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天國的福音﹕基本的主題
THE GOSPEL OF THE KINGDOM: THE BASIC MOTIF (1)
窮人的福音
The Gospel of the Poor

前兩章我們特別討論了耶穌所宣講的「天國」的救贖歷史層面。我們提到耶穌所說天國已臨的層面：時間滿了；《聖經》應驗了；同時﹕此應驗雖然只是初步的；但指向遙遠的將來。

In the two preceding chapters we have above all paid attention to the redemptive-historical aspect of Jesus’ preaching of the kingdom of heaven.  It has been established that in more than one sense Jesus spoke of the presence of the kingdom, i.e., of the consummation of the times and the fulfillment of the Scriptures; and also, that this fulfillment only bears a preliminary character as yet, and points to a more distant future. 
福音傳講的重要性﹕(1) 表明天國已臨。因福音的宣講是行動﹐而不僅是話語；是現實，而不僅是聲音；是奠基於耶穌的工作（特別是祂的受苦與死）；(2) 福音的不斷被傳講也說明了天國來臨初步的特徵﹔特別是耶穌的比喻表示福音的傳講有其救贖歷史上的意義。

We repeatedly came across the significance of the preaching of the gospel.  On the one hand – as we have seen – this preaching is evidence that the kingdom has come, since that which is preached by this proclamation of the gospel is not only a word, but a deed, not only a sound, but reality, because it is supported by the person of Christ and is founded on his work, especially on his suffering and death.  On the other hand it has also been seen that it is exactly this continuation of the preaching of the gospel which constitutes the preliminary character of the coming of the kingdom.  This is especially implied in the parables dealing with the redemptive-historical meaning of the preaching of the gospel.  

這就引導我們思考福音的內容是什麼？福音的實質內容、內在架構，和對現今的重要性是什麼？

All this induces us to consider the content of the gospel described in this way.  No doubt in what has been said above we have touched upon this content in various ways.  Yet we were concerned only with general and formal points of view.  It will now be our task to enter into details with respect to the material content of this preaching, as well as to the internal structure by which it is ruled, and its importance for the present.  

初看之下，天國的福音有兩部份，形成不可分割的整體﹕(1) 恩賜（gift），即救恩；(2) 要求（demand），以吩咐來表達；這樣的分割只是輪廓，在耶穌的宣講中並不存在。救恩的恩賜包含要求（吩咐）；天國的要求是救恩的一部份。

但是分辨這兩部份是合理的；登山寶訓先有八福，然後才頒佈吩咐。


At first sight the gospel of the kingdom of heaven consists of two parts which together form an unbreakable unity.  The first part is related to the gift, the salvation, given in the gospel; the other part is related to the demand, the command in which it is expressed.  We are aware of the fact that such a division is a kind of schema, or pattern, which, as such, does not occur in Jesus’ preaching.   We shall also become more and more aware of the fact that the gift of salvation preached thus also contains a command, and that, conversely, the command, the demand of the kingdom also belongs to the salvation proclaimed by Jesus.  But in the nature of the case there is reason to distinguish between these two parts.  Just as in that great and glorious example of Jesus’ preaching of the kingdom, viz., the Sermon on the Mount, we first find the beatitudes and afterward the commandments.  For it is in accordance with this example that we apply such a division and regulate the course of our investigation by it.  

在為耶穌宣講的福音下定義之前，應先研究其前提﹕這些前提賦予福音特殊的表達方式與架構。天國的福音並不新，它是舊事的應驗；誡命與救恩都是如此。救恩頒發之詞彙與實施，都由先前的啟示歷史所決定；福音的事實基礎決定了耶穌宣講的整個模式與架構。如此我們必須更準確地了解耶穌宣講的救恩與誡命。

On closer examination, however, it appears that something else should precede this treatment.  For so soon as the attempt is made to circumscribe the gospel preached by Jesus, we are confronted with certain presuppositions imparting a very peculiar expression and structure to this preaching of salvation. The gospel of the kingdom is not something entirely new, but it is much rather the fulfillment of what is old.  This applies to the commandments, as we shall see and equally for the salvation preached by Jesus.  

The whole of the promulgation of salvation is terminologically and factually determined by the history of the revelation preceding it, and cannot be understood apart from it.  Before going into the content proper of the salvation promulgated by Jesus, it is therefore necessary to lay bare the factual foundations determining the entire pattern and structure of Jesus’ preaching.  Thus we shall try to gain a more accurate insight into the specific significance of Jesus’ preaching of salvation as well as of his commandments.  

耶穌早期宣講天國時，一再指福音為窮人的福音﹕祂首次在拿撒勒會堂講道，答覆施洗約翰時（路4﹕18，太11﹕5，路7﹕22）。八福以「（心靈）窮人（虛心者）」開始；天國的救恩是為「他們」的。因此我們必須了解「天國」與「（心靈）貧窮的人」之間緊密的關係。Harnack ﹕將其天國「倫理宗教」的觀念建立在八福上；心靈貧窮者的八福說明「謙卑」是「信義」的根基。Bultmann﹕「心靈的窮人」是指罪人；說明天國之絕對客觀性與超越性；耶穌先向窮人講話，說明天國完全是上帝主權的作為，末世的恩賜，絕非人帶來的。近年的福音觀﹕超越 -- 救贖性多於臨在 -- 倫理性；窮人乃指罪人，處於困惑中者。因為他們仰望上帝的救贖，因此他們必得天國。

The importance of such considerations may at once become manifest when we pay attention to the remarkable fact that in the first part of Jesus’ preaching of the kingdom of heaven he repeatedly qualifies the gospel as that of the poor.  This phrase is found in Jesus’ first preaching in the synagogue at Nazareth (Luke 4:18) in connection with the prophecy of Isaiah 61.  It also occurs in Jesus’ answer to John the Baptist giving further details about the meaning of Jesus’ coming and activity (Matt. 11:5, Luke 7:22).  

And the Beatitudes, so characteristic an example of Jesus’ preaching both in Matthew and in Luke, begin with the mention of the poor (in spirit) who are emphatically denoted (autoi) as those for whom the salvation of the kingdom is destined.  It is therefore in the nature of the case that we must trying to get a better insight into the significance of the gospel by taking account of this close connection between “the kingdom of heaven” and “the poor (in spirit).”   It is well-known that, e.g. Harnack based his entire ethical-religious conception of the kingdom of heaven upon the beatitudes because, in his opinion, the beatitude on the poor in spirit indicates the root of the whole of the new righteousness, viz., humility.   In contrast to this is the view of those who start from an entirely different conception of the kingdom of heaven and consequently impart a quite different sense to the programmatic expression “the gospel of the poor.”  Thus, e.g., Bultmann understands the “poor in spirit” as “the sinners” and looks upon this indication as the confirmation of the absolutely objective, transcendent character of the kingdom.  By addressing “the poor” in the first place Jesus is supposed to preach the kingdom as God’s sovereign act, as a purely eschatological gift, of which man can in no way be the disposer.  Generally speaking, it may be said that in the recent literature on the subject the view prevails that the contents of the gospel do not have an immanent-ethical meaning, but are intended in a transcendent-soteriological sense.  In accordance with this the “poor in spirit” are conceived of as “sinners,” or at least as those who are troubled by suffering and distress.  Because they look to God for redemption they are destined for the kingdom of God.

Ridderbos﹕「心靈窮人」不能用來指一個新的宗教道德的理想「本體」(being)
也不是一般性的、無歷史性的願意接受福音的心態。「心靈窮人」的意義有其歷史根源；須從這角度來了解「天國福音」的本質。

There is no doubt that the name “poor in spirit” cannot be taken to mean a new religious-ethical ideal of “being” preached or imparted by Jesus and embodying the proper meaning of the kingdom of heaven.  But neither can it be said to signify a general need and susceptibility to the divine redemption according to which the salvation of the kingdom of god is supposed to be implied in a timeless, universal sense.  We should rather realize the specific, historically determined meaning of the qualification “poor in spirit,’ and from this standpoint study the character and the contents of the gospel of the kingdom.  

舊約「貧窮」指外來的困難、壓迫。「心靈貧窮」指受苦者在困難中之謙卑；「溫柔」（太5﹕5）與「虛心」同義。路加福音「貧窮」也有這涵意，是「虛心」的同義詞。舊約 ani也有此涵意﹕詩 18﹕28，72﹕2，74﹕19。路4﹕18， 7﹕22（七十士本）譯賽61﹕1作「溫柔」。馬太福音「貧窮」與「虛心」同義﹕5﹕5，11﹕5。


This will become clear when we consider the Old Testament background both to the notion “poor” (ptoochos) and “poor in spirit’ (ptoochos tooi pneumati).  The former agrees with the Hebrew ani, the latter rather approaches the meaning of anaw.  Both words mention an external kind of distress or oppression.   The latter (anaw, poor in spirit) refers in particular to the humility of the sufferer in his distress.  Its meaning is approximately the same as that of the words, “meek” (in suffering), the “praus” of Matthew 5:5, which is used also there as a synonym of “poor in spirit.”  Meanwhile we shall also have to understand the single word “poor” (Luke 4:18; 6:20; 7:22) in this sense as the equivalent of “poor in spirit.”  Moreover, the Hebrew ani has this connotation (cf. Ps. 18:28; 72:2; 74:19).  We also point to Luke 4:18, 7:22 (agreeing with the Septuagint) which renders the Hebrew anawin of Isaiah 61:1 “the meek”  And in Matthew “poor” and “poor in spirit” evidently have the same meaning (cf. 5:5 with 11:5).  

「貧窮」與「虛心」常在《舊約》中出現，尤其是在《詩篇》與先知書。這些人就是社會上被壓迫者；他們是不公義的受害者，被那些只顧自己的利益者所騷擾。但是他們同時對上帝忠誠，只期待從祂的國度獲得救贖。他們也不以惡報惡，沒有以不義來向不義報復。因此在不虔和只顧今世的人當中，他們是上帝真正的子民。上帝一再以主未來的救恩，王之救贖的應許安慰他們。（參﹕詩篇22﹕27；25﹕9；34﹕3；37﹕11；72﹕12，13；147﹕6；賽11﹕4；29﹕19；等。）

These “poor” or “poor in spirit” (meek) occur again and again in the Old Testament, particularly in the Psalms and in the prophets.  They represent the socially oppressed, those who suffer from the power of injustice and are harassed by those who only consider their own advantage and influence.  They are, however, at the same time those who remain faithful to God and expect their salvation from his kingdom alone.  They do not answer evil with evil, nor oppose injustice with injustice.  That is why in the midst of the ungodliness and worldly-mindedness of others, they form the true people of God.  As such they are again and again comforted with the promise of the coming salvation of the Lord and the manifestation of his kingly redemption (cf. Ps. 22:27; 25:9; 34:3; 37:11; 72:12, 13; 147:6; Isaiah 11:4; 29;19; etc.).    

「貧窮」觀念也在後期猶太人的經卷（旁經）中出現不只一次。當時，上帝的子民分散在異邦中；以色列民中的虔誠者與作惡者參雜，兩者並存。但有一天上帝要聚集真以色列者，真以色列者要被顯明。上帝子民的核心就像《舊約》所提到的「窮人」，特別是《所羅門之詩篇》。先知們給那些等候、仰望上帝救贖選民以色列者的一切應許，都關乎他們。

The concept “poor” occurs more than once in this sense also in the later, pre-Christian scriptures of the Jews.  At the moment – this is the thought that is entertained there, too – God’s people are scattered amid the heathen; the pious and the wicked are intermingled in what had from olden times been God’s people.  But one day the true Israel will be assembled by God and become manifest.  This nucleus of God’s people is then the ptoochoi, the penetes, in imitation of Old Testament texts, especially in the Psalms of Solomon.  To these, all was related that had been promised by the prophets and that was eagerly awaited in the circles of those whose hopes were on God as regards the salvation of Israel as God’s people.  

我們必須從這背景來理解福音（八福）中的「貧窮」、「虛心」、「溫柔」。這裏的關注不是什麼新倫理理想；不是什麼必須處理的社會不公義；也不是對自己的不完全和罪的一般性來認識，以為因著這樣的認識，人可以配受天國。當然，「貧窮」可以有社會和宗教道德層面的意義。可是這個字最重要的意義是﹕「窮人」乃是帶有上帝從古時所賜救贖之應許者；他們是真以色列人；他們不像寄望今世的人，他們指望上帝將賜予子民的救贖為「以色列的安慰」。

Against this background we shall have to consider “the poor” to whom the gospel is preached, as well as “the poor in spirit” and “the meek” of the beatitudes.  We are not concerned here with a new ethical ideal, nor merely with the indication of some social injustice that will be redressed.  Neither are we confronted with some general religious notion of the knowledge of personal imperfections and sin as if such knowledge could make one fit for the kingdom of God.  It may be said that the concept “poor” is determined both socially and in a religious-ethical sense.  But above all, this word derives its meaning from the fact that such “poor” and “meek persons” have been the bearers of the promise of salvation from olden times in a special sense, because they are the true people of God.  And, in contrast to those who have fastened their hope upon this world, they expect the salvation God has held out to his people as “the consolation of Israel” (Luke 2:35, cf. 6:24; 16:25; Matt. 5:4).

耶穌提的「虛心的人」、「哀動的人」、「饑渴慕義」都證實這一點（太5﹕4，6；參路6﹕21）。不錯，不少學者們認為「饑渴慕義」與「哀動」乃是指對自己道德上的不完全而內心憂愁；心中卻同意上帝的道德要求。我們堅決不同意這看法。因為，首先，路6﹕21完全沒有提到「義」，只說「你們哭泣者」，「你們饑餓者」。我們的看法是，下文對照的「飽足」和「現在歡笑者」指社會地位（參約16﹕22，20）所帶來的傲慢，而不是指道德素質。耶穌說這些人「有禍了」。相反地「貧窮的人」和現在「饑渴的人」和「哭泣的人」是那些期待上帝救贖祂子民脫離現今的壓迫與不義的人。這種期待就是《馬太福音》八福所講的「饑渴慕義」。

All this is confirmed by the further qualifications of these “poor in spirit” that Jesus gives in the beatitudes, especially in the words: “they that mourn” and “they which hunger and thirst after righteousness” (Matt. 5:4, 6; cf. Luke 6:21).  It is true that many writers think of such righteousness as a subjective agreement with God’s demand, and explain “hunger”and “mourn” as sorrow about moral imperfection.  To our mind such a view must be decisively rejected.  For, in the first place, Luke 6:21 does not mention “righteousness” at all, but only speaks of “ye that weep” and “ye that hunger.”    In the following text in Luke, “But woe unto you,” the opposite to “those that weep and hunger” is “those that are full” and “that laugh now.”  In our opinion it is clear that these words refer to the social position of “the laughers” etc. in the world (cf. John 16:22, 20) and to their overboldness based on their position (and not on their moral qualities).   In contrast to them are the “poor” that “hunger now” and “that weep now,” i.e., who look forward to God’s redemption of his people from the power of oppression and injustice that is continued for the present.  And it is this longing for deliverance which is indicated as “hunger and thirst after righteousness” in the beatitudes in Matthew.  

這符合《聖經》其它處說到「義」和「窮人」、「溫柔」的關係。希臘文特定冠詞暗示﹕這「義」是超個人的 (supra-personal)，是上帝之義，有「義」豐滿的意義。這「上帝的義」就是《舊約聖經》多處提到，窮人和被壓迫者的盼望與安慰。

This is also in agreement with what is said elsewhere about “righteousness” in connection with the poor and the meek.  The Greek definite article already suggests that the expression refers to something supra-personal, to righteousness “in the full sense of the word,” divine righteousness. And it is precisely this divine righteousness which is again and again represented in the Old Testament as the hope and the consolation of the poor and the oppressed.  

我們不可認為「義」就是保羅的「歸算的義」，法律上的「義」，而是有一天要被顯明的義，是王所成就的，使被壓迫者得救，這「義」特別由彌賽亞執行（參撒下14﹕5 ff；王下6﹕26ff；耶23﹕6；33﹕6等等）。登山寶訓說的「虛心的人」和「溫柔的人」所指望的就是這「義」。上帝就是向他們應許了這「義」。這完全符合「上帝的國」的觀念。當上帝開始祂作王的統治時，祂的被壓迫的子民，就是向祂祈求萬事的子民，必因祂的公義完全得滿足，而現在飽足的人必將哭泣。


It must not be understood in the Pauline sense of imputed forensic righteousness, but as the kingly justice which will be brought to light one day for the salvation of the oppressed and the outcasts, and which will be executed especially by the Messiah (for this complex of thoughts cf., 2 Sam. 14:5ff; 2 Kings 6:26ff; Jer. 23:6; 33:6; etc.).  It is to this justice to which “the poor in spirit” and “the meek” look forward in the Sermon on the Mount.  And to them it is promised.  It follows in every way from the idea of the kingdom of God.  When God starts his kingly dominion his oppressed people who look to him for everything will be filled with his justice, and those who are full now will have reason to weep. 

耶穌自己的教導也證實了這觀念，例如﹕不義法官的比喻（路18﹕1-8）。這比喻的主題，就是窮人的權利。我們應從這角度看比喻中的寡婦，她向法官求得伸冤（3節），使我們想起詩篇43﹕1。
Jesus’ own teaching also contains a very clear confirmation and illustration of this thought, viz., in the parable of the unjust judge (Luke 18:1-8).  This parable is dominated by the thought of the rights of the poor.  In this light the figure of the widow must be viewed when she prays for justice against her adversary (vs. 3) in words that remind of Psalm 43:1.

這裏同時有「饑渴慕義的人生」的暗喻。不只在比喻中，更在比喻的應用裡，有「救贖的公義」的觀念﹕「 上帝的選民，晝夜呼籲祂，祂…豈不終久給他們伸冤麼？」「 我告訴你們，（祂）要快快的給他們伸冤了。」（路18﹕7，8）。

Here, too, the metaphor is one of a life hungering for justice.  But not only in the parable itself, but also in its application the thought of redeeming justice recurs twice: “Shall not God avenge his own elect which cry day and night unto him?”  And again “I tell you that he will avenge them speedily” (Luke 18:7, 8).  

這裏所提的公義，就是從逼迫中被搭救出來，這是上帝的選民的權利，這時他們的王向他們應許的救贖。耶穌宣講天國的「窮人的福音」，就是這救贖。

The justice mentioned here is nothing but the deliverance (from oppression) to which God’s people (his elect) may lay claim as the salvation promised them by their king.  And it is this salvation which is proclaimed as “the gospel of the poor” in Jesus’ preaching of the kingdom.

馬利亞的詩歌最清楚地顯出「上帝的國」和「窮人」之間關係的重要性（路1﹕45）。詩歌充滿著「窮人的福音」的思想，與八福的內容非常相近；又提到有權的人與卑微的人，饑餓的人與飽足的人之間的對照，和大能者（上帝）的大能膀臂和祂的救贖。詩歌也提到上帝卑微的使女，因為救贖的緣故，多麼蒙福。

Nowhere is the nature and the specific significance of the connection between the “kingdom of God” and “the poor” brought home to us in a clearer way than in Mary’s hymn (Luke 1:45).  It is dominated by the same thought of “the gospel of the poor” and its contents are very closely related to those of the Beatitudes.  Here, too, is the contrast between the “mighty” and “the humble,” of “those who hunger” and “the rich,” and the mention of the redemptive intercession of “the Mighty One,” and of the “strength he has shown with his arm.”  Here also is the beatitude, because of the salvation, that God’s handmaiden receives in her “low estate.”
詩歌明說這一切的根基，就是﹕主已幫助祂的僕人以色列，都因為祂記念祂的憐憫，正如祂應許了亞伯拉罕和他的後裔。八福所宣告的窮人的救恩的根基，就是這關係。這也是最早期的「天國的福音」的定義。

The ground of all this is explicitly mentioned in this hymn.  It is the fact that the Lord “hath holpen his servant Israel” “in remembrance of his mercy; as he spoke to our fathers, to Abraham and to his seed for ever.”  It is this relationship which also forms the basis of the salvation of the poor that is proclaimed in the Beatitudes, and which sets forth the first definition of the gospel of the kingdom of heaven.  

從頭開始，耶穌宣告的「天國的救恩」必須從歷史背景來理解。最重要的是耶穌向「窮人」或「虛心的人」宣講，而整個天國的福音可以稱為「窮人的福音」。但是這並不意味著，福音是向全人類成就的（不少人這樣地假設）。福音的信息不是對全人類，每個人的意義都是一樣的。相反地，福音的信息，是特意為上帝從古時與祂子民所設立的關係而啟示的。無疑，福音強調這關係的屬靈本質；這點從路加福音八福後，面臨災禍的宣判可以看出。雖然如此，上帝為窮人特訂了救恩，最重要的是因為上帝與祂子民在救贖歷史上的關係。

It is clear that from the outset the salvation of the kingdom of heaven proclaimed by Jesus must be viewed against this background of its own historical determination.  Above all Jesus addresses “the poor” or “the poor in spirit,” and the whole gospel of the kingdom of heaven can be characterized as “the gospel of the poor.”  But this does not mean, as is often assumed, that the gospel is thereby universalized, thus to exceed the bounds of its particularistic scope.  The message of salvation is not placed on a common level of humanity in general.  On the contrary, this message is purposely adapted to the special relationship which God has established from olden times between himself and his people.  No doubt the spiritual character of this relationship is very strongly emphasized, as also appears from the announcements of disaster that follow the beatitudes in Luke.  Nevertheless, it is clear that the assignment of salvation to the poor is above all founded upon the special redemptive-historical relationship between God and his people.  

福音被描述為窮人的福音，其根據乃是上帝所立的約，和祂與以色列祂子民之間的王治關係 (theocracy)。八福的話的對象，乃是上帝真正的子民。天國裏的救恩，是賜給他們的；獲得這救恩是他們的合法權利。這特別的關係，從開始就決定了天國福音的內容與架構。

It is the reality of God’s covenant and of his theocratic relationship to Israel as his people which is the basis of the description of the gospel as the gospel of the poor.  It is this true people of God which is addressed in the beatitudes and to whom the salvation of the kingdom is granted as their lawful right.  And it is this special relationship which from the outset co-determines the contents and the structure of the gospel of the kingdom of heaven. 

這項事實鼓勵我們更仔細地查考耶穌所宣講的信息的整體；對天國福音一般性之描述並不足夠。

This fact induces us to examine more closely the entire preaching of Jesus, and not to be satisfied with a merely general characterization of the gospel of the kingdom.  

天國的福音﹕基本的主題（二）
THE GOSPEL OF THE KINGDOM: THE BASIC MOTIF (2) 

新的約
THE NEW COVENANT

Behm曾說過，「約」一字 (diatheke) 耶穌只用過一次，在福音書其他地方也沒有出現。可是，Behm認為這事實並不削減「約」的觀念在福音書的重要性。我們會看見他的意見是完全正確的。不過，我們必須先從福音書本身提煉，在耶穌的宣講中，「約」的觀念的準確定義。
Behm has made the remark that the word covenant (, diatheke) has come down to us as a term only used once by Jesus himself, and that it does not occur in the rest of the gospel.  But this fact, Behm says, does not diminish the central importance of the content of this notion in the gospels.  We shall see that this opinion is doubtless correct.  Only, it will be necessary to deduce an accurate definition from the gospel itself as to the content of this concept in Jesus’ preaching.  

從頭開始，即從耶穌降生的記載開始，我們看到「約」的層面，例如﹕天使對馬利亞宣告耶穌的誕生（路1﹕32ff）。將要誕生的耶穌，是來自大衛之家的君王。其他經文包括﹕馬利亞之歌（路1﹕45ff），特別是撒迦利亞之歌（路1﹕68-79）；在後者，將要來臨的救贖被稱為「上帝子民的被贖」，「從大衛之家興起的救恩之角」，「上帝記念祂的聖約」等。還有重要的一處，是天使給約瑟的信息﹕耶穌「將要拯救祂的子民脫離他們的罪惡」（太1﹕21）；這裏肯定是指以色列民。同樣地，天使對牧羊人所報的是「大好的信息，是關乎萬民的」，同時伯利恆被稱為「大衛的城」（路2﹕10，11）。明顯地，這裏暗指，耶穌的降生應驗了上帝與以色列人立約的應許。西面也同樣地說，隨著耶穌的誕生，上帝所賜的救恩乃是以色列民的榮耀（路2﹕32）。這些經文都毫無保留的突出了「約」與「上帝的子民」的觀念；它們說到「大衛之家」，「耶和華（上主）的子民」，「以色列」，「上帝所有的子民（萬民）」，和「你的子民以色列」。這裏還沒有提到以色列人中間的分別。不錯，馬利亞之歌中，「有權能」與「驕傲」的人與「卑微的人」對照；「饑餓」的人與「富足」的人對照。可是詩歌馬上繼續說；「祂幫助了祂的僕人以色列」（路1﹕54）。天使之歌中，地上的平安乃是應許給「祂所喜悅的人」，不過，這裏的意思肯定與上文所說「大好的信息，是關乎萬民的」有關（路2﹕10，14）。

Already at the outset, in the stories of the nativity, we are confronted with the aspect of the covenant.  Thus, e.g., in the angel’s announcement of Jesus’ birth to Mary (Luke 1:32ff).  Here Jesus is introduced as the kingdom from the house of David.  Other passages are Mary’s hymn (Luke 1:54ff), and especially that of Zachariah (Luke 1:68-79) where the coming salvation is characterized as “the redemption of God’s people, the raising up of an horn of salvation in the house of David, deliverance from our enemies, mercy promised to our fathers, a remembering of his holy covenant,” etc.  A further important indication is found in the angel’s message to Joseph that Jesus “shall save his people from their sins” (Matt. 1:21), which is certainly intended to refer to Israel.  The same thing is seen in the message to the shepherds in which there is the question of “good tidings of great joy which shall be to all people,” and which indicates Bethlehem as “the city of David” (Luke 2:10, 11).  This is a clear allusion to the fact that Christ’s nativity is the fulfillment of the promise of the covenant to Israel.  Simeon, too, speaks in the same way when he says that the salvation given with Christ’s nativity is the glory of the people of Israel (Luke 2:32).  In all these passages the idea of the covenant and the people of God come to the fore in an undifferentiated sense.  They speak of “the house of David,” “the people of the Lord,” “Israel,” and of “the whole of the people” or of “thy people Israel.”  There is no question yet of any separation within the people of Israel.  It is true that in Mary’s hymn “the mighty” and “the proud” are contrasted with “those of low degree”; and “the hungry” with “the rich.”  But immediately the hymn continues with, “He has helped his servant Israel” (Luke 1:54).   In the song of the angels peace on earth is promised to “men of his good pleasure,” but apparently this must be taken in the sense as the preceding words mentioning the great joy “which shall be to all people” (Luke 2:10, 14). 

再者，從頭開始就有救恩關乎萬民的話，符合先知的應許，例如﹕路2﹕14（地上平安）和2﹕32（「……救恩，就是你在萬民面前所預備的」﹕「是照亮外邦人的光」）。不過我們不可忘記，最早階段的「福音」講及應許給以色列的救恩的到來；因此，「天國的福音」必須從舊約上帝的神治 (theocracy)，和祂與以色列所立的約的角度來理解。可是，若從這一點推論，以為福音從開始就有強烈的個別獨特性 (particularize)，視耶和華的救恩只是歷史中的以色列民，則不正確。反之，我們應該這樣理解這些宣告﹕上主救贖的晨曦來臨時，「以色列為上帝的子民」的理想、屬靈意義是非常突出的，這點從《詩篇》和舊約先知的預言也能看出。從這角度來看，福音書的確講及「以色列民」與「上帝的子民」等等。可是，我們不能說，這較早的階段有著「屬靈的以色列」與「屬血氣的以色列」的對照。上主的救恩臨到所有上帝的子民，都因為「約」的觀念。在這階段，《聖經》從以色列的核心來看其整體，以色列被稱為有福的。
Moreover, at the outset there are also utterances which ascribe a universal significance to salvation, in accordance with the prophets, thus, e.g., Luke 2:14 (peace on earth) and 2:32 (… “thy salvation which thou hast prepared before the face of all peoples”: “a light to lighten the Gentiles”).  But this does not detract from the fact that the whole of the initial part of the gospel speaks of the coming of the salvation promised to Israel and therefore views the gospel of the kingdom from the standpoint of the Old Testament theocracy and from that of the covenant between God and Israel.  It would, however, certainly be incorrect to infer from this that the opening of the gospel is dominated by a particularize which ascribes the salvation of the Lord exclusively to the empirical people of Israel.  Much rather are we to understand these pronouncements in the sense that at the dawn of the Lord’s salvation the idea of Israel as God’s people comes strongly to the fore in its ideal and spiritual meaning, which can also be known from the Psalms and the prophecies of the Old Testament.  From this point of view and without further differentiation the gospel speaks of “Israel” and of the Lord’s people, etc.  We cannot say, however, that now already the true, spiritual Israel is contrasted with the carnal people.  The Lord’s salvation is applied to God’s people as a whole in virtue of the idea of the covenant.  The totality of Israel is viewed form its nucleus and is called fortunate.

初步來看，施洗約翰的宣講似乎與此「以色列為上帝的子民」的觀點衝突。我們看不見以色列的整體，只看到約翰呼籲人悔改，這悔改是非常個人的，上帝的統治來臨的時候，人得救在乎個人的回轉。約翰宣講悔改的信息之同時，斥責人信靠自己是亞伯拉罕的後裔（太3﹕9）。這一切都很像是宗教的個人主義，似乎沒有考慮到上帝揀選全以色列為祂的子民。不過，這只不過是表象而已。因為，除了路加福音1﹕77以外（這節經文提到約翰的獨特任務就是預備「上帝的子民」），約翰的講道似乎把上帝成就祂的應許，與亞伯拉罕的兒女連接起來。唯有這段經文包含一個初步的思想，就是﹕「亞伯拉罕的兒女」有了完全新的意義。我們都熟悉的經文﹕「不要自己心裏說：『有亞伯拉罕為我們的祖宗。』我告訴你們，神能從這些石頭中給亞伯拉罕興起子孫來。」（太3﹕9），就有這樣的涵義。
At first sight John the Baptist’s preaching seems to contradict this view of Israel as God’s people.  The thought of totality is replaced here by the call to repentance, which bears a strongly personal character and makes salvation at the coming of God’s dominion dependent on this personal conversion.  In his penitential preaching John rejects with great sharpness any confidence in descent from Abraham (Matt. 3:9).  All this may bear the semblance of religious individualism which does not take account of Israel’s election as God’s own people.  But this is no more than a semblance.  For, even apart from a text like Luke 1:77, which mentions the preparation of “God’s people” as John’s special task, it appears from his own preaching that the Baptist keeps connecting the fulfillment of the promise with Abraham’s children.  Only in this passage there is the germ thought of an entirely new determination of the concept “children of Abraham.”  It is implied in the well-known words: “God is able of these stones to raise up (egeirai) children to Abraham” (Matt. 3:9).

首先，在這段經文裏，「亞伯拉罕的兒女（後裔）」的觀念有了進一步的定義﹕不是指亞伯拉罕肉身的後裔，而是亞伯拉罕真正的後裔，那些「應許臨到」的後裔，如保羅在加拉太書3﹕16說的。因此在這裏我們看見，上帝的應許已經應驗，上帝的子民成形，雖然以色列人不信，不愛慕基督。這裏我們也看到作亞伯拉罕後裔的最關鍵因素 (constitutive factor)，和屬亞伯拉罕後裔的根據。這根據不是作肉身上的後代，也不在於人的作為，而是在乎上帝賜生命的大能。《聖經》拒絕一切倚靠從亞伯拉罕肉身所生的血氣意念，可是並沒有忘記上帝的子民（就是向亞伯拉罕所應許的！）在救贖歷史上的意義；作上帝的子民，應從救贖歷史的角度來理解。反之，作上帝的子民的意義，有了正確最深奧的顯示，因為，歸根究底，作上帝的子民完全在乎上帝白白的，再創造的恩典。
Here, in the first place, the concept “children of Abraham” has been further defined.  It does not mean all who have been born of Abraham, but the real children of Abraham, the children “to whom the promises were made,” as Paul says in Galatians 3:16.  Here it is thus seen that the promise is fulfilled and the people of God is formed in spite of Israel’s disbelief and aversion.  Here also appears the real constitutive factor of the seed of Abraham and the real ground of belonging to it.  It is found neither in biological descent, nor in human activity, but in the vivifying power of God (egeirai).  All carnal reliance on descent from Abraham is rejected, but the redemptive-historical significance and determination of the idea of God’s people (the promise to Abraham!) is not given up.  On the contrary, it is revealed in its proper and most profound sense, as it is entirely returned to God’s free-recreating grace.  

我們從耶穌所作的和宣講的看到上述的觀念，即「全以色列是上帝的子民」；也看到，其實「新的以色列觀念取代舊的以色列觀念」。從頭開始，兩個觀念是並存的，雖然以色列民中逐漸有分界出現。不過，比較顯出的觀念是「以色列是上帝的子民」。從頭開始，耶穌講道的對象是以色列全體，天國的拯救是向他們應許的。他們是「天國的兒女」；他們與基督來臨所啟示，所賜予的福分有著特殊的關係。我們可以說，天國的特權是賜給他們的，是特別為他們而設的（不然不可能從他們手中「拿走」，轉賜給別人，參﹕馬太福音21﹕43）。他們是父的「兒女」，理當有得「餅」的權利，這些餅不給狗吃（可7﹕27；太15﹕26）。這些和其他的經文清楚勾畫出耶穌工作的起點，就是上帝在歷史中與以色列設立的特殊關係。這關係不僅關乎「子民中的子民」，而是全體子民。在這階段並沒有提到一種突破「揀選」和「上帝子民」觀念的普世福音廣傳。

In Jesus’ action and preaching we find the above-mentioned idea of the totality of Israel as God’s people and also, in fact, the idea of the new Israel replacing the old one.  Both these conceptions are expressed from the outset, and they continue to exist side by side, even when the line of demarcation in the historical Israel is becoming more and more marked.  But the general aspect of Israel as God’s people without any narrower differentiation comes to the fore.  From the start Jesus addresses the whole of Israel as God’s people to whom the deliverance of the kingdom of heaven has been promised.  As the “children of the kingdom” they find themselves in a special relation to what has been given and revealed in Christ’s coming.  They may, therefore, be said to have been given the kingdom as a privilege that is especially meant for them (otherwise it could not be “taken away” from them and “given to” others, as is expressed in Matt. 21:43).  They are “the children” that have a claim to the bread that must not be given to “the dogs” (Mark 7:27; Matt. 15:26).  In these and in other texts it is clear to what degree the starting-point of Jesus’ action lies in the historical and particular relationship between God and Israel.  This relationship concerns not only “the people within the people” but all who belong to the people.  There is no mention of a universalistic kind of evangelization which would break through the idea of election and that of God’s people.  

在這處境中，我們要記得耶穌所說的關於救主的話；祂來，是要尋找「失喪的人」。這些話不僅啟示了耶穌工作的救贖本質；同時強調祂與以色列民的親密關係。

In this context we would recall Jesus’ words about the Savior in which he indicates as the purpose of his coming the search of “what was lost.”  These words are not only important because they clearly reveal the saving character of Jesus’ action, but they also strongly emphasize his bond with the people of Israel.

這裏提到的「失喪」狀態，不是指一般的宗教低落；而是一隻羊從「羊群」中走迷了路，在與上帝，「羊群之主」的關係上迷失了。不錯，有人引用「失喪的人」來證明，耶穌突破了以色列作上帝選民的個別主義觀念 (particularism)。他們認為耶穌堅持一種宗教個人主義，和個人靈魂的無限價值（「一隻」羊，等）。可是這並不正確。稅吏與罪人的「失喪」狀況—就是耶穌來拯救他們脫離的狀況—就是與羊群的整體，即上帝的子民，的完全隔離。這就是為什麼他們有可能失去上帝應許給祂子民的救恩。耶穌整個彌賽亞工作是為失喪的人作的；耶穌的特別關懷，祂的憐憫，是建立在「他們是屬於上帝的子民」的根基上。祂來，是尋找以色列家中迷失的羊，來尋找拯救被人藐視的人，失落的稅吏，因為他也是「亞伯拉罕的兒子」（路19﹕9）。上帝的羊群乃是子民的整體，包括最不體面的成員；他們都是耶穌憐憫與愛的對象。
The “state of being lost” mentioned here must not be taken to mean a general religious decline; but it is the condition of a sheep that has wandered away from the flock, and so has gotten lost with respect to the Lord of the flock, i.e, to God.  It is true that these pronouncements on “what was lost” (the one sheep, the prodigal son, etc.!) have been quoted to prove that Jesus broke through the particularistic idea of Israel’s election as God’s people.  He is then supposed to have insisted on a kind of religious individualism and on the infinite value of the separate and single human soul (the one sheep, etc.).  But this is incorrect.  The “lost state” of the publicans and sinners that Jesus sought to save consisted just in their complete estrangement from the totality of the flock, i.e., of God’s people.  And this is why they run the risk of losing the salvation promised to this people of God.  The special interest manifested in Jesus’ whole messianic activity in behalf of what is lost, his pity, are clearly founded on the fact of their belonging to God’s people.  It is the lost sheep of the house of Israel that he seeks, and he seeks and saves the despised and lost publican “as he, too, is a son of Abraham” (Luke 19:9).  The entire people, even in its least elegant members, is God’s flock and as such the object of Jesus’ mercy of love.

與此並存的，有耶穌宣講的另一方面﹕就是個人和群體的「被棄絕」 (reprobation)。耶穌在以色列國民中所作的分界線，乃是施洗約翰！八福是上帝應驗祂對子民應許的典型例子，可是對那些沒有上帝子民的屬靈素質的人，耶穌宣告「你們有禍了！」，特別強調他們將來的命運。耶穌所宣告的「天國」信息，就是福音，特別是宣告以色列中的審判。他們得救並不因為是屬於以色列民，得救在乎悔改。財主從地獄哀求，訴諸他與亞伯拉罕的關係，亞伯拉罕也稱他為「兒子」（路16﹕24-30）；可是他和他五位兄弟若不聽從「摩西與先知」的話，則沒有得救的可能。雖然耶穌的工作只限於猶大地（太10﹕5，6），祂宣告，天國的兒女必扔在外面，而很多從東、從西來的人，將在天國裏與以撒和雅各一同坐席（太11﹕20-24；12﹕41ff）。耶穌講道的末期時候，以色列人顯然不接納祂，祂就明說﹕以色列必被耶和華棄絕，以色列人的特權將移給另一個「子民」（太21﹕40-41，43；22﹕8ff；23﹕38， 39ff）。
By the side of this there is another feature in Jesus’ preaching, viz., that of reprobation both in a collective and in an individual sense.  No less than John the Baptist did Jesus draw the line of separation within the Jewish nation.  The beatitudes are the classical example of the fulfillment of God’s promise to his people, but to those that lack the spiritual characteristics of this people of God Jesus preaches his “woe unto thee” with its ominous emphasis.  His announcement of the kingdom is the preaching of the gospel, but no less is it the proclamation of judgment within Israel.  It is not the fact of belonging to the people of Israel that can save them, but repentance.  “Dives” in hell makes an appeal to his relationship to Abraham and is called “child” by the latter (Luke 16:24-30), but neither he, nor his “five brothers” can possibly be saved if they do not obey “Moses and the prophets.”  Although Jesus restricts his action within the boundaries of the Jewish country (Matt. 10:5, 6), he declares that the children of the kingdom shall be cast out whereas many shall come from the east and west and sit down with Isaac and Jacob in the kingdom of heaven (Matt. 11:20-24; 12:41ff).  At the end of his preaching, when it becomes obvious that the people as a whole do not accept Jesus, he then announces explicitly that Israel as the people of the Lord will be rejected and its privilege given to another “people” (Matt. 21:40-41, 43; 22:8ff; 23:38, 39ff).

可是雖然如此，耶穌所宣講的天國信息整個架構的重點，即基督的來臨、祂所賜的救恩、和信靠祂的群體，都與上帝的約，和約中與以色列人建立的關係有直接的關係。不過，按照我們所看見的，施洗約翰對「亞伯拉罕的兒女（後裔）」的定義，我們也體會到在耶穌的宣講裏，上帝與以色列人的特殊關係有了一個更深的，更特定的意義。舊約時代《聖經》用在以色列民身上的獨特觀念—其實耶穌也用這些觀念來描述以色列民—現在成為用在以信心接受福音，必將成熟國度的人身上的獨特觀念。「國度的兒女」這個名詞指出，「按肉體」的以色列人（太8﹕12），現在有了「好種子」（太13﹕38）的意義。以前所有以色列人與上帝的專有關係，現在限制（或說﹕延伸）給那些以信心與悔改回應天國福音的宣講，被上帝揀選如此回轉的人。
But none of the above detracts from the thing of special importance for the entire structure of Jesus’ preaching of the kingdom, viz., that the coming of Christ, the salvation given by him, and the community of those who believe in him, remain qualified by God’s covenant and the relationship to Israel established therein.  However, in accordance with what we noted about John the Baptist’s meaning of “Abraham’s children,” we also see that in Jesus’ preaching the character of the special relationship between God and Israel has been deepened and has become more definite.  The same concepts which had been applied to the empirical, historical circle of Israel from olden times in an exclusive sense, and by Jesus as well, are also used in an exclusive sense to denote the community of those who accept the gospel in faith and will therefore inherit the kingdom.  The term “the children of the kingdom” indicating Israel “according to the flesh” (Matt. 8:12), is now used in the new sense of the “good seed” (Matt. 13:38).  The special relation to God that was first applied to the totality of Israel, is now restricted (and extended) to those who respond to the preaching of the kingdom with faith and repentance and have been elected by God to this end.

這項在福音書清楚顯示的改變，有它《舊約聖經》的根基（耶31章）。保羅的典型看法乃是，人能成為上帝子民的成員（即﹕參與約的關係），不是因為生下來就有的血肉關係；反之，這些用在上帝子民身上的觀念，是指上帝真正的子民，忠心信靠祂的子民，就是祂所揀選的子民。這才是「上帝的子民」原來、正確的意義。不錯，在符類福音書裏，這些事情沒有這樣直說，不過從經文和用詞來看，不難找出這方面的證據。這方面的證據，早在耶穌召聚十二位門徒（使徒）這件事上就能明顯看出（可3﹕14，太10﹕1，2，路22﹕14，等）。這個不是隨意的數目，不只是湊夠整齊的數字，而是有它的「救贖歷史」意義的。這無疑與以色列十二個支派有關。而這不只因為耶穌透過十二門徒呼召以色列人進入天國，勸告他們悔改，雖然他們不信靠祂，對祂不忠；更重要的是因為這十二位門徒代表了上帝的新子民。若比較馬太福音19﹕28與路加福音22﹕30，就容易支持這樣的解釋。在這兩段經文中耶穌向門徒應許，「當萬物復興的時候，（他們「必坐在十二寶座上，審判以色列的十二支派」。這裏同樣用了「十二」的數目，而且是特指以色列十二支派。我們的看法是，「萬物復興的時候」 (in the regeneration) 這詞證明，十二支派是指上帝末世的子民。這只可能指那些承受天國救恩的群體。這群體被成為「以色列十二支派」，因為上帝在他們身上繼續祂的救贖計劃，祂與以色列所立的約在他們身上已達到其目的和終點。雖然舊的以色列民拒絕了上帝在基督應驗了祂的應許，因此他們被上帝棄絕，可是上帝的約本身仍然有效。從基督來臨開始的救贖時期（計劃， dispensation）不只顯示了「約」的內在結構，而且十二門徒也是這「約民」的表徵。在耶穌其他的教導與宣講裏，「上帝的子民」與「教會」 (ecclesia) 的關連就是這個，我們將有機會詳細證明。
This change, noticeable in the gospel, finds its basis already in the Old Testament (Jer. 31).  And it is very characteristic of Paul’s view that inclusion with God’s people (i.e., in the relationship of the covenant) is not constituted by the outward bond established by birth, but that all these categories are applicable in the proper and original sense of the word only to the true, faithful people of God whom he has elected.  It is true that in the synoptic gospels these things are not explicitly mentioned in these terms, but it is not difficult to adduce factual – and to some extent – also terminological evidence of the matter as such.  Such evidence is already forthcoming at the outset from the fact that Jesus gathered together a circle of twelve disciples or apostles (Mark 3:14; Matt. 10:1, 2; Luke 22:14, etc.).  This is not an arbitrary or merely a symmetrical number, but has a redemptive-historical significance.  It must without doubt be related to the number of the twelve tribes of Israel.  And this not merely because in this number Jesus summons the whole of Israel, despite its unfaithfulness and unbelief, unto the kingdom of heaven and thereby exhorts it to repent; but much rather because these twelve disciples represent the new people of God.  A comparison of Matthew 19:28 and Luke 22:30 very much favor this exegesis.  Jesus promises his disciples in these texts that “in the regeneration (they) shall sit upon twelve thrones, judging the twelve tribes of Israel.”  Here, too, the number twelve is specified, and with explicit reference to the twelve tribes of Israel.  In our opinion the expression “in the regeneration” proves that the twelve tribes refer to the eschatological people of God, which can only mean the community of those who will inherit the salvation of the kingdom of heaven.  This community is named “the twelve tribes of Israel” because God’s plan of salvation is continued in it and his covenant with Israel reaches its purpose and destination in it.  Although the old Israel rejects the fulfillment of God’s promises in Christ and is in its turn rejected by him, the covenant as such remains in force.  The whole of the soteriological dispensation which began with Christ’s coming not only displays the inner structure of the covenant but the group of the twelve disciples is also its outward symbolical image.  This is the connection with the idea of the ekklesia found elsewhere in Jesus’ preaching and instruction, as we shall have occasion to demonstrate in greater detail.

我們必須理解婚筵（太22﹕2-10）和大筵席的比喻（路14﹕16-24） 的特殊意義。有人引用這些比喻來說明天國的普世意義（即﹕包括外邦異教徒），是正確的。不過這些比喻保存了「約」的觀念。那些先被邀請的（以色列國）不理會筵席的邀請。他們提出種種的藉口不來參加筵席。可是，雖然這些人不願意來，主人家還是成就了婚筵的計劃。他採取必須的行動，使筵席照計劃舉行，不論他用的方法是多麼的奇怪，沒有先例。這就像施洗約翰說的，上帝可以用「這些石頭」來興起亞伯拉罕的後裔。在這些比喻中，「上帝的子民」與「約」的觀念是核心的，從形容救恩所用的形象可以看出；筵席，婚筵，這些都是指向以色列應許的末世救恩的；還有路加福音14﹕23主人說的驚人的話﹕「主人對僕人說：『你出去到路上和籬笆那裏，勉強人進來，坐滿我的屋子。」。這「家」是上帝子民的群體，主人吩咐僕人所作的邀請主要不是指誰是被邀請到筵席的客人，而是證實，上帝的救贖計劃必定成就，雖然以色列不願意接受。雖然接到邀請的人拒絕參加筵席，筵席還是舉行了。這完全符合我們在上面看到的﹕歷史上上帝的子民雖然不願意，但是「約」仍然有效。只是，現在有其他的人取代原來被呼召的人，後者成為上主婚筵的客人。
Special significance must also be ascribed to the parables of the wedding-feast (Matt. 22:2-10), and of the great supper (Luke 14:16-24).  These parables are rightly cited for the universal (embracing the heathen also) significance of the kingdom of heaven.  But the thought of the covenant is also maintained in them.  Those who were invited in the first place (the Jewish nation) did not listen to the invitation.  They stayed away under all kinds of pretexts.  But the host nevertheless carries out his plans of the wedding-feast in spite of their unwillingness.  He sees to it himself that the feast is held, however strange and unprecedented the means that he employs may be.  This is parallel to the Baptist’s words that God is able of “these stones” to raise up children unto Abraham.  In these parables, the idea of God’s people and that of the covenant are at the center, as appears from the images used to indicate salvation; supper, wedding-feast, which are standing phrases for the eschatological salvation promised to Israel, together with the remarkable words of the host in Luke 14:23: “Compel them to come in, that my house may be filled.”  This “house” is the community of God’s people, and the compulsion exercised by the servants at the command of the host is not in the first place intended to point out who the fellow-guests at the feast are, but rather, to establish that God’s plan of salvation is carried out in spite of Israel’s unwillingness.  Although those who were invited refused to come, the feast is nevertheless held.  This is entirely in accordance with what we have found above: the idea of the covenant remains in force and is maintained notwithstanding the unwillingness of the historical people of God.  Only, now there are others who replace those that had been originally called, and they become the guests at the wedding-feast of the Lord.

耶穌所宣講的福音的整個架構，乃由「約」的觀念決定。這事實最清楚的證據乃是耶穌所說的，唯一留存下來是提到「約」的話。這話是在最後晚餐上說的。

耶穌講到祂快要去世，又說﹕「因為這是我立約的血，為多人流出來，使罪得赦。」（太26﹕28；參可14﹕24；路22﹕20）。這些話非常重要，因為它們從「約」的角度`看耶穌的彌賽亞作為。耶穌的死，暫時結束了「約」，也是「約」的印證。但是它們的重要性主要在於，它們顯示了約裏的關係的根基、本質、與範圍。注意不同福音書所記載主在最後晚餐上所說的話，都引用了《耶利米書》31﹕31-34，其中清楚提到「新的約」。在馬太與馬可的傳統中已經可以看出。「為了赦免罪」必須與《耶利米書》31﹕31-34一起理解。與耶利米書31章的關連，在《路加福音》22﹕20更清楚說出，那裏講到「用我的血所立的新約」（the new testament in my blood），同樣地直接指向《耶利米書》31章關於「新的約」的應許。路加指向耶利米書31章非常重要，因為根據這預言，耶和華上帝自己要成就維持新約的條件。祂自己要將律法寫在祂子民的心上。為要成就這事，上帝要赦免他們過去的罪惡，不再記念他們的罪（耶31﹕33-34）。按照主在最後晚餐說的這些話，上帝與祂子民在恩典中的團契，乃是由上帝自己保證，因此是不可能毀壞的，其根據與力量都在基督代罪的受苦與捨命。耶穌的血就是（設立）新約的血，為多人流的，為了赦免他們的罪，使新的，永遠的約實現。祂是這約的中保，也是約中所保證的憐憫與人心的更新的中保。很明顯地，耶穌說的這話中，基督所宣講，所賜的救恩完全集中在「約」的觀念中。
The whole structure of the gospel preached by Jesus is determined by the idea of the covenant.  The clearest evidence of this fact, finally, is found in the only statement that has been preserved as spoken by Jesus himself and which explicitly mentions the covenant.  It is his statement spoken on the occasion of the last Supper.  In it Jesus refers to his forthcoming death and says: “For this is my blood of the new testament (covenant) which is shed for many for the remission of sins” (Matt. 26:28, cf. Mark 14:24; Luke 22:20).  These words are important because they place the whole of Jesus’ messianic action in the light of the covenant.  His death is its seal and provisional conclusion.  But they are above all important because they reveal in an incomparable manner the foundation, the character and the scope of this relation in the covenant.  It is not unimportant to note that the words spoken at the last Supper in its different versions very clearly recall the prophecy of Jeremiah 31:31-34, in which the new covenant is mentioned.  This is already seen in the tradition of Matthew and Mark.  The words “for the remission of sins” must be understood in connection with Jeremiah 31:34.  This connection with Jeremiah 31 is even more clearly stated in Luke 22:20, which speak of “the new testament in my blood” and in which there appears to be an immediate reference to the promise of “the new covenant” in Jeremiah 31.  This reference to Jeremiah 31 is so important because according to the prophecy the Lord God himself will accomplish the fulfillment of the condition for the maintenance of the new covenant.  For he will write his law in the hearts of his people.  To this end he will forgive their former iniquity and will no longer remember their sins (Jer. 31:33, 34).  According to these words at the last Supper, this fellowship of grace between God and his people is guaranteed by God himself and is consequently unbreakable, and finds its foundation and strength in Christ’s substitutive suffering and death.  For it is his blood which, as the blood of the covenant, is shed for many for the remission of sins and thus makes the new and eternal covenant possible.  He is the Mediator of this covenant and of the mercy for the renewal of the heart promised in it.  It is clear that in his statement the whole of the salvation given in Christ and preached by him is concentrated in the idea of the covenant.  

天使在耶穌誕生之前與之後的信息，與馬利亞和撒迦利亞頌讚上帝子民救贖的詩歌的最深層意義都在這裏顯明﹕祂必要拯救祂的子民脫離罪惡（太1﹕11），大好的信息是關乎萬民的，因為今天為你們生了救主，就是主基督（路2﹕11），還有上帝子民被贖，罪得著赦免（路1﹕77）。所有歸納救恩的話﹕福音是窮人的福音，為要救失喪的人，等等，其中的奧秘都在這裏顯明。整個天國的福音可以以上帝所應許的「約」的觀念來解釋。
Thus are revealed the deepest ground and the real significance of the message of the angels before and immediately after Jesus’ nativity, and that of the hymns of Mary and Zachariah about the salvation of God’s people, in which are said that he “shall save his people from their sins” (Matt. 1:11), that “great joy shall be to the whole of the people,” for “this day the Savior is born, namely Christ the Lord” (Luke 2:11); and when they spoke of “the salvation of God’s people by the remission of their sins’ (Luke 1:77).  Here is revealed the mystery of all the summarizing pronouncements giving expression to the salvation of the kingdom as the gospel of the poor, the saving of those who were lost, etc.  The entire gospel of the kingdom can be explained in the categories of the covenant promised by God.  

同時「以色列」，「祂的子民」，「上帝的子民」等字眼，在福音書早期的記載有一般性的意義，現在清楚有了新的意思。一方面它們的意義越來越狹窄，另一方面它們與以色列民，在歷史中上帝具體的選民的關係，則越來越延伸。上帝的子民就是﹕基督為他們的罪流血的人。他們共享基督成就的赦罪大恩，在祂所成就的新約裏，他們有與上帝不可破壞的交通 (communion)。耶穌在最後晚餐中說，祂為多人流血。這稱謂也在太20﹕28，可10﹕45耶穌講到贖罪的話中出現。多人有時候認為與「 所有的人」 (all) 等同，因此從普世救贖的角度來解釋。可是這段經文的上下文不能支持這樣看法。「多人」是指《耶利米書》所預言的，那些在基督裏，藉著基督罪得赦免，因而獲得享受新約裏的救恩的人。從福音的整體來看，他們就是以信心與回轉來接受所宣講的福音的人。他們，唯有他們，是領受天國的人。他們是真的「以色列人」，「上帝的子民」，約中所有的應許是為他們所賜。上帝棄絕以色列作祂的子民這事實，並沒有抹殺「約」的觀念，反之，「約」得到新的，至少是更清楚的內容。上帝的恩典、與上帝交通是特別給上帝子民的；這事實並沒有改變。可是，上帝的子民在那裏，上帝賜恩典給誰，就不再是歷史上的以色列民了，而是那些藉著基督的死使罪得赦免，心靈被聖靈更新的人。
At the same time it becomes perfectly clear that the words “Israel,” “his people,” “God’s people,” occurring in many respects in an undifferentiated sense in the beginning of the gospel, assume a new sense.  On the one hand their meaning becomes more restricted, and on the other it is extended in connection with Israel as the historical and empirical people of God.  God’s people are those for whom Christ sheds his blood of the covenant.  They share in the remission of sins brought about by him and in the unbreakable communion with God in the new covenant that he has made possible.  In his speech at the last Supper Jesus himself calls them the many for whom his blood is shed.   
This designation also occurs in the well-known statement about the ransom (Matt. 20:28; Mark 10:45).  This word has sometimes been equated with the word “all” and is thus interpreted in a universalistic sense.  But the context contradicts such an explanation in every way.  The “many” are those who receive remission of their sins in and through Christ and who are thus enabled to partake of the salvation of the new covenant according to the prophecy in Jeremiah 31.  In the light of the whole gospel they are the people who have accepted the preaching of the gospel in faith and conversion.  It is they, and no one else, who receive the salvation of the kingdom.  They are “Israel,” “God’s people,” and it is to them that all the promises of the covenant apply.  The rejection of Israel as God’s people does not annihilate the idea of the covenant, but imparts to it a new, or at least a more definite content.  The particular character of grace and of communion with God is fully maintained. But the circle in which it is granted and where God’s people are found, is no longer that of the empirical Israel, but it is that of those who are given remission of sins in Christ’s death, and whose hearts have been renewed by the Holy Spirit.
天國的福音﹕基本的主題 （三）
THE GOSPEL OF THE KINGDOM: THE BASIC MOTIF (3)

耶和華的美意
THE GOOD PLEASURE OF THE LORD

若要理解福音書說的，基督來臨所賜的救恩，是特別給那些被揀選的人，必須先理解上文所說的。從某一個層面來看，福音是「窮人的福音」，同時也是「選民的福音」；參考上文所引用過的經文。

Only in the light of what has been said above can those pronouncements be understood that assign the salvation given in Christ’s coming to those in particular who have been elected.  In a certain respect the gospel of the kingdom might be characterized as “the gospel of the elect” as much as that “of the poor,” as we have done in the relevant paragraphs given above.

不錯，「窮人的福音」是《聖經》提到的，可是沒有提到「選民的福音」（我們這裏不討論其原因），可是這並不抹殺一件事實﹕承受天國福音的人，同時被稱為上帝喜悅的人，或祂所揀選的人。若仔細研究這些經文就能發現，它們與上述的「上帝的子民」的關係非常密切。

It is true that in contradistinction to the latter designation the former does not occur anywhere in the gospel (for which reason we do not wish to introduce it), but this does not detract from the fact that those who inherit the salvation of the kingdom of heaven are again and again designated as the objects of God’s good pleasure or of his election.  Close examination, however, shows that these places are very closely related to those in which the idea of God’s people predominates in the sense as qualified above. 

從頭開始，基督降生的時候天使宣告，臨到的救恩乃是「地上平安，歸予祂所喜悅的人」（路2﹕14）。「喜悅」 (eudokia, good pleasure) 表達上帝白白的，拯救的恩典，這是這裏宣告的「救恩」的根據。這觀念突出了上帝揀選的愛。問題是﹕上帝所喜悅的人，是指那些人？在第10節，我們讀到「大喜」，是「關乎萬民的」（向萬民的），這兩方面的宣告似乎互相矛盾。可是，「祂所喜悅的人」主要不是限制領受彌賽亞的，末世的平安的人，而是作了進一步的，積極的解釋。不是「子民」圈子裏的某一部分，因為「大喜」是「關乎萬民」（所有的子民）的。因此我們必須把前者與後者連接起來討論，不從個人的角度來解釋「祂所喜悅的人」，因為這是領受大喜樂的應許之人進一步的定義。相反的，「萬民」（所有的子民）不可能指歷史中的以色列人，而是指上帝真正的，理想的子民。不是不信，心裏剛硬的以色列人，而是領受上帝應許的特權的以色列人，他們注目仰望上帝的應許，他們的救贖也在乎上帝所應許的。這又說明，從頭開始，天國的福音是由上帝與祂子民的關係所決定的，而這關係是建立在上帝的美意上。
Already at the outset this relation is manifested at the birth of Christ when the angels praise the salvation that has come as “peace on earth among men in whom he finds good pleasure” (Luke 2:14).  In eudokia (good pleasure) God’s free and saving grace is expressed which the ground of the salvation is proclaimed here.  In it the element of love in the divine election comes strongly to the fore.  The question is who are those men in whom God finds good pleasure?  In the tenth verse we find “the great joy” mentioned “which shall be to all people,” and more than once the two pronouncements have been considered to be contradictory.  But the phase, “men in whom he finds good pleasure” does not in the first place restrict the group in which there will be messianic, eschatological peace, but it rather contains a further, positive qualification.  It is not a definite sector within the circle of “the people,” for the “great joy shall be to all people.”  So we shall have to explain the former phrase in close relationship with the latter and reject an individualistic exegesis of the words, “the men of his good pleasure.”  These words are a further definition of the people to whom great joy has been promised.  And, conversely, “all the people” of the tenth verse cannot denote the empirical people of Israel, but God’s people in the true, ideal sense.  It does not mean Israel in its obstinate belief, but Israel as it has been privileged to be given God’s promise, upon which it fixes its hopes, and by which it is redeemed.  This again shows that from the outset the gospel of the kingdom has been determined by the particular relationship between God and his people, and that this relationship is founded upon the divine good pleasure. 

其他的經文指出，天國的福音來自上帝的美意。比方說，《路加福音》12﹕32非常明顯地說﹕「你們這小群，不要懼怕，因為你們的父，樂意把國賜給你們。」「不要怕，小子（小群）」的稱呼暗示，上帝的子民是承受天國的後嗣。這裏強調羊群是小的（小群），其涵義是「上帝的子民」只是餘民，好像不久就會消失的，比過去與將來都小。因此，恐怕這餘民會消失。可是，這羊群的餘種被保存了，必定被拯救，有上帝的保證。因為餘民必被拯救，是根據父的美意 ﹕「上帝的預旨 (counsel)，不受任何人為的影響，完全是自由，獨立的。這旨意不只是以天國 () 裏的教會被拯救為目的，而且必定成就這目的。」這三個觀念﹕上帝的子民，天國，與揀選，不只是有關，而且是相互決定的 (determinate)。上帝的旨意是要把天國 () 的恩賜賜給祂從古時揀選的子民，當人藉信心接受耶穌為基督，帶來上主救恩的那位（救主）的時候，這恩賜就特別的顯明。在這裏，上帝的揀選主要不是指個人性的，而是上帝揀選祂子民的全體。從另一方面來看，子民的眾多，不是從歷史或遺傳角度，而是從上帝白白，拯救的預旨來看。
Elsewhere, too, the gospel of the kingdom is derived from the divine good pleasure.  This is, e.g., very obvious in Luke 12:32: “Fear not, little flock, for it is your Father’s good pleasure to give you the kingdom.”  The idea of God’s people as the heirs of the kingdom of heaven is implied in the address, “Fear not, little flock.”  The emphasis on the smallness of the flock – “little flock” – implies that the “people of God” intended here are only a remnant, a seemingly vanishing remainder of what they used to be and of what one might expect them to be.  That is why there was reason to fear that this small remnant might also perish.  And yet this remnant of the flock has been preserved and its deliverance is certain on the part of God.  For it rests on the Father’s eudokia, the “divine counsel, free and independent of any human influence.  This counsel not only has the redemption of the church in the basileia for its purpose, but carries it out as well.”  The three concepts: God’s people, kingdom of heaven, and election, are not only coordinate but also determinate of each other.  The gift of the basileia is intended for the people which God has elected from olden times and which come to light in its proper and profoundest sense in their faithful acceptance of Jesus as the Christ, the Bearer of the salvation of the Lord.  Here, too, election is not conceived of in an individualistic sense, but as the election of God’s people.  And, conversely, the magnitude of this people is not determined by historical and biological factors, but by the free and saving divine decree.

與這有關的是，我們須記得耶穌在太11﹕25，26所作的宣稱（參路10﹕21ff）﹕「那時耶穌說：『父啊，天地的主，我感謝你！因為你將這些事向聰明通達人就藏起來，向嬰孩就顯出來。父啊，是的，因為你的美意本是如此。  (houtos eudokia egeneto emprosthen sou)。」同樣的，耶穌這裏在以色列民中間作了一個分辨，其根源也是上帝主權的美意。Emprosthen sou 不容易翻譯；不過這兩個字特別說出上帝永恆預旨的特徵。

上帝的預旨，對上帝來說是祂自己的計劃。耶和華的美意就是要向「小孩子」(neipioi) 顯明天國（「這些事」）。「小孩子」並不只指一種思維方式，而是指窮人，上帝子民中貧乏的人；他們被世上「有智慧的人(wise and prudent)」輕看，可是他們注目仰望上帝為他們施行救贖。因此「小孩子」(neipioi) 與「溫柔的人」 (praeis) 與「窮人」(ptoochoi， 太11﹕28ff) 的意思非常相近。而耶穌宣告他們是上帝美意的對象，這再一次說明，天國的福音深深地植於上帝對以色列民的特殊啟示的根基上，這福音的本質就是向主真正的子民所宣告的救恩。
In accordance with this we must also understand Jesus’ well-known pronouncement in Matthew 11:25, 26 (cf. Luke 10:21ff): “I thank thee, O Father, Lord of heaven and earth, because thou hast hid these things from the wise and prudent, and hast revealed them unto babes.  Even so, Father: for so it seemed good in thy sight” (houtos eudokia egeneto emprosthen sou).  Here, too, the separation made among Israel by Jesus’ coming is traced back to God’s sovereign good pleasure. The words emprosthen sou is difficult to translate but is a particularly telling characterization of God’s decree.  This decree is, so to speak, something that God has pictured to himself and has striven after as his purpose.  The saving character of this good pleasure of the Lord consists in the manifestation of the kingdom (“these things”) to “babes” (nepioi). This does not merely denote a particular mentality, but refers to the poor and destitute the people of the Lord who are despised by “the wise and the prudent,” but who have fixed their hopes on God’s redemptive action on their behalf.  The concept nepioi, babes, is a very near approach to that of praeis, the meek, and to ptoochoi, the poor (cf. Matt. 11:28ff).  And the pronouncement that they are the object of God’s good pleasure again shows that the gospel of the kingdom is deeply rooted in God’s special revelation to Israel and must be understood above all as the proclamation of salvation to the true people of the Lord.

這一點在不義法官的比喻中，說得再清楚不過了。天國的來臨和天國的救恩，就是信徒向上帝不斷禱告的內容（路18﹕1；參8節），被稱為「上帝選民的稱義」 (justice of God’s elect, ten ekdikesin toon eklektoon auto, 7節，參﹕8節)。
This is nowhere clearer than in the parable of the unjust judge.  There the coming and the salvation of the kingdom, which ought to be the object of the incessant prayers of the faithful (Luke 18:1, cf. the 8th verse), are called “the justice of God’s elect”(ten ekdikesin toon eklektoon auto, vs. 7, cf. vs. 8).

我們已經看見，這方面的「稱義」(justice)或「伸冤」就是上帝應許要給心靈貧窮和饑渴慕義的人的。因此我們可以證實上文說的，就是﹕上帝的「選民」和「心靈貧窮的人」是指同一類人。
We have already shown above that this “justice” or this “compensation” is the same thing as that which has been promised to the poor in spirit and to those who hunger after righteousness.  So our observation at the beginning of this section is confirmed, viz., that the expression the “elect” and “the poor in spirit” mean the same persons.  

「上帝的子民被稱義」清楚說明我們在這裏要證明的事。一方面，窮人的「稱義」(justice)暗示著，他們信靠主的救恩，不斷禱告這救恩成就，是有根有基的。他們被拯救就是他們的 ekdikesis，他們對「稱義」的「權利」，他們的滿足，他們有權向上帝求這事。這樣來看，他們在上帝面前的禱告像一場官司一般，雖然這樣說有點弔詭；因為這樣暗示，上帝的揀選並不是人不能知道的，不能預測的神聖預旨，而是選民「日夜向祂呼求」的理由。好像預設了上帝的揀選設立了一個關係，在此關係中，上帝賜給選民他們被滿足，被救贖的應許。根據這事實，他們可以禱告祈求天國的來臨，這是上帝賜他們的權利。這關係就是八福的根據，也是上帝保證搭救祂子民脫離壓迫的約的根據。
The expression “the justice of his elect” is very illustrative of what we would establish in this connection.  On the one hand, the designation of “the justice” of the poor implies that there is a firm basis for their faith in the Lord’s salvation, and for their incessant prayer that it be realized.  Their deliverance is their “kinesis,” their “right” or “justice,” their satisfaction, upon which they may base their claim.  In a sense this lends to their prayer the character of a lawsuit, however paradoxical this term may seem to be.  It implies that election is not an unpredictable divine decree unknowable to men, but a reason for the elect “to cry day and night to him.”  It presupposes that this election creates a relation in which the elect have been given God’s promise of their satisfaction and redemption.  On this ground they may pray for the coming of the kingdom as a right granted them by God.  This relation is also at the basis of the beatitudes.  It is the same basis as that of the covenant in which God has guaranteed the deliverance of his people from their oppression.  

可是另一方面，上帝選民的「稱義」同時暗示，上帝與祂的被壓迫的選民的特別關係，是完全根據祂對祂拯救的子民的白白恩典。這是他們有份於上帝的統治，和順服上帝對他們的呼召，最基要的根據（太22﹕14）。從負面來看，他們身為以色列人的血統關係，和根據行為的「權利」，都不能為他們賺得天國的救恩，這只有靠上帝主權的恩典。不過，這同時暗示上帝的揀選並不是宿命主義，也不是抹殺人的行為。因為《聖經》強調上帝的揀選，就是要我們更加不斷的以信心禱告。

On the other hand, the phrase: “the justice of his elect” also implies that the special relationship between God and his oppressed people is based solely on the free and saving divine grace with respect to the people that will be saved.  This is the deepest ground of their participation in God’s dominion and therefore, of their obedience to the call directed to them (Matt. 22:14).  In a negative sense this expression points to the fact that neither biological connection with Israel, nor a claim founded on humanity activity entitles them to the salvation of the kingdom, but only God’s sovereign grace.  But at the same time it implies that this election is not to be identified with fatalism or quietism.  For the idea of election is so strongly emphasized just because it must urge us to a never ceasing activity of prayer in faith.

最後我們必須認識﹕上帝揀選的觀念，在天國的福音裏這麼明顯，乃是「基督性」的。正如溫柔的基督（太11﹕29）代表上帝真正的子民，祂的寶血是新約的印證，打開領受救恩的門（參﹕路22﹕20，太26﹕28），同樣地，基督乃是上帝美意的中心與實現。首先我們可以從上帝在耶穌受洗和登山變相時宣告祂的美意的經文（太3﹕17，可1﹕11，太17﹕5，參﹕12﹕18）看見這點。在那些經文中，上帝的「美意」是指祂的預旨。因為這「美意」，父上帝揀選基督成就祂彌賽亞的任務（參﹕路9﹕35，ho eklelegmenos）。因此，承受天國的人的揀選，集中與他們的救主基督的揀選。
Finally it should be said in addition that this idea of election which is so obvious in the gospel of the kingdom is Christologically determined.  Just as Christ in his meekness (Matt. 11:29), represents the true people of God, and his blood seals the new covenant and opens the way to the reception of the salvation contained therein (cf. Luke 22:20; Matt. 26:28), so in the same way Christ is the center and the realization of the divine good pleasure. This is seen in the first place in those passages in which Jesus is announced emphatically as the object of God’s god pleasure, viz., on the occasion of his baptism in Jordan, and on that of his transfiguration on the mountain (Matt. 3:17; Mark 1:11; Matt. 17:5; cf. 12:18).  There, too, “good pleasure” means the divine decree.  In virtue of this “good pleasure” Christ was elected by the Father for his messianic task (cf. Luke 9:35: ho eklelegmenos).  Thus the election of those who will receive the kingdom of heaven is concentrated upon the election of the Christ in whom they are saved. 

上帝在祂子民身上的美意，在基督裏，藉著基督實現了。我們從基督在太11﹕25-26感謝父的話之後所說的，關於父的美意的話可以看出。這裏耶穌這樣繼續的說﹕父的美意就是，根據祂永恆的預旨，祂將一切都交付基督；除了父以外，沒有人認識子；除了子和領受子啟示的人以外，沒有人認識父。關於父的奧秘，即向上帝的兒女的啟示，乃是根據父的美意，完全在子的手中。父的美意在子裏（藉著子）實現，也是為了子實現。子是父所揀選的，擔起彌賽亞的職位。上帝對祂子民的美意是建立在子身上，也藉著子來實現。
God’s good pleasure in his people is called into being in and through Christ.  This appears from what follows in Christ’s words of thanks in Matthew 11:25-26 with respect to his Father’s good pleasure.  There this good pleasure is further explained by pointing out that the Father has delivered all things to Christ by virtue of the same decree, and that nobody knows the Son but the Father, and nobody knows the Father but the Son, and any one to whom the Son will reveal him.  The mystery of the knowledge of the Father, i.e., this revelation to the children of God, on the ground of God’s good pleasure, is entirely in the hands of the Son.  In him this good pleasure is realized of which he is also its object.  It is the Son who is elected by the Father to be the bearer of the messianic office.  And it is in him, too, that God’s pleasure toward his people is founded and realized.  

總的來看我們可以說，耶穌宣講天國的福音是窮人的福音，其根據乃是上帝於祂選民的「約」的關係，而這約的根源乃是上帝的美意。
In summary we can say that the proclamation of the gospel of the kingdom as the gospel of the poor rests upon the covenant relationship between God and his people which has its deepest origin in the divine good pleasure.

這約的證實與更新的根據，乃是基督的話和祂的作為，特別是祂代罪的捨命。這是天國福樂的前提與綜結，就是耶穌用各樣方法宣講，也是我們現在可以從多方面考慮的「約」。
The confirmation and renewal of this covenant receive their basis and character from Christ’s word and work, especially from his expiatory death.  They form the great presupposition and consummation of the blessedness of the kingdom of heaven as the latter has been preached by Jesus in all kinds of ways and which can now be considered by us in its various aspects.   

天國的福音﹕救恩（一）

THE GOSPEL OF THE KINGDOM: SALVATION (1)
罪得赦免

REMISSION OF SINS


有人說整本《新約聖經》關於救贖的宣講，都以勝過罪與罪孽為主，不像自然宗教與神秘宗教的拯救觀，即從人生的短暫被救出。這樣說是對的。其它的拯救觀是建立在對人的高貴的信念上，或是人的靈魂與上帝本質上的平等，因此配獲得不朽。可是《聖經》福音的出發點乃是上帝與人之間有著鴻溝，而人在上帝面前面對道德上的困境。因為人在上帝面前的罪孽，這困難是那麼的深，以致征服了全人，叫人整個生存都服在上帝的審判之下。相反地，《聖經》所宣講的救贖是罪得赦免，和上帝與罪人的交通。這樣看來，福音與所有基督教以外的拯救觀完全是截然不同的。


It has been rightly said that it is characteristic of the entire New Testament kerygma that in it the redemption is first and foremost conceived of as the victory over guilt and sin, and not, as, e.g., in the (nature- and) mystery religions, as the deliverance from the transitoriness to which man is subjected through his earthly life.  In other conceptions of redemption the faith in deliverance is based upon the conviction of the irradicable nobility of man, or upon a certain metaphysical equality of the soul with God which ultimately will be given its due.  But the gospel starts from the idea of the cleft existing between God and man, and of the great moral distress in which man finds himself before God.  This distress goes so deep and is so all-overpowering because of man’s guilt before God owing to which man with his entire existence runs the risk of being delivered to the divine judgment.  Conversely, redemption consists in the remission of sins, of guilt, in the communion between God and man who is sinful in himself.   Here, also, the gospel contradicts all the ideas of deliverance found outside of Christianity.  


若仔細查考耶穌宣講的「天國」，和祂到世上來要宣講的拯救信息，必證實上述這一點。當天使宣告耶穌的誕生的時候，上帝吩咐要給祂的名字講出了祂的重要性﹕因為祂必拯救祂的百姓脫離他們的罪惡（太1﹕21）。「拯救」一字的意思是非常廣泛的，就像希伯來文「耶穌」名字的字根一樣，意思就是耶穌是救主，是拯救者。這字典不僅有負面，消極的意義，同時也有積極方面的意義。救主的大工最重要的意義乃是耶穌拯救祂的子民脫離他們的罪惡。撒迦利亞的詩歌也同樣的指出施洗約翰的工作﹕他必「行在主的前面，預備祂的道路.叫祂的百姓因罪得赦,就知道救恩.」（路1﹕76-77）。這救恩的知識不只是認識一個客觀的，還為應驗的應許，相反的，現在就賜予，現在就傳遞的知識，這知識是一種前所未有的經驗。罪得赦免是應許應驗的恩賜﹕得到基督，就是得到「末世」的救恩。因此，認識這救恩就等於主的救贖的來臨，萬世所等待的，上帝來到祂子民的中間。


A closer view of Jesus’ preaching of the kingdom of heaven and of the kerygma of his redemptive coming into the world will convincingly prove the truth of this statement.  When Jesus’ birth is announced, the name given him at the command of God and summarizing the whole of his significance, is interpreted as follows: “For he shall save his people from their sins” (Matt. 1:21).  The word rendered by “save” has a very general and all-inclusive meaning, just like the Hebrew word on which the name Jesus is based.  It denotes Jesus as saviour, redeemer. It not only has a negative and preventive sense, but a very positive content.  The central and most profound meaning implied in this work of the saviour is the fact that Jesus delivers his people from their sins.  The same thought is expressed in Zacharias’ hymn which says of the Baptist that the latter “will go before the face of the Lord to prepare his ways; to give knowledge of salvation unto his people by the remission of their sins” (Luke 1:76ff).  This knowledge is not merely knowledge about an objective and as yet unrealized promise, but much rather, the knowledge of what will be given and communicated now, hence as a knowledge of experience that has never before been granted in this sense.  The remission of sins is represented here as the gift of the fulfillment that began with Christ as an “eschatological” possession of salvation.  That is why the knowledge of it is described as the coming and the gift of the long-expected salvation of the Lord, as God’s visiting of his people.  


施洗約翰所宣講的天國信息，集中在罪得赦免。他呼籲人們悔改，結果人們來到他那裏「認罪」（太3﹕6）。約翰的洗禮本身就是「傳悔改的洗禮,使罪得赦.」（可1﹕4；路3﹕3）。這裏提到的「罪得赦免」意思不是說，約翰對那些領受他的洗禮的人宣告他們的罪已經被赦免。也不是指約翰的洗禮實現了罪得洗淨。從整個上下文 （即施洗約翰的宣講）來看，約翰洗禮的意思乃是﹕他們能無罪通過將來的審判﹕「毒蛇的種類, 誰指示你們逃避將來的忿怒呢」（太3﹕7；路3﹕7）。約翰勸勉他們要悔改，要離棄罪惡，不再犯罪，以致順服的人能從那位比約翰更偉大的一位聽到罪得赦免的宣告。因此，罪得赦免乃是主來到日子看到的「耶和華的救恩」（路3﹕6）。


The preaching of John the Baptist announcing the kingdom of heaven, is concentrated on the remission of sins. His call of the people unto repentance resulted in the people coming to him “confessing their sins” (Matt. 3:6).  His baptism itself is indicated as “the baptism of repentance for the remission of sins” (Mark 1:4; Luke 3:3).  This “remission of sins” does not mean an assertion by John to those who had themselves been baptized by him that their sins had been forgiven.  Nor did it denote some washing away of sins realized by John’s baptism, but, as appears from the whole context of John’s preaching, their acquittal in the judgment to come: “their escape from the wrath to come” (Matt. 3:7; Luke 3:7).  John exhorts them to repent, to turn away from, to do away with sins, so that those who obey may forthwith hear the definitively exonerating sentence of acquittal out of the mouth of the coming One who is mightier than John.  The remission of sins, consequently, is here the “salvation of the Lord” that would be seen at the Lord’s coming (Luke 3:6).


無疑在耶穌的宣講中，罪的赦免的主題沒有像在約翰的宣講裏那麼的重要。可是，耶穌開始出來在拿撒勒會堂講道的時候，祂宣告先知的預言已經應驗，救贖的偉大日子已經展開， aphesis的觀念是佔重要地位的。雖然這字須被譯為「解放」（像囚犯的被解放，路4﹕18），或「自由」（破碎心靈得到的自由），而不是翻為「赦免」，那裏的上下文顯然暗示著罪得赦免的觀念。因為，這裏所說到的

釋放是根據罪得赦免的。耶穌來到所展開的整個救贖事工，被簡稱為「耶和華喜悅的日子」；原來的意思就是「禧年」，或「公羊角的年」，到了那年，貧窮的，為奴的以色列人的債務都免除，他就從奴隸的束縛中釋放，他的財產都歸還（參﹕利25﹕39ff；結46﹕17）。這都是預表彌賽亞來臨的時候；就是先知們的宣告，而基督到世上來的時候就展開新的時代。彌賽亞來臨的時候，被捆綁的，壓傷的生命都被拯救，被救贖，因為導致這困苦的罪孽已被上帝赦免﹕而這就是最主要的觀念（參﹕賽40﹕2）。福音書一次再次的提到罪得赦免是耶穌來臨的主要目的。因此，當耶穌對來到祂面前的癱瘓者說﹕「小子，你的罪赦免了」的時候，祂要所有在場的人（包括癱瘓的人自己）清楚知道，人生命中最深層的困苦不是他生活的環境，而是他是罪人的事實，而上帝授權給耶穌，在地上，現在拯救人脫離他們的罪惡。耶穌宣告癱瘓的人罪得赦免，不應只從他的懺悔態度來理解；這樣其實作只是假設。我們也不應該假設，他的癱瘓是因為一些能證實的罪而受罰。反之，彌賽亞在這時刻宣告天國，即偉大拯救的時刻已經來臨，其核心就是罪得赦免。因此，這就是有信心的人所得到最大的福份（參﹕可2﹕5），他們理解到耶穌神聖的權威﹕他們的罪現在被赦免！


There is no doubt that in Jesus’ own preaching the concept of the remission of sins is not so central as in that of John.  Nevertheless, in the initial proclamation by Jesus in the synagogue of Nazareth, in which he announces the fulfillment of the prophecies and the commencement of the great time of salvation, the idea of aphesis at once plays an important part.  Although this word must be translated by deliverance (of prisoners, Luke 4:18) and by freedom (for the broken hearted), and not by remission, the context also clearly implies the idea of the remission of sins.  For this deliverance is based on remission and acquittal.  For the whole of the salvation that began with Jesus’ coming is concisely characterized as “the acceptable year of the Lord.”  These words originally denoted “the year of jubilee” or “the year of the ram’s horn” in which, e.g., the debts of the Israelites who had become poor and a slave was to be remitted and he himself was to be delivered from his bondage and to have his property restored to him (cf. Lev. 25:39ff; Ezek. 46:17).  All this is an image of the messianic time of salvation announced by the prophets and beginning with the coming of Christ.  In it the bound and bruised life was redeemed and delivered because – and this is the basic idea – the guilt which caused the misery is remitted by God (cf. Isaiah 40:2).  Again and again we find the remission of sins mentioned in the gospel as the proper and central purpose of Jesus’ coming.  Thus, e.g., when to the palsied man who had come to him to be cured, he says: “Son, thy sins are forgiven thee” (in Luke: “Man, thy sins have been forgiven thee”), he makes clear by these words to all the people present, as well as to the palsied man, that the real and deepest distress of man is not that particular lot in life which happens to be his, but the fact that he is a sinner, and that Jesus has been authorized by God to deliver men from their sins (on earth) at this very moment.  Jesus’ statement here should not be explained merely from an exceptionally penitential mood of the palsied man that must have to be assumed in this case.  Nor should it be supposed that his palsy was occasioned by certain verifiable sins for which he was being punished.  Rather, it is the messianic proclamation of the coming of the kingdom, the commencement of the great time of salvation whose heart and sum is the remission of sins.  This is, therefore, the greatest blessing confronting those who have faith (cf. Mark 2:5), i.e., those who have understood something of Jesus’ divine authority: the remission of their sins is here!

罪得赦免最重要的意義，乃是除去罪孽。在這方面，福音的目的與意義是最清楚不過了。一而再次的，福音形容人與上帝的關係，有如負債者與債主的關係。因此，在主禱文中（太6﹕12，參﹕路11﹕4下），「也免我們的債，如同我們免了人的債」。馬太福音18﹕22-35的比喻的中心思想乃是，罪如同負債，罪得赦免有如從債務中釋放（這裏說到人須饒恕鄰居的義務）。罪使人成為負債者，必須償還（滿足，satisfaction, apodounai）。在法利賽人西門家的筵席桌上，耶穌同樣地說到一位債主，有兩個人沒有能力還債給他（路7﹕41-42）。耶穌這樣說明上帝對「義人」和「罪人」的關係。耶穌講的關於管家的比喻，也是關乎這範圍的；特別是不義的管家（路16﹕1ff）。耶穌對這比喻的應用表示，在上帝結賬的時候， 人沒有可能解釋他怎樣用了主人交託給他的貨物，人必向上帝負債（路16﹕9ff）。再者，《路加福音》第13章講到悔改的一段，論到身有罪孽的人若不悔改，必定滅亡（路13﹕4）。


The significance of this remission of sins is above all the doing away with the guilt of sin.   In this respect the purpose and meaning of the gospel is unmistakable.  Again and again it represents the relation of man to God as that of a debtor to his creditor.
Thus, e.g., in the Lord’s Prayer (Matt. 6:12, cf. also Luke 11:4b), “and forgive us our debts, as we forgive our debtors.”  The idea of sin as debt and of deliverance as remission also dominates the parable of Matthew 18:22-35 (on the duty to forgive one’s neighbor).  Sin places man in the position of one who must pay, give satisfaction (apodounai).  At the banquet in the house of Simon the Pharisee, Jesus speaks in a similar way of a certain creditor who had two debtors neither of whom could pay (Luke 7:41, 42).  Thus Jesus indicates the relationship of God of both of them, the “righteous” as well as the “sinners.”  The parables, too, about the character of stewards belong to same sphere, especially that of the dishonest steward of Luke 16:1ff.  In its application this parable shows that Jesus looks upon man as one who at the hour of the divine settlement will not be able to account for what he has done with the goods of his Master whose steward he was, and will have to remain God’s debtor (Luke 16:9ff).  Moreover, the passage on repentance in Luke 13 speaks in a general way of guilty people who will perish if they do not repent (Luke 13:4).

最後，在法利賽人與稅吏的比喻中，耶穌更用法律的角度來說明赦罪的真理。耶穌說，稅吏「下到自己的家中，被稱義了？？？」（dedikaioomenos）。這是符類福音書中唯一的地方，視稱義為法律上的宣稱 (forensic justification)﹕罪名不成立，由上帝作法律的宣告。無疑地，這裏的用詞也由稅吏和法利賽人的對比所影響。法利賽人代表那些試圖靠自己的功勞在上帝面前稱義的人（參﹕路16﹕15）。相反地，耶穌清楚的教導，上帝接納罪人，是完全出於祂主權的恩典。但是耶穌堅持稱義的教義﹕人必須面對上帝的審判。這是福音中最重要的觀念之一。


And finally the remission of sins is indicated in a still more juridical way in the parable of the Pharisee and the publican.  The publican is said to have gone “down to his house justified rather than the other” (dedikaioomenos). This is the only passage in the synoptics where the remission of sins is represented as a forensic justification: an acquittal, a judicial justification by God.  No doubt this use of the word is co-determined by the contrast between the publican and the Pharisee.  For the latter represents those who try to justify themselves before God according to the doctrine of meritoriousness (cf. Luke 16:15).  In opposition to this, Jesus makes it clear that God accepts the sinner out of his sovereign grace.  But he maintains the idea of justification, of confrontation with the divine judgment.  And this is one of the basic thoughts of the gospel.


救贖被視為罪得赦免不僅是基督教與其它宗教不同的特點；也是純正的福音與現代思想、二元論對福音的解釋的不同點。後者認為，耶穌的宣講的出發點，乃是人的靈魂 的無限價值，或者是自然與靈之間的對立。他們往往訴諸《馬可福音》8﹕36-37﹕「人若賺得全世界，賠上自己的生命（原文﹕靈魂），由什麼益處呢？」可是這整個觀點，即Albrecht Ritschl 的神學所主張、由在Adolf von Harnack 的名著《基督教的精義》(The Essence of Christianity, Das Wesen des Christenhums) 所發揮的，在本質上完全與福音衝突。福音的出發點不是人的價值，而是人的罪孽；上帝的救贖不是保存靈魂，好像靈魂就是人性中更高的，不朽的部份；而是整個人的存在於最後審判面前的拯救。就算「賠上自己的生命（靈魂）」也沒有說清楚這方面的分別。「靈魂」這詞是指整個人的生命，不僅僅是人的內在、屬靈的部份。我們必須提醒讀者，注意耶穌說的相關的話﹕「那殺身體不能殺靈魂的,不要怕他們.惟有能把身體和靈魂都滅在地獄裏的,正要怕祂.」（太10﹕28；參﹕路12﹕4，5）。我們在這裏看見的不是靈魂與身體、靈與物質的對照，耶穌也不是要指出靈魂超越身體。耶穌這裏要警告人面對最後的審判，那時每一個拒絕上帝在他生命上的旨意的人，身體靈魂都必滅亡。因此耶穌警告人的原因，甚至祂關於赦罪的一切宣講的基礎，並不是人靈魂的價值。


The fundamental conception of redemption as remission of sins not only distinguishes the gospel from all non-Christian religions, but also from all humanistic and modern-dualistic interpretations of the gospel.  The latter hold that the starting-point of Jesus’ preaching lay in the infinite value of the human soul, or in the antithesis between nature and spirit.  Often an appeal is made to Mark 8:36f: “For what shall it profit a man, if he shall gain the whole world, and lose his own soul?”  This entire view, however, which was advocated by Ritschl’s theology and given its classical expression in Harnack’s Das Wesen des Christenhums, contradicts the gospel in its very essence.  The starting point of the gospel is not the value, but the guilt of man; and redemption is not the preservation of the soul, as in itself the imperishable and higher part of man, but the saving of the whole of human existence in the last judgment.  Neither is difference from this indicated in the words: “to lose one’s soul.”  The word “soul” mans the whole of human life and not merely the inner part or the spirituality of man. We remind the reader of Jesus’ related statement: “And fear not them which kill the body, but are not able to kill the soul: but rather fear him which is able to destroy both soul and body in hell” (Matt. 10:28; cf. Luke 12: 4, 5).  Here we do not find a contrast of soul and body, the spirit to the flesh, and Jesus does not want to point to the superior of the former over the latter.  But here we are warned against the divine judgment, in which every man who has rejected God’s will with respect to his life will perish with body and soul.  So it is not the spiritual value of man, but his moral distress that prompts Jesus’ warning, and which is the foundation of his entire preaching about the remission of sins.  

這一切對了解耶穌所宣講的信息都非常重要。可是無疑地，罪乃指罪孽、救贖乃指赦免的觀念本身並不是耶穌宣講的信息中的特點，也不是嶄新的。耶穌講道所用的觀念，對祂的同代來說並不新奇，乃是他們熟悉的。祂一而再次的宣告，祂所傳的、所賜予的赦罪之恩，只不過應驗了舊約先知所應許的末世救恩。舊約時期信徒已經懂得，救恩唯靠耶和華的恩典；主像父親一樣，對祂的子民施行憐憫，赦免他們的罪（詩103﹕8-10）。將來的救恩的意義就是﹕上帝必要赦免以色列所有的罪孽（詩103﹕8）。

All this is very important for an insight into the salvation proclaimed by Jesus.  But there can be no doubt that the idea of sin as guilt, and that of redemption as the remission of sins, are not in themselves the new and specific characteristic of Jesus’ preaching.  Jesus did not speak in concepts that were strange but rather in ones familiar to his contemporaries.  Again and again he declared that the remission of sins he proclaimed and gave was nothing else than the fulfillment of the future salvation promised by the prophets.  Already the Old Testament sought the essence of redemption in the grace of the Lord who, like a father, shows his mercy upon his people by forgiving them their sins (Ps. 103:8-10).  And the salvation of the future was sought in the fact that God would redeem Israel of all its iniquities (Ps. 130:8).
現代學者常常主張﹕耶穌宣講的上帝觀念，相對與舊約來說是嶄新的，特別在耶穌宣告罪的赦免方面；這種觀點完全與福音本身有衝突。根據耶穌自己所強調的宣告，窮人的福音，耶和華禧年的預言，主與祂子民要立新的約，這些預言都在耶穌自己所宣告的赦罪中應驗了，成就了（路4﹕16ff，太26﹕28，路22﹕20）。

The frequent modern assertion that in comparison with the Old Testament Jesus came with a new idea about God, especially in his promulgation of the remission of sins, is therefore entirely contrary to the gospel itself.  According to Jesus’ own emphatic pronouncement, the gospel of the poor, the prophecy of the acceptable year of the Lord, the Lord’s new covenant with his people, find their fulfillment and realization in the remission of sins proclaimed by him (Luke 4:16ff; Matt. 26:28; Luke 22:20).
耶穌基本上與歷史上《舊約聖經》所啟示的上帝完全一致；這是耶穌宣告罪得赦免中最重要的前提。若要正確地了解耶穌宣講的救恩的用意，我們必須先證實這一點﹕耶穌宣講中新的、驚人之處並不是在罪與赦免的本質，而是在應驗預言的時刻，即是﹕耶穌來臨，執行祂彌賽亞工作的時候，上帝在古時候所應許的，祂要施憐憫除去罪孽，已經從應許階段進入到實現階段了。或者從使徒們後來所領受的大使命的詞匯來說，新的特點乃是，從今以後這福音必須「奉祂的名」傳出去，就是悔改赦罪的信息（路24﹕27；參﹕約20﹕23）。

This fundamental agreement with the historical revelation of God in the Old Testament is the great presupposition of Jesus’ preaching of the remission of sins.  To gain a correct insight in the purport of Jesus’ preaching of salvation we must first establish that the new and striking feature in it is not found in the qualitative view of sin and forgiveness, but in the great moment of fulfillment, i.e., in the fact that in Jesus’ coming and messianic activity the blessing of God’s merciful remission of guilt promised from of old has passed from the promissory stage into that of actual realization.  Or, to describe it in the words of the mission that the apostles received later on, the new feature is that from henceforth this gospel must be preached “in his name” for repentance and remission of sins (Luke 24:47; cf. John 20:23).                                               [ 待續 ]

