a surface reading, it appears that Elijah will restore family relationships torn by generational strife.  Both Kaiser (p.488) and Baldwin (p.252) adhere to this view, but the position expounded by both Feinberg and Keil is much more convincing.  Keil rightfully points out that Malachi’s prominent issue was not familial strife, but the people’s estranged relationship with God (p.472).  Feinberg notes that the restorative work of Elijah is between an unbelieving generation and their believing forefathers, such as Jacob (1:2; 3:6), Levi (2:4-6; 3:3), Moses (4:5) and Elijah (4:5; Feinberg 136-137).  This argument is strengthened by Malachi’s admonition to remember the Law of Moses given at Horeb (Mt. Sinai) “for all Israel”.  In the phrase “for all Israel”, one could reasonably insert “for all [the generations of] Israel.”

This argument makes even more sense in the light of the next phrase, “so I will not come and smite the land with a curse.”  Obviously Malachi is expressing something more than just a restored love between family members.  God calls on Malachi’s audience to remember His covenant with His children, so that they might “return to me” (3:7).  A natural outgrowth of this restored relationship is the restoration of relationships in famlies.

Calling God’s people to restore their relationship to God has been the driving emphasis throughout Malachi.  Now Malachi informs us this will be the nature and purpose of the future restorer, Elijah the prophet.  Typical of OT prophecy, Malachi’s words are conditional.  Elijah the prophet will come to restore the people to faith in God.  But God’s sovereignty does not negate people’s responsibility.  God’s salvation is not universal, irrespective of individual response.  If the relationship is not restored, God will come and “smite the land with a curse.”

Though the Hebrew word herem has a wide range of application, the range here is quite narrow.  Curse meant destruction and extermination (Feinberg 137).  God’s threat here is a reminder of the Canaanites’ fate (Dt 20:17-18; Keil 252).  Canaan served other gods, was put under the curse of God and therefore the Israelites were commanded to utterly exterminate the Canaanites (Dt 13:12-18; 20:16ff; Baldwin 252).  If Israel resembled the Canaanites’ character, it would be necessary for her to suffer the same fate (Dt 12:29; Keil 472).  Later this fate came to be associated with the terror of final judgment.  To be set free from such judgment was seen as the height of God’s blessing (Zech 14:11; Rev 22:3; Baldwin 252).

So the last phrase brings us back to where we began.  4:1-2 presents two consequential outgrowths from the coming day of the Lord: destruction or blessing.  Malachi leaves us with the same consequences today.  Why did God choose to put these words here?  He wanted to instruct people about how to prepare for “the great and terrible day of the Lord” (4:5), to consider the consequences, to remember His Word and to “return to Me, [so] I will return to you” (3:7).
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