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  To two of the brightest lights in my life: my mother, Ellen Miller,


    who was most instrumental in leading me to see the light


    of Christ, and my brilliant and radiant wife, Sharon,


    who inspires me to walk more faithfully


    in that light everyday









  

    God, source of all light, by your Word you give light to the soul.


    Pour out upon us the spirit of wisdom and understanding


    that, being taught by you in Holy Scripture,


    our hearts and minds may be opened to know the things that pertain to life and holiness;


    through Jesus Christ our Lord. Amen.
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    Series Introduction


    Studies in Christian Doctrine and Scripture (SCDS)


    DANIEL J. TREIER AND KEVIN J. VANHOOZER


    

      THE STUDIES IN CHRISTIAN DOCTRINE and Scripture (SCDS) series attempts to reconcile two disciplines that should never have been divided: the study of Christian Scripture and the study of Christian doctrine. Old walls of disciplinary hostility are beginning to come down, a development that we hope will better serve the church. To that end, books in this series affirm the supreme authority of Scripture, seeking to read it faithfully and creatively as they develop fresh articulations of Christian doctrine. This agenda can be spelled out further in five claims.


      1. We aim to publish constructive contributions to systematic theology rather than merely descriptive rehearsals of biblical theology, historical retrievals of classic or contemporary theologians, or hermeneutical reflections on theological method—volumes that are plentifully and expertly published elsewhere.


      The initial impetus for the SCDS series came from supervising evangelical graduate students and seeking to encourage their pursuit of constructive theological projects shaped by the supremacy of Scripture. Existing publication venues demonstrate how rarely biblical scholars and systematic theologians trespass into each other’s fields. Synthetic treatments of biblical theology garner publication in monograph series for biblical studies or evangelical biblical theology. A notable example is a companion series from IVP Academic, New Studies in Biblical Theology. Many of its volumes have theological significance, yet most are written by biblical scholars. Meanwhile, historical retrievals of theological figures garner publication in monograph series for historical and systematic theology. For instance, there have been entire series devoted to figures such as Karl Barth or the patristic era, and even series named for systematic theology tend to contain figure-oriented monographs.


      The reason for providing an alternative publication venue is not to denigrate these valuable enterprises. Instead, the rationale for encouraging constructively evangelical projects is twofold and practical: The church needs such projects, and they form the theologians undertaking them. The church needs such projects, both addressing new challenges for her life in the world (such as contemporary political theology) and retrieving neglected concepts (such as the classic doctrine of God) in fresh ways. The church also needs her theologians not merely to develop detailed intellectual skills but also ultimately to wrestle with the whole counsel of God in the Scriptures.


      2. We aim to promote evangelical contributions, neither retreating from broader dialogue into a narrow version of this identity on the one hand, nor running away from the biblical preoccupation of our heritage on the other hand.


      In our initial volume, Theology and the Mirror of Scripture, we articulate this pursuit of evangelical renewal. We take up the well-known metaphor of mere Christianity as a hallway, with particular church traditions as the rooms in a house. Many people believe that the evangelical hallway is crumbling, an impression that current events only exacerbate. Our inspection highlights a few fragmenting factors such as more robust academic engagement, increased awareness of the Great Christian Tradition and the variety of evangelical subtraditions, interest in global Christianity, and interfaces with emergent Christianity and culture. Looking more deeply, we find historical-theological debates about the very definition of evangelical and whether it reflects—still, or ever—a shared gospel, a shared doctrine of God, and a theological method that can operationalize our shared commitment to Scripture’s authority.


      In response, prompted by James 1:22-25, our proposal develops the metaphor of a mirror for clarifying evangelical theology’s relation to Scripture. The reality behind the mirror is the gospel of God and the God of the gospel: what is revealed in Christ. In disputes about whether to focus on a center or boundaries, it may seem as if evangelicalism has no doctrinal core. But we propose treating what is revealed in Christ—the triune God and the cross of Christ, viewed in the mirror of Scripture—as an evangelical anchor, a center with a certain range of motion. Still, it may seem as if evangelicalism has no hermeneutical coherence, as if interpretive anarchy nullifies biblical authority. But we propose treating Scripture as canonical testimony, a God-given mirror of truth that enables the church to reflect the wisdom that is in Christ. The holistic and contextual character of such wisdom gives theology a dialogic character, which requires an evangelical account of the church’s catholicity. We need the wisdom to know the difference between church-destroying heresy, church-dividing disagreements that still permit evangelical fellowship, and intrachurch differences that require mutual admonition as well as forbearance.


      Volumes in the SCDS series will not necessarily reflect the views of any particular editor, advisory board member, or the publisher—not even concerning “evangelical” boundaries. Volumes may approach perceived boundaries if their excellent engagement with Scripture deserves a hearing. But we are not seeking reform for reform’s sake; we are more likely to publish volumes containing new explorations or presentations of traditional positions than radically revisionist proposals. Valuing the historic evangelical commitment to a deeply scriptural theology, we often find that perceived boundaries are appropriate—reflecting positions’ biblical plausibility or lack thereof.


      3. We seek fresh understanding of Christian doctrine through creatively faithful engagement with Scripture. To some fellow evangelicals and interested others today, we commend the classic evangelical commitment of engaging Scripture. To other fellow evangelicals today, we commend a contemporary aim to engage Scripture with creative fidelity. The church is to be always reforming—but always reforming according to the Word of God.


      It is possible to acknowledge sola Scriptura in principle—Scripture as the final authority, the norming norm—without treating Scripture as theology’s primary source. It is also possible to approach Scripture as theology’s primary source in practice without doing that well.


      The classic evangelical aspiration has been to mirror the form, not just the content, of Scripture as closely as possible in our theology. That aspiration has potential drawbacks: it can foster naive prooftexting, flatten biblical diversity, and stifle creative cultural engagement with a biblicist idiom. But we should not overreact to these drawbacks, falling prey to the temptation of paying mere lip service to sola Scriptura and replacing the Bible’s primacy with the secondary idiom of the theologians’ guild.


      Thus in Theology and the Mirror of Scripture we propose a rubric for applying biblical theology to doctrinal judgments in a way that preserves evangelical freedom yet promotes the primacy of Scripture. At the ends of the spectrum, biblical theology can (1) rule out theological proposals that contradict scriptural judgments or cohere poorly with other concepts, and it can (5) require proposals that appeal to what is clear and central in Scripture. In between, it can (2) permit proposals that do not contradict Scripture, (3) support proposals that appeal creatively although indirectly or implicitly to Scripture, and (4) relate theological teaching to church life by using familiar scriptural language as much as possible. This spectrum offers considerable freedom for evangelical theology to mirror the biblical wisdom found in Christ with contextual creativity. Yet it simultaneously encourages evangelical theologians to reflect biblical wisdom not just in their judgments but also in the very idioms of their teaching.


      4. We seek fresh understanding of Christian doctrine. We do not promote a singular method; we welcome proposals appealing to biblical theology, the history of interpretation, theological interpretation of Scripture, or still other approaches. We welcome projects that engage in detailed exegesis as well as those that appropriate broader biblical themes and patterns. Ultimately, we hope to promote relating Scripture to doctrinal understanding in material, not just formal, ways.


      As noted above, the fresh understanding we seek may not involve altogether novel claims—which might well land in heresy! Again, in Theology and the Mirror of Scripture we offer an illustrative, nonexhaustive rubric for encouraging various forms of evangelical theological scholarship: projects shaped primarily by (1) hermeneutics, (2) integrative biblical theology, (3) stewardship of the Great Tradition, (4) church dogmatics, (5) intellectual history, (6) analytic theism, (7) living witness, and (8) healing resistance. While some of these scholarly shapes probably fit the present series better than others, all of them reflect practices that can help evangelical theologians to make more faithfully biblical judgments and to generate more creatively constructive scholarship.


      The volumes in the SCDS series will therefore reflect quite varied approaches. They will be similar in engaging one or more biblical texts as a key aspect of their contributions while going beyond exegetical recital or descriptive biblical theology, yet those biblical contributions themselves will be manifold.


      5. We promote scriptural engagement in dialogue with catholic tradition(s). A periodic evangelical weakness is relative lack of interest in the church’s shared creedal heritage, in churches’ particular confessions, and more generally in the history of dogmatic reflection. Beyond existing efforts to enhance understanding of themes and corpora in biblical theology, then, we hope to foster engagement with Scripture that bears on and learns from loci, themes, or crucial questions in classic dogmatics and contemporary systematic theology.


      Series authors and editors will reflect several church affiliations and doctrinal backgrounds. Our goal is that such commitments would play a productive but not decisive hermeneutical role. Series volumes may focus on more generically evangelical approaches, or they may operate from within a particular tradition while engaging internal challenges or external objections.


      We hope that both the diversity of our contributor list and the catholic engagement of our projects will continually expand. As important as those contextual factors are, though, these are most fundamentally studies in Christian doctrine and Scripture. Our goal is to promote and to publish constructive evangelical projects that study Scripture with creative fidelity and thereby offer fresh understanding of Christian doctrine. Various contexts and perspectives can help us to study Scripture in that lively way, but they must remain secondary to theology’s primary source and soul.


      We do not study the mirror of Scripture for its own sake. Finding all the treasures of wisdom in Christ to be reflected there with the help of Christian doctrine, we come to know God and ourselves more truly. Thus encountering God’s perfect instruction, we find the true freedom that is ours in the gospel, and we joyfully commend it to others through our own ministry of Scripture’s teaching.
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  Seeing by the Light


  

    AS IS WELL KNOWN, the twentieth century elevated the doctrine of revelation to a kind of first theology.1 It did not, however, extend the same courtesy to the doctrine of illumination. And yet, if God is light (1 John 1:5), illumination is not a marginal theological issue. Illumination is at the core of God’s self-communication to us. It is God’s loving call “out of darkness into his marvelous light” (1 Peter 2:9). Moreover, if we do not understand God’s revelation and how we receive it, what good does revelation do us in the first place? The doctrine of illumination is the solution to this problem precisely.


    With such a crucial aspect of the divine-human relationship before us, the commitment of the task before us is to provide an exegetically faithful dogmatic account of illumination. In so doing, we will draw out all that is entailed in this proposal for a new definition: illumination is human participation in the Son’s knowledge of the Father by the power of the Holy Spirit. In language more attuned to the language of illumination, it is human participation in the light of the divine life.


    A review of the literature reveals that a treatment like the present one is long overdue. Full-length monographs on the doctrine of illumination number in the single digits and the little attention that illumination has received has focused narrowly on its purely cognitive dynamics. Possibly the greatest offense has been neglecting to incorporate the pre-Reformation contribution to illumination. Both Lydia Schumacher’s Divine Illumination and Ronald Nash’s The Light of the Mind make great strides toward understanding the Augustinian theory of illumination but neither are dogmatic constructions. Bernard Ramm’s The Witness of the Spirit may very well be our closest comparable work, though some may distinguish illumination from the internal witness of the Holy Spirit.


    John Owen’s magisterial Pneumatologia (or, A Discourse Concerning the Holy Spirit), which John Webster praises as “the greatest Reformed treatise on the Spirit,” remains among the most influential works on the doctrine of illumination today.2 Owen’s work, published in 1674, addresses the doctrine of illumination as an aspect of regeneration, as preparatory for conversion, as supernatural revelation, and as enlightening our minds to the understanding of Scripture. As a result of his comprehensive approach, his work is often taken as the benchmark in terms of theological development around the Holy Spirit in general and the doctrine of illumination in particular.


    In spite of all that Owen contributes to the discussion, a tenuous point of Owen’s proposal is the distinction between illumination and revelation. Within two paragraphs of one another, he writes both that Scripture is “the only external means of divine supernatural illumination” and that Scripture is “the only external means of divine revelation.” The context of these statements suggests the two terms are being used synonymously and interchangeably. However, Owen communicates that revelation is both a cause of illumination, and at the same time, that revelation comes under the “denomination of illumination.”3 There is a lack of clarity in his thought around the relationship of illumination and revelation that demands the kind of clarity this treatment will offer.4


    What we need is an account of illumination that fully incorporates both its cognitive and its affective implications, includes both the regenerative and the revelatory aspects of illumination, and retrieves a fuller voice from the theological witness prior to the Reformation. Augustine, in particular, helps us understand that illumination transcends modernity’s preoccupation with cognition and knowledge—it is about more than understanding and application. Augustine helps us understand that illumination is about participation in the “Divine Light.”5


    In order to address this vacuum and the underappreciation of the doctrine of illumination in contemporary theology, I intend to construct an “economy” around illumination—an economy that gives an account of the divine light’s being, action, and effects in the world. Fortunately for us, at the beginning of the twentieth century, the German Protestant theologian Franz Overbeck located just such an economy in the Gospel of John. There is an “economy of divine light in the world” that captured for Overbeck the entirety of the divine light’s being, actions, and effects in the world.6 It also accounted for a system of witnesses and relationships that the Fourth Gospel suggests is necessary for communicating that divine light.


    From the very beginning of John’s Gospel, this economy of divine light is front and center as the light of the world dwells among us in the flesh of the Logos. This economy expands to capture the full range of implications in the Johannine confession, “God is light and in him is no darkness at all” (1 Jn 1:5). These implications are: (1) The nature of God’s being is light. (2) The communication of this divine light to his creatures involves the whole community of divine persons. (3) Given that the nature of God’s being is light, then in this economy his actions are illumining, and its effect is illumination. This economy of light and what it means for God’s creatures captures the subject matter of this book.


    The term economy will be deployed both according to its theological definition and its more general sense. In its theological usage, “economy” encompasses the works of God in his dealings with his creatures. In its more general sense, an economy orders all the components comprising a system. In this sense, an “economy” of the divine light must properly order both the cognitive and affective aspects of illumination.7 Drawing on the work of Karl Barth, we will make the case that subjective revelation is inextricably bound up with Christ’s work of reconciliation and the Spirit’s work of regeneration.8 In this way, illumination is not purely epistemological. Illumination is also a matter of cognitively and affectively “coming to see the light of Christ” and, ultimately, participating in it.


    In order to fully clarify the intersection of revelation and regeneration at illumination, I will bring together Augustine’s work on illumination with Barth’s work on revelation. Both emphases are necessary to rightly handle the issues of Word and Spirit involved in the economy of divine light. More specifically, Augustine’s and Barth’s concerns converge in their readings of the Gospel and letters of John. They intersect here because both expressed immense interest in John and offered sustained theological treatment of his Gospel and letters. Moreover, Augustine exercised tremendous influence over Barth’s own interpretation of John. Case in point, almost the entirety of Barth’s introductory lecture is a rehearsal and reflection upon Augustine’s own Tractates. Finally, Augustine and Barth intersect here with illumination because the writings of John are themselves permeated by the language of light and present matters of regeneration and revelation as integral to the economy of divine light.9


    The Gospel and letters of John are of particular interest here for two key reasons. First, John is unique in his focus on so many of Jesus’ encounters with individuals. In fact, compared with the other Gospels, much more of John’s Gospel is consumed with long narratives of engagements with single individuals. Many of these passages present us with an individual encountering Jesus in life-transforming ways. Second, this Johannine material places a strong emphasis on Jesus as the light (Jn 1:9) and as the light of the world (Jn 8:12). This challenges us to consider the christological and trinitarian aspects of illumination in addition to its grounding in pneumatology.


    Augustine’s and Barth’s exegesis of John will show that illumination, in its intersection with revelation and regeneration, is ultimately about divine self-communication. This self-communication happens through our participation in Christ—the light of the World. This participation in Christ is made possible in the power of the Holy Spirit. Thus, as stated at the outset, illumination is a participation in the Son’s knowledge of the Father by the power of the Holy Spirit.


    The practical theological upshot of this definition is its bearing on the human experience of illumination. The denial of such a human experience in illumination implies a theological anthropology in which humanity does not really participate in the divine life. On the other hand, the affirmation of human experience of the divine risks a headlong fall into the absolute subjectivity and relativism (my experience of the divine vs. yours). The objective is to chart a way between the Scylla of dismissing human experience and the Charybdis of rampant subjectivity. In doing so, we will articulate an account of illumination in the reading of Scripture and in human experience that charts just such a course.


    Through this engagement with Augustine’s and Barth’s theological exegesis of the Gospel and letters of John, we see their understandings of how God makes himself known. The most relevant texts are those that depict in dramatic fashion the event of coming to see the light of the Logos (Jn 1:1-18; 3:1-21; 4:1-42; 9:1-41; 20:11-18; 21:12-13). In understanding the biblical text to be a witness to “God’s presence and action in history,” it follows that these encounters give us a view into the ways and works of God in the events of revelation, illumination, and regeneration.10


    The intent here is to uncover and comprehend that moment when someone “gets it”—the aha moment, as it were. The Spirit works in these events of illumination to enlighten humankind by healing fallen intellectual faculties, pouring light into darkened understanding, and rescuing humanity from ignorance toward the things of God. In this way, the economy of divine light involves the work of regeneration because the Spirit works to heal, repair, and renew human faculties and capacities in order to restore them fellowship with God the Father. Facilitating this fellowship with the Father is precisely the work of the Son in the Gospel of John. This is where the concept of economy comes into its own. God executes his decree to enlighten a person in the Son through the Spirit. Ultimately, the aim here is to understand what it means for someone to come to see the light of God, revealed in Christ, through the Gospel and letters of John. Through a treatment of the economy of light as it is depicted by the conversion narratives and the language of light in the Gospel and Letters of John, and particularly through the eyes of Augustine and Barth, we will arrive at a more robust account of illumination. It is an account in which we see God by means of his own light.


    

      STRUCTURE



      The first part of this book (chaps. 2–4) will focus intently on Augustine. Chapter two will lay out Augustine’s hermeneutical method with respect to the Gospel and letters of John. This includes the role of the letters in his interpretation of the Gospel, hermeneutical practices and presuppositions, and, where applicable, the role of the larger canon, the regula fidei, creeds, and Christian doctrine. Chapter three directly engages Augustine’s theological interpretation of the relevant passages of John. Chapter four concludes the section on Augustine by considering his theology of illumination and participation in the divine light. The second part of the book (chaps. 5–7) then engages Barth’s reading of John in precisely the same manner and order, exploring his methodology, interpretation of relevant passages, and theology of illumination. The final part (chaps. 8–10) begins by providing a Johannine account of illumination as a way of rooting this project in biblical theology. Then follows the culminating dogmatic account of illumination as it is informed by Augustine, Barth, and most foundationally the Gospel and letters of John. This will include articulating what it means to “come to see the light” of the Logos, the nature of our participation in the Divine Light, and the Trinitarian work of the Father, Son, and Spirit in illumination. Finally, a concluding chapter will address the human experience of illumination in reading Scripture and in encountering God.


    


    

    

      TWO MOMENTS OF ILLUMINATION



      It is important to clarify from the beginning that we distinguish and develop two “moments” of illumination in the economy of divine light as attested in John. First, events such as Jesus’ encounters with Nicodemus, the woman at the well, and the man born blind are marked by a genuinely confounding experience in which something inexplicable is said or done and yet for the individual it is undeniable and unforgettable.11 In striking resemblance to this, Barth states that illumination “is an event of revelation and knowledge by which the being of man is not only affected but seized and refashioned so that it becomes his new being.”12 As a result, this study argues for an effectual (i.e., definitive) illumination.13 I have referred to it as such primarily because of its close theological connection with what in traditional Reformed theological terms is referred to as the “effectual call.” This is the calling whereby “the Spirit of God illumines the minds and softens the will of the elect, thus enabling them personally to respond to the external call of the gospel.”14 As Barth states, and as we see in John, coming to see the light is more than a cognitive recognition and acceptance; it is a being “seized and refashioned.” This effectual illumination is a penetrating reorientation and renovation. As one participates in this light, it is determinative for one’s new being.


      Second, in addition to this effectual illumination—the initial “coming to see the light”—we also see an ongoing illumination in the Gospel of John. Christ’s followers (his disciples or figures such as Mary Magdalene or Lazarus) experience a progression in their understanding of who this man is as the Gospel unfolds. In particular, Jesus’ identity is shrouded in mystery as those whom he encounters often ask, “Who are you?” or “Who is he?” (e.g., Jn 8:25; 9:36). However, by the end of the Gospel, we hear the Evangelist make the perplexing observation, “None of the disciples dared to ask him, ‘Who are you?’ because they knew it was the Lord” (Jn 21:12).


      In other words, the Gospel of John also displays a sort of progressive illumination.15 This progression is not only a progression in knowledge. It is also a progression in obedience. Progressive illumination is a way of life that is developed in the economy of divine light. Those who come to see the light of life are made able to walk in that light also (Jn 8:12; 12:35-36; 1 Jn 1:5-10; 2:7-11). Faith and obedience thus appear in conjunction with each other throughout this project. Intimate knowledge of the divine light and walking in the sphere illumined by that light are indivisible. As one comes to know the light, they are compelled also to walk in it.


    


    

    

      OBJECTIVES



      An exegetically based, dogmatic account of divine light addresses the relationship of illumination to revelation and regeneration. The account does so by incorporating Augustine’s voice into the discussion and by attending to the Johannine depictions of “coming to see the light.” Augustine writes in his homilies on John, “When the soul receives from God the elements of its goodness it becomes good by participation, just as by participation thine eye seeth. For it sees not when the light is withdrawn, while so long as it shares in the light it sees.”16 The notion of participation itself has received significant attention in recent theological discourse.17 A first major objective is to engage such conversations here also. In this engagement with participation, we hope to illumine the participatory nature of our redemption in Christ. That is to say, illumination is not given by the distribution of individual lights but through the invitation to see by the one light of Christ.


      A second major focus will be a systematic treatment of Augustine’s homilies on the Gospel and letters of John. We will engage these texts both as they relate to his doctrine of illumination in particular and his theory of knowledge in general. That is not to say these works have not been considered but to acknowledge that his homilies have only been referenced anecdotally and unsystematically. In this way, we will attempt to retrieve the contribution of Augustine’s homilies on John.


      A third major objective is to engage Barth’s untranslated lectures on the Gospel of John. John Webster has recently noted that, “In spite of the fact that they constituted a considerable share of his teaching in the 1920s, Barth’s exegetical lectures have had remarkably little impact on the interpretation of his work.”18 Though there are a variety of reasons for this,


      

        one is the assumption that all that needs to be known about Barth’s exegetical work can be found in The Epistle to the Romans; another is a concentration on Barth’s supposed general hermeneutical principles or on his attitude to historical criticism, particularly in the prefaces to the various editions of Romans, to the neglect of detailed attention either to his doctrine of Scripture or to his exegetical practice.19


      


      The engagement with Barth’s exegetical work in John will draw out the implications of his interpretation for his larger dogmatic work, especially at the points of revelation and redemption.


      Finally, there is the crucial question of illumination and religious experience. A discussion on the role of an individual’s experience in coming to see the light of Christ is not without its challenges. How does such an event remain a valid event in the realm of human experience without being reduced to and dismissed as subjective relativism? And yet that is the crucial pastoral question of this conversation: How do we come to see the light of Christ and what role do we play in it? I seek here to offer a robustly theological and practical account of human experience while recognizing that such an experience is ultimately inaccessible from the standpoint of a “spectator” to the event.


    


    

    

      A FINAL NOTE



      The economy of divine light in the world is an expansive and therefore challenging concept to capture in its fullness. This is due in part to incorporating the whole triune economy into the conversation. Moreover, there is much to consider in offering a robust account of all that the divine light entails by its being, actions, and effects. Nevertheless, a dogmatic account of illumination demonstrates a phenomenon that is rooted in the nature of God (God is light, 1 Jn 1:5), that proceeds through the Son (the true light coming into the world, Jn 1:9), and that is executed or completed by the Holy Spirit (Jn 14:26). In light of the triune economy’s activity here, the entire project might be best summarized as explicating the drama of illumination in the theater of God’s creation.
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Augustine’s Method of
Theological Interpretation


THE FOLLOWING THREE CHAPTERS are an “excavation” of Augustine’s homilies on John. As themes of light, illumination, and enlightenment abound in Augustine’s homilies, his text provides a rich resource for clarifying the doctrine of illumination implicit in John’s Gospel and letters. In order to properly interpret Augustine’s thoughts on illumination here, we must begin with the proper tools. These proper tools include a thorough knowledge and understanding of Augustine’s interpretive method. How does he go about making exegetical decisions? What contributes to his understanding of the biblical text itself? Given Augustine’s considerable premodern influence on the practice of the theological interpretation of Scripture and his contribution to the doctrine of illumination, it follows that we would clarify his method and its implications for illumination.1 Furthermore, as a project that attempts to envision systematic theology as a discipline dependent on the conclusions of other theological tasks (biblical interpretation and theology, church history and historical theology, and philosophy), this chapter is a first step in the interdisciplinary tasks of constructing a dogmatic account of illumination.


AUGUSTINE’S THEORY OF REPRESENTATION


Interestingly enough, the language of the Fourth Gospel is foundational to Augustine’s theory of signs—a theory that is essential to Augustine’s theological hermeneutic. In particular, the Word’s descent into the flesh is the preeminent model for God’s condescension to humanity.2 Augustine finds this model paradigmatic for God’s condescension to humanity in the inspiration of Scripture also. With this in mind, this chapter lays open both the contribution of John’s Gospel to Augustine’s interpretive method and the application of his interpretive method to the Gospel and letters of John as demonstrated in his homilies.

Augustine’s homilies may be best conceived of as a complex tapestry. It is a tapestry that weaves together Old and New Testament typology, figurative reading, intertextuality, philosophical reflection, theological and doctrinal exposition, and refutation of heresy. As Pamela Bright indicates, attempting to understand Augustine’s method for teaching on Scripture is not so much the work of articulating a systematized process as it is ordering Augustine’s “pattern of thought directed toward the contemplation of the Incarnate Word.”3 Augustine’s hermeneutical approach to the Gospel and letters of John is no exception. The most well-known aspects of Augustine’s interpretive method have been thoroughly discussed: the purpose of Scripture is the increase of charity and destruction of cupidity; Scripture interprets Scripture; read of all Scripture; read different translations; and be knowledgeable of the languages (Hebrew and Greek) and images used by Scripture.4 The task here is to understand these aspects as Augustine applies them to the Johannine writings.5 Thus this chapter seeks to understand Augustine’s interpretive method for the Gospel and letters of John by considering the interpretive practices demonstrated in these texts themselves.6 Understanding Augustine’s method in exegeting these texts will require engaging his theology of Scripture, the history and development of his interpretive method, the relationship of history and allegory, his work of exegesis and combating heresy, and finally the relationship of the Gospel to the letters in his homilies. All of this will be treated here and then brought to bear in the next chapter on those passages pertinent to Augustine’s doctrine of illumination.




THE INSPIRATION OF SCRIPTURE, THE COMMUNICATION OF ILLUMINATION


Coming to grips with how Augustine makes use of Scripture inevitably involves understanding what kind of text Augustine considers the Bible to be. Augustine develops his compelling vision for the inspiration of Scripture at the very outset of his homilies on John. His theology of inspiration confronts us with a most eloquent vision of the interplay of divine discourse, human witness, and biblical record.7 For Augustine, the prologue of John is from beginning to end a deeply rich theological introduction to God’s revelation in Christ—the Word made flesh.8 John Norris writes, “In the incarnation, the Word accommodates himself to humanity’s capacity for knowledge, dwelling beneath the cover of flesh so that humanity can progress from a knowledge of Christ in the flesh to a knowledge of the Word in the beginning.”9 As with the incarnation of the Word, the inscripturation of the Word is a movement of God toward humanity, aimed at humanity’s understanding and thus its healing and restoration.10

In this way, the inspiration of Scripture is bound up with its ministry. The ministry of Scripture is its communication of the salvation accomplished in Christ. Augustine illustrates his doctrine of inspiration using the imagery of Psalm 72:3. In Augustine’s vision the mountain—the Evangelist—is illuminated with the message of peace in order that the hills—the readers of his text—may receive justice.11 The justice we “hills” receive is, of course, our justification.12 Augustine insists the Evangelist speaks because he is given a word, he is a lamp lit by another light.13 In view of Augustine’s theory of signs, the incarnation is paradigmatic for God’s condescension to humanity in the inspiration of Scripture. Signum—“signs,” which in the case of Scripture are words—are God’s adaptation to humanity’s cognitive limitations in communicating the res—the thing or reality—of God’s being and actions.14 As the Evangelist is illuminated by wisdom itself, he shines a light apart from which we could never imagine such lofty ideas as “in the beginning was the word, and the Word was with God, and the Word was God.”15 In this sense, the inspiration of Scripture is a tension that works in opposing directions. On the one hand, our hope is the Lord, the maker of heaven and earth, not the mountains. On the other hand, apart from these “mountains,” we could not see the one from whom our hope comes.16

Augustine’s theological convictions regarding the text are indispensable to his hermeneutical method. The nature of God’s communicative action and presence, in and with the Word, is indivisible from Augustine’s method for reading the text. Both Augustine’s theory of signs and his understanding of the ministry of the text reinforce the way in which inspiration is not first and foremost an abstract theory. Rather, inspiration is ultimately about the communication of salvation.




AUGUSTINE’S PRIORITIES IN INTERPRETATION


A profitable means of organizing Augustine’s interpretive method in John is to speak of his interpretive “priorities.” The pastoral context of Augustine’s reflections on John suggests that his priorities are the intellectual, moral, and spiritual exhortation of his church. Augustine is concerned about their right thinking, right disposition, and right practice.17 It is readily apparent that Augustine’s intellectual concerns include combating heresy, defending the theological consistency and accuracy of the Bible, and demonstrating the intellectual feast that the Scriptures afford the learned mind. The moral dimensions of Augustine’s interpretation pertain primarily to our human disposition toward the text—namely, humility and love.18 That is to say, pride regarding one’s own interpretation and the love of one’s own opinion are inimical to interpreting the text well.19 Finally, his spiritual priorities in interpreting the text pertain to understanding the way of life that leads to right thinking and right disposition. Though ostensibly circular, the core of Augustine’s thinking on this is his distinction of the uti and the frui. Clarity of mind and proper disposition of humility to the text are the products of properly ordered love for things of use and love for things of enjoyment. To love for the sake of pleasure what was intended for use is tantamount to the fiancée who forsakes her paramour for the ring he gave her.20 Although an interpretation that builds up the twofold love of God and neighbor is not necessarily proof of accuracy in interpretation,21 a way of life that is enamored with creation for its own sake and not for the sake of the one who created it is certainly indicative of some distortion.22 The disorder of one’s interpretation is demonstrated in the disorder of one’s loves and vice versa.




HISTORY AND SPIRITUAL INTERPRETATION


A challenging component of Augustine’s hermeneutical method is accounting for what seem to be arbitrary exegetical conclusions. Such arbitrary decisions include the conclusion that the “sixth hour” when Jesus takes a rest by the well in Samaria signifies the sixth age of history which is enacted in the incarnation, or that the Samaritan woman’s previous five husbands refer to the five senses (touch, taste, smell, hear, see). Such readings present challenges to constructing a systematic Augustinian methodology for arriving at the divinely intended meaning of the text.

However, the arbitrariness of his conclusions ought not surprise us. Rather, his conclusions are coherent when considered in the sphere of his exegetical practices. To this point, we make the case that Augustine’s methodology is to exegete Scripture in light of three histories. The first literal-historical meaning, that is, clarifying what is in the text. The literal-historical conclusions are informed by Augustine’s understanding of history, science, philosophy, and philology, and accounts for his Platonist bent when matters turn toward philosophical reflection. The second salvation-historical meaning, which locates the text within the history of redemption and discerns its implications for our understanding of God’s redemptive work in the world. This includes understanding its location within the canon and is disciplined by the regula fidei. It gives credence for the kinds of typological and figurative work that Augustine performs, both intertextually between Old and New Testaments, and in locating ecclesial realities within the text itself (i.e., Augustine’s identification of the woman at the well as figurative of the church). The most “arbitrary” conclusions, however, arise out of the third history that Augustine considers, which is the rhetorical-historical meaning. This level of reading interprets the text in light of the historical situation to which Augustine himself is speaking. These are the conclusions that cannot be systematized into predictable categories simply because the variety of rhetorical audiences and contexts are infinite and never-ending. This does not justify every arbitrary rhetorical-historical conclusion but gives intelligibility to the occurrence of all seemingly arbitrary exegetical conclusions.

With these three histories in mind, we delve deeper into the historical and spiritual aspects of Augustine’s interpretation. The predominant characteristic of his “spiritual interpretation”23 is the way in which he follows the narrative logic of the text while also projecting the story in light of salvation history.24 In this way, Augustine’s spiritual interpretation follows from his theology of Scripture, namely, that the human author only understands in part what the divine author is doing in whole.25 Spiritual interpretation is about fleshing out the static image captured in the text, giving it depth and dimension, breath and life. As an object caught in the mirror is not in contradiction to its own image, neither is the spiritual fleshing out of a text necessarily in contradiction to the surface-level, literal-historical depiction offered by the text. Rather, the human author’s literal-historical message stands as a static reflection of a far greater reality, as a history within a history—the history of salvation. Augustine’s spiritual interpretation is about locating the text’s reflection and history within the reality and history of salvation.

As it pertains to the literal/allegorical divide, the accuracy of the classic division between the literal-historical emphasis of the Antiochene school and the allegorical emphasis of the Alexandrian school has been challenged. If this divide between these two schools is not as disjunctive as previously thought, this may open a way for us to understand how the literal-historical and the allegorical function for Augustine.26 Without renarrating the entire development of Augustine’s interpretive method, it can be said that Augustine developed a unique approach by amalgamating the various influences he encountered. This began with his early tutelage among the Manichaeans, and continued through to the lofty and eloquent allegorical interpretation of Ambrose in Milan. Although Augustine vigorously rebuts the Manichaean brand of literal interpretation in his De Genesi contra Manichaeos, it is clear that Augustine maintained an important space for a properly literal interpretation.27 Augustine’s literalism has the letter of the sacred text as its norm, not the prevalent contemporary thought external to the text.28 The space Augustine carved out for the literal interpretation of Scripture, then, is granted based on the recognition of an important distinction between a literal and a literalistic interpretation.29

Augustine’s appropriation of allegory underwent a similar evolution. In meeting Ambrose while serving as professor of rhetoric in Milan, Augustine discovered a powerful mind and eloquent tongue that did not conform to his long-held image of an anti-intellectual Christianity.30 Ambrose’s figurative exegesis provided a robust defense against the Manichaeans’ most devastating criticisms of the Old Testament. Augustine began to understand the logic of a truly defensible Christianity. Not only did Augustine find Ambrose’s allegorical interpretation a convenient means of dealing with difficult texts (à la De doctrina Christiana). Augustine was himself convinced by its explanations. Although Augustine ultimately adopts a more tempered approach to allegorical or figurative interpretation, it must be acknowledged that in Augustine’s relentless pursuit of truth, it was an allegorical interpretation of Scripture that gave rest to his soul. In this way, alongside of literal interpretation, allegorical interpretation is another aspect of interpretation under the broader umbrella of Augustine’s spiritual interpretation.31

Allegorical interpretation was particularly persuasive for Augustine because it offered a fundamentally different orientation toward the nature and authorship of the biblical text. Donald Fairbairn writes,

In interpreting the Bible, we [moderns] start with the immediate context of the passage in question, and we generally refuse to allow any interpretation of that passage that cannot be drawn from the passage itself. In sharp contrast, the church fathers started with the whole Bible, with its entire message, and they read each passage in light of that message.32


It is not as though the Fathers did not recognize the human authorship in all its diversity. Rather, viewing the text first and foremost as the work of a single divine author invited an underlying, unifying thread to the text not permitted by modern critical scholarship. Fairbairn continues, “as the church fathers drew numerous connections between the Testaments, they relied on their perception of what the Holy Spirit meant, not what the human author could have known or intended.”33 A “preoccupation with the human author’s intent” paired with the pervasive influence of the idea that the Bible is primarily a human book has produced an interpretive culture whereby entering into the logic of the Fathers is nearly unconscionable. Augustine’s fundamentally different orientation toward the nature and authorship of the biblical text is a logic in which God as a single divine author transcends the diversity of human authors, contexts, and time periods without destroying the polyphony of their voices.34

Augustine’s forty-ninth tractate on the Gospel of John provides a compelling instance of this logic. Augustine draws on a diverse spectrum of the canon in expounding the episode of Jesus raising Lazarus from the grave.35 In the passage Jesus has asked Mary a question to which Augustine believes a theological answer is demanded: “Where have you laid him?” As it was theologically unsatisfactory to suggest that Jesus does not actually know, Augustine argues that the far more robust explanation is to understand the way in which God does not know something. Lazarus functions as a sign for the lost person to whom the Lord, in Matthew 7:23, speaks in judgment: “I do not know you, depart from me.” Informed by the teaching of the church—namely, affirming the omnipotence of God—the “I do not know you” is not the expression of a deficiency in God’s knowledge. Rather, it is the matter of God knowing an individual to be, or not to be, in his justice.36 The “where have you laid him?” is the call of God to Adam in the garden, “Adam, where are you?” It is not the expression of God’s ignorance but the invitation to God’s mercy. The Lord comes to see Lazarus as he came to see Adam, “for when he has mercy the Lord sees,” and for this reason the psalmist pleads, “See my lowliness and toil and take away all my sins.”37 Without a doubt Augustine’s exegesis leaves the surface level of the text but not by disconnecting from it. His exegesis leaves the surface not by lofty flights of the imagination but by deeply conditioned interpretive moves informed by the theological judgments of the church and the larger message of the Bible.38

The way in which Augustine’s spiritual interpretation of the text follows the narrative logic of the passage even as it transcends its strictly literal-historical dimensions is paradigmatic of Augustine’s interpretation of John. In Augustine’s Tractates, this practice: (1) is rarely performed at the expense of the integrity of the historical account; (2) permits for the entire canon to speak into Augustine’s interpretation; (3) often reads the narrative in light of the history of salvation; and, most importantly for understanding Augustine, (4) is both informed and disciplined by the regula fidei.

William Wright’s work Rhetoric and Theology offers a compelling account of the way Augustine’s interpretive method appropriately adheres to a history in the text without becoming enslaved to it. That is to say, more often than not, the “historicity” of the text is simply assumed. In his discussion of Augustine’s forty-fourth tractate on John 9, Wright argues that although the blind man is a sign signifying the human race, the man’s function as a sign does not thereby dismiss his historical existence or the episode itself. Rather, “according to Augustine, the deed, the actual event of Jesus healing the man born blind, is a thing that signifies. This historical event is a sign.”39 Van Fleteren agrees, suggesting that “for both Paul and Augustine, allegory lies not only in words, but more importantly in events themselves.”40 “History and allegory are not antithetical, but complementary. The latter often presupposes and builds upon the former.”41 Wright offers his example by way of a comparison with J. Louis Martyn’s two-level reading of John 9. In so doing, Wright demonstrates modern interpretation’s congruence—in method, not in content—with Augustine’s approach to the text. Namely, within a modern two-level reading of John 9 “the reconstructed [Johannine] community’s history functions analogously to a figural or spiritual sense of Scripture, in which difficulties at one level of the text are interpreted to make theological sense at another.”42 Wright is “concerned with the way in which both of these exegetes read the Gospel to mean something other than that which the text ostensibly claims.”43 Martyn is interested in the way the text functions as a window into the Johannine community. Augustine is concerned with the way the text figurally depicts Christ and his body, the church.44 In terms of specific hermeneutical practices, Wright observes four similarities, two of which are significant to the purposes of this chapter.45

First, “both exegetes discern in John 9 multiples levels of meaning.” For Martyn, there is not only the level of the text that depicts the “persons and events in Jesus’s day (i.e., the Einmalig level)” but also the level that “simultaneously refers to persons and events in the history of the Johannine community.” As for Augustine, the text depicts not only the events in the life of a specific individual, the man born blind, but also “Christians at various stages of spiritual development.” Wright adds the further observation that “both Martyn and Augustine think that these different levels or modes of signification are inscribed in the Gospel itself and are not the creation of the reader.”46

The second point of comparison that Wright identifies is the way in which Martyn and Augustine both interpret characters and events in the story in light of these multiple levels.47 For example, “Martyn holds that the man born blind in the narrative refers to both a man who was healed by Jesus and a Johannine convert, who was excommunicated from the synagogue for his belief in Jesus.”48 In Augustine’s case, “the man born blind is both a real individual in his own right and also a sign for something else, i.e., the sinful state of fallen humanity.”49 Wright concludes that the comparative analysis of Martyn’s and Augustine’s approaches to John 9 proves that a category mistake has been made. What Martyn has done in the interest of historical reconstruction is in fact a figural reading of the text. It is figural in that the man born blind stands as a representative of someone beyond the narrative —a convert to the Johannine community. For Augustine, spiritual interpretation has been employed not to escape the problems of the historical account; rather, it is Augustine’s attempt to showcase the rich theological treasures of the text lying beyond the average layperson’s grasp.50 It is the pursuit of the mystery in the history.




CONCLUSION


These reflections on Augustine’s method of theological interpretation will serve as a guiding light for reading Augustine’s homilies on the Gospel and letters of John. By drawing out the particularities of Augustine’s method, we gain insight into what we must understand of Augustine in order to read Augustine’s homilies well. These aspects include the conclusion that Augustine’s spiritual interpretation is a method that pursues the literal-historical, salvation-historical, and rhetorical-historical meanings of the text. These “histories” give us categories for organizing Augustine’s often wandering exegetical and theological reflections in the homilies. This chapter has given necessary justification on modern and contemporary terms (i.e., Wright’s comparison of Augustine with J. Louis Martyn) for Augustine’s multilevel readings of the text and articulated a coherent coordination with Augustine’s method. Therefore, when it comes to articulating a dogmatic account of illumination on the basis of Augustine’s work, it can be seen clearly that the illumination—inspiration—of the biblical authors too falls within the economy of the divine light. This is because the communication of divine light to human beings entails this first communication of light to the biblical authors. Finally, there is no coincidence that Augustine’s priorities in interpretation themselves reflect the ends which we will argue are illumination’s effects: the intellectual (enlightening the mind), moral (walking obediently in the light), and spiritual (communion with the divine light) exhortation of the church. The previous discussion will help us in the following chapter by providing familiarity with Augustine’s progression as he moves through a passage and by understanding the aspects of the text that move toward theological construction for him. In movement toward articulating a robust trinitarian doctrine of illumination, the next chapter will bring Augustine’s theology of Scripture and his method of interpretation to bear on the text’s witness to the location of illumination in the triune economy.
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    Illumination in Augustine’s Theological Interpretation of John


  

    WE NOW TURN TO THE NARRATIVES in the Gospel of John where Augustine’s exposition intersects with the notion of illumination. The aim is to retrieve Augustine’s thought on illumination from those texts in which an individual has an encounter with Christ—the light of the world. The one exception is the ever-important prologue (Jn 1:1-18). Though it is not the narration of an individual’s encounter with the light of the world, the prologue does narrate the light of the world’s encounter with the world. In the following chapters these reflections will be employed in order to construct a sort of Augustinian-Johannine doctrine of illumination.


    This chapter limits the breadth of Augustine’s work to his homilies on the Gospel of John for several reasons. First, as it is the desire of this project to remain as close to the text and the practice of interpretation as possible, Augustine’s homilies give the best opportunity to do so because Augustine is expounding the text itself, he is not deploying it for other purposes such as warding off heresy (Contra Manichaeos), countering poor teaching (De Spiritu et littera), articulating doctrine (De Trinitate), offering philosophical (De Natura Boni) or Christian instruction (Enchiridion), and so on. Second, the homilies afford us an opportunity to work in as direct parallel to Karl Barth as possible by surveying extended reflections on John from both theologians. Third, it is believed that Augustine’s homilies on John were written over the course of Augustine’s life, therefore providing insight into the development of his thoughts on illumination over a long period of time. Finally, we will frequently place alongside Augustine’s homilies his most sustained reflection on the interpretation of Scripture, De doctrina Christiana. De doctrina Christiana is also believed to have been developed in incremental stages throughout Augustine’s life.1 By bringing these two works into conversation, we are able to bring the method of his interpretation and its practice together.


    

      PHILOSOPHICAL CONSIDERATIONS



      It would be unacceptable to overlook the philosophy informing Augustine’s thought on illumination in the Gospel of John. Étienne Gilson argues in his seminal work on Augustine’s philosophy, Introduction à l’étude de Saint Augustin, that Augustine formulated his doctrine of illumination through merging a philosophical metaphor with the texts of Scripture.2 In this philosophical metaphor, light is figurative for God, eyes are the soul, and sight is the soul’s receptivity of truth. The way the mind knows truth is comparable to the way the eye sees an object. As the physical sun is the source of light that renders things visible to the eye, God is the source of spiritual light that renders truth intelligible to the mind.3 Diogenes Allen refers to this metaphor as the “germ” of Augustine’s doctrine of illumination. The influence of Platonist and Neoplatonist philosophy is unmistakable at this point. Augustine himself even acknowledges agreement with Plotinus and the Platonist.4 He writes in De civitas Dei, “Plotinus asserts, often and strongly, that not even the soul which the Platonists believe to be the soul of the world derives its blessedness from any other source than . . . the light which is different from it, which created it, and by whose intelligible illumination the soul is intelligibly enlightened.”5


      Augustine bolsters his argument by referencing Plotinus’s own analogy in his Enneads between knowledge and the celestial bodies.6 Plotinus likens


      

        God to the sun and the soul to the moon; for the Platonists suppose that the moon derives its light from the sun. This great Platonist therefore says that the rational soul . . . has no nature superior to it except God, Who made the world, and by whom the soul itself was made. Nor, he [Plotinus] says, can these heavenly beings receive a blessed life, and the light by which the truth is understood, from any other source than that which we too receive it.7


      


      Lest we endorse the Hellenization narrative of Christian history,8 Gilson is right to acknowledge that though there is little doubt regarding the inspiration of Augustine’s metaphor, Augustine only accepts tenets of Platonist doctrine because of their harmony with Scripture.9


      Plato’s well-known cave metaphor depicts human liberation from the deception of sensual reality as liberation from a shadowy “cave.” Individuals are set free from the dark cave as they are propelled into the full light of day. The metaphor demonstrates how a vision of the good, attained by the intellect alone, far surpasses sensual perception. Through our “conversion”—a renunciation of sensual delights and gratification—we are at last led into reality by the intellect rather than away from it by the senses.10 As Plato narrates the progression toward reality of those bound in the cave, they are at first repelled due to the brightness of the light and the stubbornness of their hearts. They must not only be turned toward the light but also dragged up the steep and rugged incline to the mouth of the cave.


      

        Forced into the presence of the sun . . . when he approaches the light his eyes will be dazzled, and he will not be able to see anything. . . . First he will see the shadows best, next the reflections of men and other objects in the water, and then the object themselves, then he will gaze upon the light of the moon and the stars and the spangled heaven; and he will see the sky and the stars by night better than the sun or light of the sun by day. . . . Last of all he will be able to see the sun.11


      


      Though not explicitly referenced in the homilies, the Platonic depiction of “the ascent of the soul from sense perception (the cave) to a vision of the Good” functions significantly in Augustine’s construal of those illuminated in the Gospel of John.12 In particular, there is the sense in which, for Augustine, the Christian life parallels this ascent of the soul, but in this case, from sensual perception to a “vision” of God.


      Alongside the soul’s ascent toward reality as depicted in the allegory of the cave, there belongs also, in Allen’s words, the “moral improvement or purification of the soul [which] is achieved with the increasing knowledge of reality.” Augustine’s own depictions of illumination demonstrate the way “the increase in knowledge of God goes hand in hand with moral improvements.” His homilies on John will demonstrate the Platonic-Augustinian epistemological tradition in that “there is no intimate knowledge of God without such a moral change in the knower.”13 In Augustine’s own metaphor, although the sun, may be present to the blind man, the blind man is “absent” from the sun. Analogically speaking, the light may be present with the immoral person, but the immoral person is absent from the light because the eyes of their heart are sullied and darkened by sin. The moral trajectory of their life prohibits their reception of the divine light.14 In this way, divine illumination, moral purification, and human understanding function in a necessary conjunction.15 It will, therefore, be imperative of this project to return to this philosophical metaphor of sight and knowledge at crucial junctures in the relevant homilies to inform our understanding of Augustine’s interpretation as it pertains to light and illumination.


      This is all said with an important caveat. Augustine’s doctrine of illumination was not the platonic doctrine in terms of the platonic reminiscence. Gilson rightly states that according to Augustine, “we discover truth not in the memories deposited previously in the soul, but in the divine light which is constantly present there.”16 Gilson concludes that “although he used Platonic language at first, he restricted its meaning later on, and in a way to remove all doubt, made it serve to express his own doctrine of illumination.”17 That is to say, illumination is not recalling knowledge previously deposited. Rather, as a doctrine oriented toward knowledge of God, illumination is the means by which we attain knowledge and sight of the one who is present among us. Augustine’s homilies on John will continually return to the theme of God’s presence among us and the need for illumination in order for humanity to perceive it. This perception of his presence is the illumination of one’s initial reception of the light of life.


    


    

    

      INCARNATION AND ILLUMINATION: AN INTRODUCTORY NOTE



      Augustine’s homilies on John’s prologue are among his most dense discussions of illumination in the Gospel. The language of light, enlightenment, and illumination are essential to capturing the message of John’s prologue. In Augustine’s mind, John’s prologue sets the agenda for the Fourth Gospel: the prologue is a theological reflection on the Word’s becoming flesh and dwelling among us. Thus, prior to coming to terms with the true light’s encounter with individuals, John must first narrate the true light’s encounter with the world.


      In the previous chapter we maintained that Christ’s incarnation was for Augustine, the example par excellence of his sign theory. That is to say, the incarnation was God’s condescension to humanity in God’s self-communication. As we begin to engage Augustine’s exegesis of John, it becomes evident that for Augustine, God’s self-communication in Christ is about more than the communication of information. God’s self-communication demands a discussion of the manifold work God intended in the revelatory, regenerative, therapeutic, and transformative work of the incarnation. As indicated in the introduction, we are proposing that illumination is best conceived of as a complex economy incorporating both revelation and regeneration. The prologue of John contains the germ of these doctrinal relationships (illumination, revelation, and regeneration, Jn 1:12-13). In both the Gospel and Augustine’s expositions, it is evident that the incarnation and illumination are indivisible—but not indistinguishable—concepts as well. The incarnation and two-natures Christology are essential to Augustine’s doctrine of illumination. The intolerable brightness of God’s light is incomprehensible to our dim, weak, human eyes. Therefore, in the incarnation, the light clothes itself in flesh as the Son of Man in order that dim eyes may gaze on him, know him, be healed by him, and, finally, behold his glorious light as the Son of God.18


    


    

    

      JOHN 1:1-18


      Augustine’s homiletical concern in John’s prologue was to address how God is present and communicative to Augustine’s own parishioners. This required first confronting a significant paradox in the prologue, the paradox that the Logos/true light was both in the world (Jn 1:10) and was also coming into the world in the incarnation (Jn 1:9, 11). Augustine argues that the incarnation was more about the nature of the Word’s presence in the world than it was about the Word’s movement from absence to presence in the world. He who was already here according to his divinity came here according to the flesh so that he could be seen by the foolish, blind, and the wicked.19 The incarnation of the Logos was the divine being’s self-communication in a medium accessible to those in darkness.


      John 1:1-3. “In the beginning was the Word, and the Word was with God, and the Word was God. He was in the beginning with God. All things were made through him and without him was made nothing.”20 The content of revelation in these initial verses of John is the clarity that this Word who would descend into human flesh, was first with God and was God. Moreover, what the remainder of this Gospel will unveil is how it is that this Word in whom we have been made, is the Word in whom we must be remade.21 In a brilliant turn of phrase, Augustine exhorts his congregation, “Let the one who created you re-create you.”22 Augustine read these words as a confession so lofty, it could only be the product of illumination.23 John had ascended beyond all things that are made in order to gaze on the Word through whom all things are made.24 And yet, due to his limited capacity as a created medium, he could not communicate the entirety of the divine reality.25


      John’s illumination here mirrors what contemporary theology would categorize more narrowly as the work of inspiration. However, interestingly, Augustine does not mention the Spirit in these first three homilies. This may be due in part to the absence of the Spirit in the prologue of John. Rather, what is spoken of in John 1 is not the inspiration of human beings by the Holy Spirit, but their enlightenment by the Word of God. Consequently, Augustine identifies the inspiration of the biblical authors as an element of our illumination as readers of the text. In this way, the inspiration of the biblical authors is drawn into the economy of divine light as the divine light is applied with particularity to the biblical author so as to inspire in them a witness to this divine light shining. Inspiration, then, is an aspect of the divine light communicating itself in the world.


      John 1:4-5. “That which was made, in him is life. and the life was the light of men. And the light shines in the darkness, and the darkness did not comprehend it.” These verses are the first to introduce the language of light in the prologue and thus also in the Gospel of John. In order to accurately interpret this first epithet, “the light of men,” Augustine insists that, “that which was made in him is life” means not that all created things are the source of life, but that all things, by their life, are reflective of the one, uncreated source of life.26 Augustine’s point is to clarify that all things that have life, have life because they are created in him.


      John’s Gospel narrates how this Logos, which gives life in creation, will also give life in salvation. This life—the Logos—is the light of people. Augustine takes “this life” at the very least as a reference to the person of Jesus Christ, who is the light of people. He is the light of people in that he is the interior master, “the ultimate giver of illumination.”27 In Augustine’s own words, it is “from this very life men are enlightened.”28 Humanity, being made in the image of God and therefore possessive of a rational mind, is made capable of recognizing wisdom by this interior master.29


      Nevertheless, Augustine suggests there are those who cannot yet receive that light. This would be those whose hearts—the eyes by which the light is seen—are weighed down by their sin.30 Here Augustine offers a fundamental metaphor for sin and its interference with illumination: “Just as when a blind man is placed in the sun, the sun is present to him, but he is absent to the sun, so every slow-witted person, every evil person, every ungodly person is blind in his heart.”31 Dirty and sore eyes, tainted and irritated by the filth of iniquities, obstruct the blind man’s vision when wisdom is present. The remedy? “Let him cleanse that by which God can be seen” for “blessed are the clean of heart, for they shall see God.”32 Two initial conclusions can be drawn here. First, it is not simply the mind that receives the light, but the heart also. Second, sanctification is drawn into the economy of divine light as the eyes of the heart are cleansed to see the light. There is a correspondence between what the mind can recognize and the purity of the heart’s desires. The mind cannot recognize and pursue what the heart does not desire. Consequently, it is not only the mind that must be enlightened but the heart also. This is the rhetorical-historical application of the salvation-historical observations grounded in the literal-historical data of the text.33


      John 1:6-8. “There was a man sent by God whose name was John. This man came for a witness, to give witness concerning the light, that all might believe through him. He was not himself the light, but he came to give witness concerning the light.” In the midst of his second sermon on the Gospel, Augustine develops the proper disposition for illumination. In so doing, Augustine likens reaching life and intimacy with God with reaching a distant shore. Augustine presses the point that it is by imitation of the humility Christ demonstrated on the cross that we are carried across the “sea of this world.” In his incarnation, the Word “came from him to whom we desired to go” like a vessel that will make its return trip. If we do not depart from Christ’s lowliness, if we are not too proud to identify with Christ’s humiliation, we might join him in reaching the shore, which we now only see from afar. Christ’s crucifixion was a pedagogical demonstration of humility. The instruction is given under the cover of flesh because he came to those who could not see God. Therefore, John the Baptist’s witness was intended to help those who could only see the flesh to see the one hidden beneath the flesh.34






OEBPS/nav.xhtml






Sommaire



		Cover



		Title Page



		Dedication Page



		Contents



		Acknowledgments



		Series Introduction



		Abbreviations



		1 Seeing by the Light



		Part One: Augustine’s Reading of John and Doctrine of Illumination

		2 Augustine’s Method of Theological Interpretation



		3 Illumination in Augustine's Theological Interpretation of John



		4 Augustine’s Doctrine of Illumination







		Part Two: Barth’s Reading of John and Doctrine of Illumination

		5 Barth’s Method of Theological Interpretation



		6 Illumination in Barth's Theological Interpretation of John



		7 Barth's Doctrine of Illumination







		Part Three: A Theology of Illumination

		8 John as a Narrative of Illumination



		9 Coming to See the Light and Walking in It



		10 The Human Experience of Illumination







		Bibliography



		Author Index



		Subject Index



		Scripture Index



		The Studies in Christian Doctrine and Scripture series



		Notes



		Praise for Seeing by the Light



		About the Author



		More Titles from InterVarsity Press



		Copyright





Pagination de l'édition papier



		1



		III



		IX



		X



		XI



		XII



		XIII



		XIV



		XV



		XVI



		XVII



		XVIII



		1



		2



		3



		4



		5



		6



		7



		8



		9



		10



		11



		12



		13



		14



		15



		16



		17



		18



		19



		20



		21



		22



		23



		24



		25



		26



		27



		28



		29



		30



		31



		32



		33



		34



		35



		36



		37



		38



		39



		40



		41



		42



		43



		44



		45



		46



		47



		48



		49



		50



		51



		52



		53



		54



		55



		56



		57



		58



		59



		60



		61



		62



		63



		64



		65



		66



		67



		68



		69



		70



		71



		73



		74



		75



		76



		77



		78



		79



		80



		81



		82



		83



		84



		85



		86



		87



		88



		89



		90



		91



		92



		93



		94



		95



		96



		97



		98



		99



		100



		101



		102



		103



		104



		105



		106



		107



		108



		109



		110



		111



		112



		113



		114



		115



		116



		117



		118



		119



		120



		121



		122



		123



		124



		125



		126



		127



		128



		129



		130



		131



		132



		133



		134



		135



		136



		137



		138



		139



		140



		141



		142



		143



		144



		145



		146



		147



		148



		149



		150



		151



		153



		154



		155



		156



		157



		158



		159



		160



		161



		162



		163



		164



		165



		166



		167



		168



		169



		170



		171



		172



		173



		174



		175



		176



		177



		178



		179



		180



		181



		182



		183



		184



		185



		186



		187



		188



		189



		190



		191



		192



		193



		194



		195



		196



		197



		198



		199



		200



		201



		202



		203



		204



		205



		206



		207



		208



		209



		210



		211



		212



		213



		214



		215



		216



		217



		218



		219



		220



		221



		222



		223



		224



		225



		226



		227



		228



		229



		230



		232



		233



		234



Guide

		Cover

		SEEING BY THE LIGHT

		Start of content

		Contents





OEBPS/images/p3.jpg
STUDIES IN
CHRISTIAN
D[]CATNEINE
SCRIPTURE






OEBPS/images/TP_graphic_color.jpg
I X R X R X R R X R R RRXEREREXRRXRE R X3





OEBPS/images/AI_IVP_Academic_G_new.jpg
)

IVp

Academic

An imprint of InterVarsity Press
Downers Grove, lllinois





OEBPS/images/chap1.jpg





OEBPS/images/chap2.jpg





OEBPS/images/chap3.jpg





OEBPS/cover/cover.jpg
Ike Miller

SEEING BY THE LIGHT

Ilumination in Augustine’s and Barth’s
Readings of John

OO0 000000000000000000







