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C.   默示的本質與範圍。（增譯）
NATURE AND EXTENT OF INSPIRATION (with expanded Chinese translation) 
1. 默示的本質。The Nature of Inspiration. 
在處理默示的本質事后，首先須攷慮兩種錯誤的觀點，代表了兩個極端，然後我們會說出我們認為是正確的觀點。

Nature of inspiration: we shall first consider two erroneous views which represent opposite extremes, and then state what we consider to be the correct view.
a. 機械性的默示。Mechanical Inspiration.  
我們必須提防一種非常普遍的誤會。常常有人認為，相信逐字默示就必定相信機械性的默示，可是這並不是必然的。
There is a rather common misunderstanding, against which we must be on our guard.  It is often represented as if verbal inspiration were necessarily mechanical, but this is not the case.  
『逐字默示』和『機械性默示』並不是同義詞，因為它們是指默示工作的兩個不同層面。『逐字』是指默示的程度；『機械性』是指默示的本質。
The two terms are certainly not synonymous, for they refer to different aspects of the work of inspiration, the one being an indication of the extent, and the other, of the nature of inspiration.  
『機械性默示』本質上雖是逐字的，但『逐字默示論』不須一定是機械性的。
And while it is true that mechanical inspiration is from the nature of the case verbal, it is not true that verbal inspiration is necessarily mechanical.  
我們可能相信聖靈的帶領延伸到所用的字；可是相信此帶領不是機械性的。
It is quite possible to believe that the guidance of the Holy Spirit extended to the choice of the words employed, but was not exercised in a mechanical way.  
(i) 機械性默示論。
上帝指示『次要作者』（人）寫什麼，以致人只是書記，只是聖靈用作流出祂的話的管道。這暗示著人的思想在一種安靜狀態，在所寫出來的書卷內容與形式上沒有貢獻；甚至《聖經》的風格，也是聖靈的風格。

God dictated what the auctores secundarii wrote, so that the latter were mere amanuenses, mere channels through which the words of the Holy Spirit flowed.  It implies that their own mental life was in a state of repose, and did not in any way contribute to the contents or form of their writings, and that even the style of Scripture is that of the Holy Spirit.  
反對機械性默示論的人，常常指所有信逐字默示論的人都信機械性默示，這樣講是不公道的，但他們堅持這樣的（誹謗），雖然很多信逐字默示論的人，不斷地否認他們持機械性默示論。

This theory has very unfairly and rather persistently been ascribed by its 
opponents to all those who believe in verbal inspiration, even after these have 
repeatedly disclaimed that view.
(ii) 伯克富：不錯，我們須承認有些早期教父，宗教改革領袖們，路德宗與改
革宗神學家有時候的表達方式，似乎有這種說法的味道。可是我們須同時看到，這些教父、改教家的一般教導清楚表明，他們並不認為《聖經》的作者是被動的工具而已；他們真正是作者，他們的思想是清醒、正常運作的，他們思想表達出來的作品，有着他們個人的特性。

(iii) (Berkhof) It must be admitted that some of the early Church Fathers, the Reformers, and some Lutheran and Reformed theologians of the seventeenth century occasionally used expressions that savored of such a view; but it should be added that their general teachings clearly show that they did not regard the writers of the Bible as mere passive instruments, but as real authors, whose intellectual powers were alert and operative and who gave expression also to their individuality in their writings.  
(iv) 改教家。很多不相信《聖經》默示的神學家，爭先恐後地試圖證明，路德與加爾文並不持（後來在十七世紀流行的）嚴謹默示論。
The Reformers: many who do not believe in any real doctrine of inspiration, vie with each other in their attempts to prove that Luther and Calvin did not hold the strict view of inspiration which was current in the seventeenth century.  
(v) 宗教改革時期的偉大信條。除了《瑞士信條》以外，宗教改革的偉大信條都沒有細說《聖經》默示的本質。
The great historical Confessions, with the exception of the Formula Consensus Helvetica (1675) do not express themselves as to the precise nature of the inspiration of Scripture.  
(vi) 只有《瑞士信條》比較接近一種機械性的默示論。可是此信條只由少數的
瑞士城邦承認，而後來的幾代就棄絕了它。
The one Confession named comes closest to a mechanical view of inspiration, but this Confession was recognized only by a few cantons in Switzerland, the land of its birth, and was even there set aside by a following generation.  
《瑞士信條》是回應Saumur學派，尤是Cappelus對默示的鬆散觀點。
Moreover this Confession represents a reaction against the loose views on inspiration, which were sponsored by Cappelus of the school of Saumur.  
(vii) 結論：我們實在懷疑究竟有多少改革宗神學家刻意相信機械性的默示論。
Doubtful whether there ever has been a considerable number of Reformed theologians who consciously adopted a mechanical view of inspiration.　　
(viii) 　當今改革宗神學家們（譯注：1930年代）一般都持有機默示論。

Reformed theologians now generally have an organic conception of inspiration.  
他們並不認為《聖經》的次要作者（人）只是在上帝手中的被動工具，只是書記，記錄上帝要他們寫下來的（默寫論），他們所寫的，從任何意義上來說都不來自他們的意識；他們的風格僅是聖靈的風格。

They do not believe that the auctores secundarii of Scripture were mere passive instruments in the hand of God; that they were mere amanuenses who wrote what God dictated that what they wrote did not in any sense of the word originate in their own consciousness; nor that their style is simply the style of the Holy Spirit.  
相反的，他們所接納的觀點是，他們承認《聖經》的人間作者真正是作者，他們充分攷慮到這些作者在《聖經》寫成過程中所作出的貢獻。

To the contrary, they adopt a view which recognizes them as real authors and does full justice to their personal share in the production of their writings.

b. 動力的默示。Dynamic Inspiration.  
(i) 士萊馬赫為創始者。『動力默示論』一詞，有時是指『有機默示論』（例如：Girardeau），可是我們用作指由士萊馬赫創始的默示論。
The term “dynamic inspiration” is sometimes used to denote what we would call “organic inspiration” (f.i. by Girardeau, Discussions of Theological Questions, p. 295), but is employed here to designate the theory of inspiration that owes its inception to the teachings of Schleiermacher. 
(ii) 屬靈光照而已。此理論完全不接受聖靈在《聖經》作者身上直接的工作。一種作者一般的啓迪取代之。等於說僅是屬靈的光照，與其他基督徒領受的屬靈光照，只有程度上的分別。
This theory renounces the idea of a direct operation of the Holy Spirit on the production of the books of the Bible, and substitutes for it a general inspiration of the writers, which really amounts to nothing more than a spiritual illumination, differing only in degree from the spiritual illumination of Christians in general.  
(iii) 去超自然化。嚴格說來，它去掉一切超自然因素，完全改變了默示的定義，從思想（譯注：命題，教義，真理等）範圍轉移到道德範圍。《新約聖經》的作者（《舊約聖經》甚至完全不攷慮了）是聖人，它們在耶穌面前的一種啓示氛圍中週旋，自然地感染了一種聖化它們的品格，思想與言語的影響力。
Strictly speaking, it eliminates the supernatural, transforms the idea of inspiration, and transfers it from the intellectual to the moral sphere.  The writers of the New Testament (the Old Testament is not even taken into consideration) were holy men, who moved about in the presence of Jesus and lived in the sphere of revelation, which naturally had a sanctifying influence on their character, thought, and speech.  
(iv) 賴德等的分析。『默示的一般概念，就是上帝的影響像一陣風，或一種液體，進到人的靈魂中，在裡面産生改變。』
Says Ladd: “The general conception of inspiration is that of a divine influence coming like a breath of wind, or some other fluid, into the soul of man, and producing there a transformation.”  (The Doctrine of Sacred Sciptures II, p. 468.)  
Bannerman：士萊馬赫的默示觀是指『上帝自然界中的工作，最多說是施恩的工作，光照一個人的理性或靈性意識，以致他能從自己的基督徒理解與感受的豐滿，說出或寫下他的宗教生命與信念。』

Bannerman: In Schleiermacher,  inspiration is “the natural, or at most the gracious, agency of God illuminating the rational or the spiritual consciousness of a man, so that out of the fullness of his own Christian understanding and feelings he may speak or write the product of his own religious life and beliefs.”  (Inspiration of the Scriptures, p. 142.)   
(v) 這觀點完全是主觀的：《聖經》等於是人寫的，也容許上帝的話有錯誤的可能。
This view is entirely subjective, makes the Bible a purely human product, and allows for the possibility of errors in the Word of God.   
(vi) 這樣想像出來的『默示』，乃是作者一生的特質，不是聖靈超自然的工作，『自然』地影響他們的著作，但完全不是聖靈使作者能寫下上帝啓示的超自然大工。
Inspiration so conceived was a permanent characteristic of the writers, and in so far naturally also influenced their writings, but was by no means a supernatural operation of the Holy Spirit, which served to qualify the writers for the specific task of committing the divine revelation to writing.  
(vii) 這種的『默示』臨到作者，卻沒有使不是《聖經》帶有默示的特質。
It terminated on the writers rather than on their writings.  
(viii) 這種『默示』是『自然』地影響作者的著作，可是不是每一個作者有同樣的『靈感』。
While it naturally influenced their writings, it did not affect them all in the same measure.  
(ix) 《聖經》既含有最崇高的真理，同時還是不完美，有謬的。此理論也稱『屬靈洞悉論』或『屬靈直覺論』，肯定對《聖經》論到默示的經文不公允。它除去了《聖經》的超自然特質，破壞《聖經》的無謬性。
On the one hand the Bible contains the highest truths, but on the other hand it is still imperfect and fallible.  This theory, which is also called the theory of spiritual insight or spiritual intuition, certainly does not do justice to the Scriptural data on inspiration.  It robs the Bible of its supernatural character and destroys its infallibility.  

c. 有機的默示。Organic Inspiration.  
(i) 名稱。『有機默示』一詞也有它的含糊，因為有人用它來指『動力默示論』。
The term “organic inspiration” is also somewhat ambiguous, because some use it to designate what is usually called “dynamic inspiration.”  
(ii) 上帝不是機械性地默示。『有機』是強調上帝並不機械性地使用《聖經》各書卷的作者，好像作者使用筆一樣。上帝並不是在他們的耳中說話，告訴他們應該寫下什麼字。相反地，上帝乃是有機地在他們身上工作，而並沒有違反他們內在的人性。
The term “organic” serves to stress the fact that God did not employ the writers of the books of the Bible in a mechanical way, just as a writer wields a pen; did not whisper into their ears the words which He wanted them to write; but acted upon them in an organic way, in harmony with the laws of their own inner being.  
(iii) 上帝用作者他們本身。祂就在他們人性的實況中使用他們，包括他們的性格，性向，恩賜，才幹，教育，文化背景，用詞，發音，與風格。上帝光照他們的思想，推動他們寫作，在他們的寫作活動中壓抑罪的影響，總之有機地引導他們的用字和思想的表達。
He used them just as they were, with their character and temperament, their gifts and talents, their education and culture, their vocabulary, diction, and style.  He illumined their minds, prompted them to write, repressed the influence of sin on their literary activity, and guided them in an organic way in the choice of their words and in the expression of their thoughts.  
(iv) 最符合《聖經》的默示觀。此觀點乃是最符合《聖經》的宣稱。它見證了《聖經》的作者不是被動的，而是主動的。
This view is clearly most in harmony with the representations of Scripture.  It testifies to the fact that the writers of the books of the Bible were not passive but active.  
(v) 作者的事先研究：有些情況中，作者們事先做了研究：路1:1-4。《撒母耳記》，《列王記》，《歷代志》的作者多次提到他們書卷引用的文獻。
In some cases they searched out beforehand the things of which they wrote, Luke 1:1-4.  The authors of the books of Samuel, Kings and Chronicles repeatedly refer to their sources.  
(vi) 先知書，一般來說都被當時背景所影響。
The message of the prophets are generally determined by historical circumstances.
(vii) 新約書信都有他們當時的背景（譯注：例如，教會裡浮現的問題等）。
The New Testament Epistles also have an occasional character.  
(viii) 詩篇的作者往往唱出他們的經歷，如：罪與赦免（《詩篇》32, 51篇》，週圍的危險與上帝施恩搭救（《詩篇》48, 116篇）等。
The psalmists often sing of their own experiences, of sin and forgiveness, 詩Ps. 32 and 51, of surrounding dangers and gracious deliverances, 詩Ps. 48 and 116.  
(ix) 每一位作者都有自己的風格。《聖經》有詩人與先知的崇高詩詞，也有歷史家的平鋪直述；有以賽亞的純希伯來文，也有摻雜亞蘭文的《但以理書》；有保羅辯證式的論說，也有約翰簡明的措辭。
Each one of the writers has his own style.  Alongside of the sublime poetry and poetical language of poets and prophets, we have the common prose of the historians; alongside of the pure Hebrew of Isaiah, the Aramaic-tinted Hebrew of Daniel; and alongside the dialectic style of Paul, the simple language of John.  
(x) 個人的特性。作者在他們的作品中都留下了個人特性和當時背景的印記。
The writers put on their literary productions their own personal stamp and the stamp of their times.  
(xi) 結論。因此《聖經》的見證乃是，它並不是機械性地被默示的。聖經使用作者們的方法是，祂為啓示的工作塑造他們，而並不同時壓抑他們的個性。祂使他們有資格寫下啓示，引導他們，因而有機地默示《聖經》各書卷。
Thus the Bible itself testifies to the fact that it was not mechanically inspired.  The Holy Spirit used the writers as He Himself had formed them for their task, without in any way suppressing their personality.  He qualified them and guided them, and thus inspired the books of Scripture organically.  

2. 默示的範圍。THE EXTENT OF INSPIRATION 

a. 部分受默示。Partial Inspiration.  
(i) 受到十八世紀自然神論與理性主義的影響的鬆散默示觀：當時有人熱心推介。在神學界中被廣泛接受，在教會中也有採納此觀點的人。
Influence of 18th century Deism and Rationalism: lax views of inspiration were zealously propagated.  Ready acceptance in the theological world.  Some adherents in the Churches.  
(ii) Le Clerc　原本是改革宗的牧師，後來變為阿米念主義者，在荷蘭阿姆斯特丹當神學教授。他認為《聖經》中很多歷史的部分不是受默示的。他把使徒們的默示化為一種屬靈的啓迪，一種靈魂能力（譯注：指思想，情感，意志）的強化。他認為先知們的受默示只限於他們領受啓示的時候（譯注：即，不包括他們寫下書卷的時候）。
Le Clerc, who was originally a Reformed theologian, but later on became an Arminian professor at Amsterdam, denied the inspiration of many of the historical portions of Scripture, resolved that of the apostles into a sort of spiritual enlightenment and a strengthening of the faculties of the soul, and limited that of the prophets to the time when they received their revelations.  
(iii) 從那時開始，神學家一般都接受『部分默示』。他們願意維持某一重意義上的『聖經默示』，因此欲說『默示的不同程度』。他們分辨《聖經》中教義部分與歷史記載部分；作者在前者因啓示而熟悉這些真理，因此這部分是完全默示的，含有核心真理。後者則只含非核心性真理，作者並不靠啓示知道這些，因此他們只是部分受默示的，這些部分是有錯的，並不一致。

From his time on it became quite common for theologians, who desired to maintain the doctrine of inspiration, at least in some sense of the word, to speak of degrees of inspiration.  They distinguished between the doctrinal and the historical portions of Scripture, and regarded the former, containing essential truths, with which the writers were made acquainted by revelation, as plenarily inspired; and the latter, containing non-essential truths, of which the writers had knowledge apart from revelation, as only partially inspired, and as marred by inaccuracies and mistakes.  
(iv) 一些神學家更貫徹地受理性主義影響，接受一種完全沒有超自然因素的『部分默示』。《聖經》的作者僅有一種屬靈的啓發和引導，這並不保證他們不在歷史、年份、考古、和科學的事上犯錯。可是此啓迪卻是作者們在道德與屬靈的事上作可靠的見證人。
There were also theologians even more completely under the influence of Rationalism, who accepted a partial inspiration devoid of supernaturalism.  The writers of the Bible simply enjoyed a special spiritual enlightenment and guidance, which offered no guarantee against all kinds of historical, chronological, archaeological, and scientific mistakes, but did make the writers reliable witnesses in moral and spiritual matters.  
(v) 部分默示論的神學家之間，並沒有任何共識。有些神學家認為默示限於教義方面的事；有些認為只有《新約聖經》是默示的；有些認為只有耶穌的話是默示的；更有些認為只有『登上寶訓』是默示的。

Among those who adopt a partial inspiration of Scripture there is no unanimity
whatsoever.  Some would limit inspiration to doctrinal matters, others to the New Testament, others to the words of Jesus, and still others to the Sermon on the Mount.  
沒有什麼比這事更清楚地說出，此理論是完全主觀的，缺乏任何客觀基礎。人們一旦接受此理論，不論那一版本，就等於失去他們的《聖經》。

This shows as clearly as anything can that the theory is purely subjective, and lacks all objective basis.  The moment one accepts it in any one of its forms one has virtually lost one’s Bible.

(vi) 伯克富的批判。根據《聖經》的宣稱：全部《聖經》是默示的。律法書，歷史書，詩篇，先知書，福音書，使徒書信，都是在聖靈的引導下寫成，因此都是『聖經』(he graphe, Scripture )。引用或訴諸任何書卷或任何部分，就是引用訴諸上帝的話，訴諸上帝自己。
According to the Bible inspiration extends equally to all parts of the Word of God.  The Law and the historical books, the Psalms and the Prophets, the Gospels and the Epistles – they were all written under the guidance of the Holy Spirit, and are therefore all in the same measure he graphe.  An appeal to any part of it, is an appeal to the Word of God, and therefore to God Himself.  
(vii) 　這有各方面的證據。保羅的書信與《舊約》相提並論，而《舊約》清楚地是被耶穌和眾使徒們認為是受默示的，是權威性的。《彼得後書》II Pet. 3: 15, 16。
This is indicated in various ways.  The Epistles of Paul are placed on a level with the writings of the Old Testament, which are clearly regarded as inspired and authoritative by Jesus and the apostles, II Pet. 3: 15, 16.  
(viii) 我們須注意：《新約聖經》引用了《舊約》的二十五卷，包括歷史記載部分；這些部分就是有人認為是默示程度最低的部分。
It should be noted that the New Testament contains quotations from twenty-five Old Testament books, and among these are several of a historical character, which in the estimation of some are least, if at all, inspired.  
(ix) 主耶穌自己和《新約聖經》的作者們都承認，《舊約》每一卷都是『經上』（聖經），因此都有上帝的權威。
The Lord Himself and the New Testament writers evidently regarded each one of these books as a part of he graphe, and ascribed to them divine authority.  
(x) 《新約聖經》有些地方引用多段舊約經文，這些舊約經文都被認為是同樣地權威性的。
Several collective quotations, or catenae of quotations (quotations gathered from several books) are all advanced as equally authoritative to prove the same point. 
羅Rom. 3:10-18
來Heb. 1:5-13; 2:12, 13
(xi) 《聖經》默示上帝的層面與人的層面的彼此滲透：這是屬奧祕，正如耶穌基督的神人二性彼此滲透一樣。《聖經》有它的完整性，包含不同部分，它們都彼此有關，它們之所以是統一，合一的，是因為《聖經》的中心思想就是上帝在歷史上不斷展開祂向人提供救贖，拯救人脫離罪惡，賜它們永遠救恩的福分。
We cannot explain the interpenetration of the divine and the human factors in Scripture, any more than we can explain that of the two natures in Christ.  Scripture presents itself to us as an organic whole, consisting of several parts, that are interrelated in various ways, and that find their unity in the central, all-controlling, and progressively unfolding, thought of God reaching out to man, in order to redeem him from sin and to bestow upon him the blessings of eternal salvation.  
因此我們不應問，上帝的因素（層面）於人的因素（層面）的分界綫在哪裏。整本《聖經》都是上帝的話，也是人寫成的話。（譯注：譯者相信伯克富說，《聖經》是上帝的話同時是人的話，他的意思肯定與新正統神學的意思不同。）

And therefore we should not ask where the divine ends and the human begins, nor where the human ends and the divine begins.  Scripture is in its entirety both the Word of God and the word of man.
b. 思想受默示。Thought Inspiration.  
有些維護《聖經》默示者，駁斥哪些完全不信默示的人。前者覺得《聖經》默示論應退讓一步，提倡作者的思想受默示，而不包括逐字默示。

Some who would defend the doctrine of inspiration against its complete denial, are of the opinion that the advocates of the doctrine should retrench somewhat, and speak of thought – rather than of word – inspiration.  
他們認為《聖經》作者的思想顯然受默示，但穿上的字句則是作者自由選擇的，並不是來自上帝的引導。

The thoughts, they say, were evidently divinely inspired, but the words in which they are clothed were freely chosen by the human authors, and that without any divine guidance.  
他們認為這樣可符合《聖經》關於默示的教導，同時正視祂們在《聖經》發現的『瑕疵』與『錯誤』。

In that way they consider it possible to satisfy the requirements of the Biblical teaching respecting inspiration, and at the same time account for the imperfections and errors that are found in Scripture.  
批判（伯克富）：思想受默示而字句不受默示是說不過去的(an anomaly)，是不可思議的。
CRITIQUE (Berkhof): But such an inspiration of thoughts without words is an anomaly, and is really inconceivable.  

思想，是由字句成形，表達的。
Thoughts are formulated and expressed in words.  

Girardeau: 『精確的思想不可與語言分開。字是思想的主觀語客觀載體。我們精確思想的時候，我們是以字思想的。從事思想，就是用字。』
Girardeau correctly remarks: “Accurate thought cannot be disjoined from language.  Words are its vehicles both subjectively and objectively.  When we think accurately and precisely, we think in words.  To give the thought therefore, is to give the words.”  (Discussions of Theological Questions, p. 324 f.)  

Orr:　支持『完全默示』(plenary inspiration)，而不願意用『逐字默示』一詞。他承認：『逐字默示』表達了正確和重要的觀念，因為它反對下列的說法：啓示和默示僅指思想與概念，而所用的語言（字）則由作者決定，沒有上帝的幫助。
And Dr. Orr, who would himself rather speak of plenary than of verbal inspiration, admits that the latter name expresses a true and important idea, where it “opposes the theory that revelation and inspiration have regard only to thoughts and ideas, while the language in which these ideas are clothed is left to the unaided faculty of the sacred penman.”  
再者Orr 說：『思想必然透過字成形，被表達。若有默示，必然滲透思想和字，必定塑造表達方式，讓所用的語言（字）成為要表達的概念的活的媒體。』
Moreover, he says: “Thought of necessity takes shape and is expressed in words.  If there is inspiration at all, it must penetrate words as well as thought, must mould the expression, and make the language employed the living medium of the idea to be conveyed.”  (Rev. and Insp., p. 209.)  

下文指出：《聖經》清楚教導，它的字句是受默示的。
As we shall point out in the sequel, Scripture clearly teaches the inspiration of the words of Scripture.
c.  逐字受默示。Verbal Inspiration. 
有些人相信整本《聖經》是上帝所默示的，可是為了避免造成機械性默示的印象，因此不說逐字默示，乃說完全默示。他們寧願用『完全默示』一詞。
There are some who believe in the inspiration of every part of the Bible, but would rather not speak of verbal inspiration, because this is apt to suggest the mechanical idea that God dictated what the secondary authors wrote.  (Cf. Orr, Revelation and Inspiration, p. 209.)  They would prefer to use the term “plenary inspiration.”  
也有人完全拒絕逐字默示的觀念，因為他們並不相信整本《聖經》是默示的。

Others, however, reject the idea of verbal inspiration altogether, because they do not believe in any plenary inspiration.  
因此，我們最好注意：《聖經》在這一點上是怎麼說的？

It may be well therefore to call particular attention to the Scriptural data on this point.  

(1) 《聖經》提到話語的傳遞。References to verbal communications.
摩西五經常說到上帝向摩西說話。

The Pentateuch repeatedly refers to verbal communications of the Lord.  The expressions, “The Lord said unto Moses” and “The Lord spoke unto Moses,” serve so frequently to introduce a written message, that they almost have the force of a formula, 
出Ex. 3 and 4章

出 Ex. 6:1; 7:1; 8:1; 10:1; 12:1
利Lev. 1:1; 4:1; 6:1, 24; 7:22, 28; 8:1; 11:1
上帝對摩西說法，肯定用字。同樣地，上帝的話領臨到約書亞。

The Lord certainly did not speak to Moses without words.  The word of the Lord repeatedly came to Joshua in the same way. 
書Jos. 1:1; 4:1; 6:2; 8:1  
(2) 先知們知道（意識到）他們傳遞上帝自己的話。
Prophets are conscious of bringing the very words of the Lord.
The prophets were conscious of the fact that the Lord spoke through them.  
賽1:2

Isaiah begins his prophecy with the words: “Hear, O heavens, and give ear, O earth, for Jehovah hath spoken,” 1:2; 
『耶和華如此說』等。

and he and other prophets constantly use the well known prophetic formulae, “Thus saith the Lord” and, “Hear the word of the Lord.”  
耶1:9

Jeremiah even says: “Then Jehovah put forth His hand, and touched my mouth; and Jehovah said unto me, Behold, I have put my words in thy mouth,” 1:9.  
結3:4, 10, 11

In Ezekiel we read: “Son of man, go, get thee unto the house of Israel, and speak with my words unto them. …  Son of man, all my words that I shall speak unto thee receive in thy heart, and hear with thine ears.  And go, get thee to them of the captivity, unto the children of thy people, and speak unto them, and tell them, Thus saith the Lord Jehovah,” 3:4, 10, 11.  
如此類推。

It is not necessary to multiply the examples.   

(3) 使徒們說到舊約的話，和他們自己的話，是上帝的話。The apostles speak of the words of the Old Testament and of their own words as the words of God. 
保羅明說：祂所給的教導，是以聖靈所賜（教導）的字。

林前2：13

保羅宣稱：基督在他裏面說話。

林後13；3
Paul explicitly says that he gives instructions, not in words of his own choosing, but in Spirit-taught words, I Cor. 2:13, and claims that Christ is speaking in him, II Cor. 13:3.  
希伯來書引用《舊約聖經》的話，不認為這些僅是人的話，而說是是上帝的話，或聖靈所說的。

And in the Epistle to the Hebrews several words of the Old Testament are quoted, not as words of some human author, but as words of God, or of the Holy Spirit.  

來1:5 ff.; 2:11-13; 3:7; 4:4, 5, 7; 8:8; 10:15-17.
(4) 從一個字的論點。Arguments based on a single word.  
耶穌與保羅曾用《舊約聖經》一個字來支持他們的論點。

There are three cases in which Jesus and Paul base a whole argument on the use of a single word of the Old Testament. 

約John 10:35
太Matt. 222:43-45
加Gal. 3:16  
他們這樣作清楚表明他們認為《聖經》中個別的字是默示的，無謬誤的，而他們的讀者也是這樣相信的。不然他們的論點則沒有說服力。

In doing this they give clear evidence of the fact that they regard the separate words as inspired and infallible, and that the readers share their conviction.  If this were not the case, they would not have been able to consider their arguments as conclusive.  

