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The breadth of human experience is such that throughout
the ages it has expressed itself through a wide range of structures
of consciousness—from poetry to rational discourse to empirical
endeavour. The phrase “structure of consciousness” here refers
to an internal pattern in the psyche which orders and gives mean-
ing to one’s experience. In psychology today such “structures
are often technically referred to as “epistemic styles”.! In each
period of human history one of these structures or patterns of
consciousness (i.e. the poetic, the rational or the empl.mcal) has
tended to become dominant and establish itself as the phﬂc?sophxcal
presupposition or Weltanschauung of the age. As the phllosophe.r
Susanne Langer observes, this has the effect of culturally condi-
tioning the general populace and even some of the educated who
should know better, into an uncritical acceptance of Whgtever
way of thinking happens to be dominant at the time. This dl(l)
mination by one structure of consciousness, while not totally
excluding the others, does effectively limit and shaPe tbe questions
one may ask. Thus, concludes Langer, gach age, w1'th its own way
of seeing things, produces its own questions which in turn generate
the particular academic enterprise of that era.2

1. Sec for cxample Amos Wilder’s use of “structure of cmlsciousincss” in l.hll
sense in his ‘‘Parable of the Sower’’, Semeia, 1974, 2, p. 141. For the notion
of epistemic style in contemporary cognitive psychology see Kagan, !., Ml?ss:
H.A. & Sigel, 1.LE., *‘Psychological Signifirance of S‘tyles ?E Concqilua iza
tions”” in Monographs of the Society for Research in Chxld. Peve{o?)m?nti
1963, 28, 73-112: and J.R. Rovce, “Epistemic S(y.lcs, Indx.wduail.t.‘\. anc
\\'o‘rld-Vie\s"’, Research Bulletin, Educational Testing Scrvice, Princeton,

‘mber 1975.
2. IS)EZ;;nr:JeLrK.gI/ancr. Philosophy in a New Key (New York: Mentor. 1948),

pp- 15-16.
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Herbert Hahn, in his classic review of modern scholarship
on the Old Testament shows that Langers’ contention holds true
for biblical studies. “In every age exegesis has conformed to the
thought form of the time...”3 Hahp notes that in place of the
traditional view that sacred scriptures contained a timeless re-
velation concerning God’s relation to the world, modern biblical
scholars elaborated the view that the scriptures were really a liter-
ary record of man’s slow growth toward a deeper experience of
the spiritual aspects of life.4 This new approach to the Bible was
a direct result of the renaissance premise that all ancient literature
should be regarded as the product of human culture. Such a shift
in attitude provided the philosophic basis for what came to be
called “higher criticism”, and was one of the first steps toward
changing the status of scripture in peoples’ experience from “divine
revelation” to “human literature”. Rather than the word being
a creation and gift of God as it had been ‘held traditionally, it
was now experienced as a creation of man, Although “higher
criticism” was biased toward the rational and empirical structures
of consciousness, it did provide many helpful correctives to the
earlier traditional Christian view of the Bible. For example, it con-
tradicted the theological contention that the OId Testament was
nothing more than the preparation for the New Testament. Also,
examination of the Bible as literature isolated different types and
strands of writing and established a dating procedure which re.
sulted in an understanding of the historical developments embodied
in the documents. The conception of historical development in
the scriptures was perhaps the chief contribution of scholars of
liberal biblical criticism (e.g. J. Astruc, J.G. Eichhorn, W.M.L.
De Wette and K.H. Graf). It was an insight based upon assump-
tions of the scientific method and evolutionary views of history
that dominated thought in the latter half of the nineteenth cen-
tury.5  The assumptions of the scientific-evolutionaty viewpoint

3. Herbert F. Hahn, The Old Testament in Modern Rescarch, (Philadclphia:
Fortress Press, 1966), p. 10.

4- Il}id., p. -Xi.

5. loid., p. g-10.
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not only shaped the approach of the biblical scholars_ b}lt also
provided the mental set of the average reader (both believing and
unbelieving) who knowingly or unknowingly approached' the scti-
ptures in a new way. No longer did he or she approach it as a di-
vine revelation to be received. Now the first impulse was to ask
who wrote this, when, where and in what historical circumst-
ance. The traditional openness fo receive the authoritative and
powerful word of God was replaced by a critical man—c?ntred at-
titude in which the scripture was approached as an object to be
ordered, analyzed and put right by the exercise or man’s mind.
Man, not God, was the point of referen'ce. [t is not surprising tl‘lmt,
in spite of its positive achievements, t'h.ls period of blbllcal scholar-
ship furctioning nnder mainly empirical ard ra"monal structures
witnessed a diminution of confidence in the scripture as divine
revelation, and a loss of vitality in the believer’s experience of
scriptural words.

The above analysis of what has happened in biblical studies
is simply one example of a general cultural shift from one structure
of consciousness as dominant to another. The sociologist of know-
ledge, P.A. Sorokin, has attempted to trace such shifts historically
within the broad sweep of Western culture. He suggests that in
fifth century B.C. Greek thought, the poetic or idealistic pattern of
consciousness, dominated. This was replaced by sensory or empirical
dominance from the third century B.C. to the fourth century A.D.,
while from the sixth to the end of the twelfth century A.DD. the
rationalism of Christianity dominated.6 Whether or not one agrees
with Sorokin’s historical analysis, it does seem self-evident that
in each age one structure or pattern of consciousness tetds to
dominate. And, as Theodore Roszak, Jacques Ellul an'd. others
have forcefully argued, ours is an age in which the emp1.r1c¢1 and
the rational have been dominant perhaps to the detriment of
poetic aspect of conscipusness.’ f

It is the contention of this paper that a full experience of
human consciousness requires a balanced openness to all aspects
—the empirical, the rational and the poetic. Some contemporary
psychologists have recently warned_aga}qst thf: danger of continu-
ing to downgrade the poetic or intuitive side of consciousness.

6. Pitivim AL Sorokin, The Crisis of Oy Age (New York: F.Po Dutton. 19(1)

pp. 1o2-105.
- Theodore Rozak.

1079). pp. 2o2-252.

H/u;w e Wasteland  fnds (New York: Anchor Books.
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The cognitive psychologists Kenneth Hammond,® Jerome Bruner,?
J.W. Getzels and M. Csikozentmihalyi,1® along with many others
conclude that a balance between analytical and intuitive psycho-
logical processes is essential for creative achievement in both sci-
entific and artistic endeavours. Carl Jung, although arguing for
the necessity of the thinking, feeling, sensing and intuiting fun-
ctions of consciousness, stresses the importance of intuition in to-
day’s culture, where from an early age, a child is rewarded and
trained mainly in the development of the sensing and thinking
function. In Jung’s view the lack of development of the intuitive
aspect of consciousness is especially serious since it is through in-
tuitive processes that the archetypes of ultimate reality, deep within
the collective unconscious, are grasped and individuated to one’s
own conscious experience. This is particularly true, says Jung, in
the case of religious experience.l! The aim of this paper is to con-
sider the importance of the full experience of all aspects or struc-
tures of consciousness in the reception of scriptural revelation,

A helpful methodology in this regard might be to take up a
completely different set of assumptions from those of our modern
age, and then examine the approach to and experience of scripture
which results. Bearing in mind the way in which a particular culture
so stbtly imposes its presuppositions or dominant aspect of con-
sciousness, one tactic for obtaining a new viewpoint (a new and
perhaps more inclusive set of dominant aspects of consciousness )
is to heuristically adopt a different cultural context.12 With regard
to the problem here being studied, a particularly helpful view-
point might be that of the fifth century Hindu scholar Bhartrhari.
The Hindu tradition is especially suitable for relating to the

8. K. R. Hammond, “Toward a Recovery of Rational Man’", Colorado
Quarterly, 1964, Fall, pp- 1or-rzo.

o J.S. Bruner. The Process of Education (Cambridge:  Harvard  University
Press, 1961), Pp- 57-58.

10. JW. Getzels and M. Csikszentmibalyi, “Scicentific  Creativity””,
Jowrnal, September 1967, pp. 80-84.

11. C. Jung, Psychology and Religion (New Haven: Yale University Press,
1938). Sec also J. Jacobi, The Psychology of C.G. Jung. (New Haven:
Yale University Press, 1958) and Ruth Monroe, Schools of Psychoanalytic
Thought (New York: Dryden Press, 1955)

Scicnce

2. Of course one is ncver able to do this with complete objectivity. Some-
thing of one's own cultural bias always remains. But the modern disci-
pline of religious studics is founded on the belief that with rigorous acade-
mic cffort one can with some success get beyond oneself and “stand in the
shoes™ of the person or tradition being studied.
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Western Jewish and Christian traditions since it too is ba§ed agd
validated on the experience of a scriptural reyelatlon }E‘l'e" t 3
Vedas). Bhartrhari is interesting because he is 1a sop 1sg§at<;.n
philosopher, theologian, grammarian, and psychp ogﬁt w o, in
his Vakyapadiya (C. 500 A.D.), cgrefully studlefs t 61 qil(lm on
“How is language, especially the spegal language ot re\{le i}t, , e
ceived and understood by man?” His explanation is a 3 1;: e
stimulating, because like that of many contemporary thin <rs,

is couched in terms of levels or structures of consciousness.

1X

d CH
INSIGHTS FROM A HINDU APPROA
TO LANGUAGE AND REVELATION

. . . 0
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the conventional charac
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anthropology, sociology, €tc.). :
culture (e.g. archaeology, an : ciology, ot mcaning,
i i be discontinuous with the deepe
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imitati ’ nceptual processes. but, say: t
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to the middle level of rational formulation and finally arrive at the
intuitive level of the meaning-whole ( sphota) itself.

While the last few statements may tempt some Western
readers to immediately dismiss what is being said as simply more
of that same mystification for which the East is so well-known,
it is interesting to observe that something which seems in many
ways remarkably similar is being proposed in the West these days
by the new and fashionable school of Biblical Structuralism. Writ-

ing i the new biblical criticism journa} Semeia, Amos Wilder
says:

Structural investigation...has often been compared

to archaeology. Where biblical writings are at

Jissue this operation would be a second kind of
stratigraphy beyond that represented by the
excavation of buried forms. Now it.is a question not
of exposing a succession of overlays in a historical-
evolutionary dimension, but of identifying a grammar
common to all such layers. Here we have an operation
of decoding or looking for the “figure in the carpet”
which can tell us much about the basi¢ orientation of
some human family or epoch or the ultimate logic of
human consciousness itself.15

Like Bhartrhari, Structuralism talks of levels of language with
each level expressing the meaning of the whole. The inner mean-
ing, or archetype as it is sometimes called, is deep within human
consciousness and can only be imperfectly symbolized at the sut-
face 'evels. This implies that to have any understanding, even at
the surface levels, requires the reader or hearer to open himself to
the inner meaning even though it is not yet fully perceived. As
John Crossan puts it in his structural study of the parables of
Jesus, “To understand a parable one must at Jeast be “looking in
the same direction’ as its creative author”.16 The hearer of the
parables is therefore required to share (affirm) something of the
frame of mind (structures of consciousness) of Jesus for only
then will he be sensitive to the direction and distance of the in-

15 Amos N Wilder, “An Experimental Journal”, Semeia, 1. 1974, p. 10.
16, John D. Crossan, “Parable and Example in the  Teaching of  Jesus™,

Semeia, 1, 1974, p. 87.



ward “leap” (from the literal to the metaphorical and beyond)
that the scriptural parable invites him to take.l7

In a recent issue ot Semeia Paul Ricoeur shows how parable,
which is narrative form of the metaphorical process, operates to
take the hearer beyond the literal to the poetic.18 Mgaphor pro-
ceeds from the tension produced when two words, which in terms
of their empirical or literal meaning do not fit, are placed together.
This is nicely illustrated by Crossan’s analysis of what happen?d
within the psyches of Jesus’ hearers when he put together' the
words “‘good” and “Samaritan”.!¥ On the surface or 'empmcal
level, it looks much like the modern phxlosophm notion .of a
category mistake. Two classes which were previously far distant
are suddenly brought together, but in such a way that the result
is something quite different from a mere mistake. Through the
tension evoked wler the hearer is asked to put tqgether .the two
contradictory words “good” ard “Samaritan”, the listener is rallsed
from his usual structurihg of consciousness to a new way of ‘see-
ing” in which the “good Samaritan” is a true language rf:vela-
tion of reality. It is a “truth”, however, Whl.Ch is not retr‘anslata?ll‘e
in its fullness into literal, empirica}l or ratlopal categome.s.lT IqS
is why it is characterized as a poetic structuring of conscxoup?e&.
Ricoeur concludes that at its deepest level the. lang;uag§: of re-
velation is a variety of poetic language2® In Ricoeut’s view tbe
textual levels of scriptural language simultaneously refereﬂfe for-
ward to an extra-linguistic reality, 'and refe_renceo backwarag to a
speaker and the communication witn an _audlence.J The_ r}ff ,&enc.e
forward is accomplished by the me'taphomc processes which e ein—
vely point to or evoke a reality which cannot be fully ionceptua iz-
ed in literal or rational, structures of consciousness. The referg’ﬂce
backward, however, once the extra-linguistic referer}t hlas e;:n
made known through poetic structures, necessaﬁxly involves the
use of rational and empirical processes to translate the ne;v in-
tuition into action in everyday life. Thgs all structures 01 con-
sciousness are necessary for the full experience of scnpt}lral zmgu-7
age and revelation, and indeed for the full apprehension of any

ordinary language.

v7. Ibid., p. 86. \ . -
18. Paul Ricocur, ‘“The Metaphorical Process’, Semeta, 4, 1975, pPp. 75°100.
19. Crossan, op. cit., p. 76.

20. Ricoeur, op. cit., p. 107.

21. Ibid., p. 66.
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Both Bhartrhari and contemporary Biblical Structuralism,
therefore, suggest that the experience of scriptural language as
being spiritually alive naturally occurs when the validating pre-
suppositions are shifted from the surface level (empirism, ration-
alism, and evolutionary development) to the inner level of symbol,
metaphor and, finally, to the silent understanding of the heart. Cross-
an concludes that the ultimate referent of the parable is above the
level of the literal words and irreducible to any abstract philos-
ophical or ethical principle. “It is”, says Crossan, “servant only

to the revelation that pushes forward to vision in and through
it,”22

The above approach to the experience of scripture imposes
certain very practical requirements on lay devotees and scholars
alike. (1) One’s mental set must not be fixated on any empirical
or rational presupposition, but be free to follow the spirit of the
scripture itself through the literal and rational words to the inner
insight that is being revealed, Ultimately, it may be the poetic
rather than the empirical approach that is required. This does
not mean that the empirical side has no function.On the contr-
ary, it has the important function of purifying the literal and
rational levels of langurage so that they can be effective symbolic
vehicles both in revealing the extra-linguistic referent, and in
putting the religious insight into practice in one’s everyday life.
(2) If what has been said in point one is correct, it then follows
that while one’s initial approach to scripture will likely be more
scientific and rational, one must move quickly to a meditative
study in which the hearer intends and allows himself to become
caught up into the poetic level of the words themselves. It is
through meditation that the deeper levels are reached and revela-
tion becomes a living experience. (3) To allow oneself to be
“caught up” requires trust, provisional trust if necessary, for
otherwise one will never get beyond the empirical and rational
levels. The revelation will not be experienced. If the starting
point is “provisional trust”, such as the Buddha counselled, then
the experience of the revelation provides the verification and the
trust becomes absolute rather than provisional. The affirmation
of scripture as revelation and the revelation experience are reci-
procal precursors of one another. Amos Wilder has recently
emphasized exactly this point in his demonstration of the need
for “maivete” in the experiencing of scriptural language.

22. Crossan, op. cit., p. 88.
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A work of art has a life of its own apart from

its reporters. It remains itself and goes on
testifying or celebrating, independently of

its interpreters and their various versions and
deformations of its communication... So it is with
a parable or other literary form in Scripture. Its
telling is ever and again to be heard naively and
afresh. The deep registers or response in the
hearer should not be disturbed at this level of
encounter by other preoccupations.?3

A serious problem in the above approach arises from the
fact that it is really nothing more than an analysis of language and
the structures of consciousness. If this is so how is the unique-
ness of scripture in relation to ordinary language to be maintained?
The modern Biblical Structuralists do not seem to have addressed
themselves to this problem. Consequently, their analysis would
seem open to the danger of reducing scripture to being no dif-
ferent from other human aesthetic literature. Bhartrhari, how-
ever, does address himself to this question. Pethaps the way in
which he solves it would be worthy of consideration by the Struc-
turalists. In Chapter One, karikas four to eight of the Vakyapadiya,
Bhartrhari makes the following points. The One Brahman is
“seed” or ground of all creation, including all language. As the
“seed” form of all language, the absolute One is Sabdabrabman,
the Divine Word. The first division and manifestation of the
Divine Word, is its proclamation as the Vedas by the Rsis. The
Vedas, therefore, are the primary and purest expression of the
Divine Word, and subsequently function as the criterion for all
other language. The language of the various arts and sciences
which bring poetic, rational and empirical knowledge to man flow

forth from the Vedas.

In Bhartrhari’s view therefore, all language, since it flows
forth from the Divine Word, has revelatory capacity (general re-
_But the ordinary language of the disciplines is so frag-
he endlessly subdividing finite cate-
gories of rational speculation and empirical perception that in it-
self it becomes hopelessly entangled and confused. The language
of the scriptures, however, is closer to the unitary wholeness of

velation)
mented by its division into t

29. Amos N. Wilder, “The Parable of the Sower: Naivete and  Mcthod in

Interpretation™ . Semeia. 2. 1074,P 135
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IGood.‘ I{t bas the very minimum of ﬁnite separation—just enough
make it verbalizable and perceptible to man. $cripture, there-
fore, has the highest economy, and the greatest evocative. power
of oll language. Not sutprisingly, it is often poetic form. It bears
thg fewest marks of man’s egoistic manipulation and shows forth
with power the ONE from which all speech flows forth Scripture
is, therefore, the criterion (the special revelation) against' which 2;11
other !anguage is to be judged. This is Bahrtrhari’s explanation
Even if Bhgrt;hari’s answer is not acceptable to modern thou h,
it glegrly raises a question of utmost importance to any traditiognai
religion based on scriptural revelation—namely, how to safeguard
the revelation language against reduction to or’dinary huma:rig lan-
guage.

III

IMPLICATIONS FOR THE ACADEMIC STUDY
OF SCRIPTURE

At the outset of this study it was observed that in every age
biblical study and criticism conforms to dominant thought forrgls
of 'the time. For roughly the past two centuries rational and em-
pirical structures of consciousness have provided the dominant
frame of. mind for Western thought and modern biblical criticism
By treating the subject of study as a detached object to be observ-
ed, described and qualified, certain gains have been made. Toda
howf,.ver, the limitations inherent in these presuppositions' are II};’
creatingly entering the awareness of both the scholar and the ordi-
nary person. All around us in contempotary society there is evi-
dence that a shift is occurring from the dominance of the empirical
moc?.e to a new structure of consciousness. Books about a Yaqui
I_nc%wn named Don Juan, who teaches how to overcome materia-
listic looking and to “see” deeper dimensions of reality, are best-
sellers and evoke an emphatic response from large mumbers of
s‘tudents.24 In contemporary religion fascination with the intui-
tive mysticism of the East25 and a recovery of respect for contem-
plation within the Jewish and Christian traditions 26 indicate that

24. . C. Castencda, A4 Separate Reality (New York: Simon and Schuster, 1g71)
25. Jacob Needleman, The New Religions (Toronto: Packet Booksy 1./2).
26. W. McNamara, The Huwnan Adventure: Contemplation for E:;l«r)gZal;

(New York: Doubleday, 1974). Within the jcwish tradition one \;'imessvs

the recent popularity of Hasidism.
. !
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a shift in the dominant perspective toward the poetic is occurring.
Every where courses, books and articles on yoga and meditation
abound. In modern biblical studies too, the influence of this new
cultural approach is evident. Structuralism, as has been shown
above, argues for the inner poetic structures of language and con-
sciousness as fundamental in the interpretation of scripture. The
important implication here is that the academic scholar of scripture
should be critically awate of the dominant thought forms that ave be-
ing adopted as basic assumptions, and of the need to make room
for ali aspects of consciousness in his interpretative methodology.

In addition to the above general observation some specific
implications are suggested by the comparison of Bhartrhari’s
language theory with mpdern Biblical Structuralism. Both talk in
terms of levels or structures of language and reality—an approach
which may offer theoretical and practical advantages for the
academic study of scripture. Bhartrhari is more specific than the
Structuralists. He finds language to be operating on three levels,
each of which is important and necessary.2? On the lowest level
there are the empirical manifestations of letters, words and sent-
ences in either spoken or written form (vaikhari vak). The task
of scholarship at the empirical level is to work diligently to insure
that the written forms of the scripture do not suffer from any
obscuration or distortion as a result of either faulty transrnissiog
by the tradition or sloppy usage by the people. For Bhart;{}_lan
this keeping of the spoken and written language pure requires
careful attention to detail and constant vigilance on the part of
scholars. It is the first step which sets the stage allowing for the
development of the next two levels. Although it is lowFst in the
academic hierarchical study and experience of scripture, it has real
importance. Without it the subsequent steps cannot be actualized
—loss of the scripture would be disastrous. Scripture could not
be replaced by other human language for it is the norm for all
language. The purity of the empirical language is equally important
since it is through the empirical that the deeper levels are
experienced. Distortions and errors at this level act as a serious
obstacle to the deeper experience of the revelation. In t}}e termi-
nology of modern biblical studies, Bhartrhari’s vaikhari vak would

. { < T »
seem to correspond with “lower criticism”. 1

|

27. Vakyapadsya, op. cit.,, 11142 with the wvytti. l
|
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Clear and correct presentation of the scriptural words evokes
the second level of language which Bhartrhari calls madbyama
vak. It is the level of conceptual thought which comes between
the spoken word and the inner intuition. At this second level
the scholar has the important task of using his reason to remove
misconceptions and biases (as for example, a cultural presuppo-
sition such as empiricism) which may be blocking the experience
of the revelation. In modern biblical scholarship this would cor-
respond with the important task of “higher criticism’.

The faithful presentation of the scriptural words and the
careful exercise of reason to remove man-made obstacles clears
the way to the full experience of the revelation at the highest
level which Bhartrhari aptly calls paSyanti vak. It is true inner
“seeing” of the Divine Word itself. At this level the finite separa-
tion of the revelation into spoken words and inner thoughts are
transcended so that the revelation is experienced in its true
unity and fullness. It is the experience of that to which word
symbols point and to which the metaphorical tension of the parable
directs us. At this level we are, if we will naively trust, “caught
up” through the medium of the words but taken beyond them
to communion with the Divine. To understand and experience this
third level is the goal, the purpose towards which all the scholar-
ship of the lower levels is directed.

These three levels or structures of language should not be
thought of as rigid hierarchies. It is not that you only move to
level two after having perfected level one and so on. Rather the
movement is one of oscillation. It is much like Ricoeur’s notion
of the reference forward and reference backward in one’s experi-
ence of scripture. The point is well illustrated in Amos Wilder’s
life experience. He reports that at age fourteen, in a rural Sunday
School class taught by a village housewife, he heard the six verses
of the parable of the sower as a dynamic revelation. Wilder observes
that “the revelatory power of the parable was no doubt related
to the fresh sensibility of childhood, but the experience has always
remained with me as one of my eatliest memories of the power of
the Scripture and of language generally” 28 After this level three
experience of communion with God through the poetic structures
of consciousness, what did Wilder do with the rest of his life?

28. Amos N. Wilder, “The Parable of the Sower”, op. cit.,, p. 13

&
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He did not rest withdrawn in mystic bliss, as some modern biblica!
scholars might be quick to suggest. Instead he returned to the
empirical and rational structures of consciousness possessing a
deeper insight with which to remove more obstacles and impurities
thus allowing for an even deeper experience of the poetic. Wilder
devoted his life to the rigorous academic study of the scripture,
but never losing touch with poetic structures of consciousness and
the reality to which they point. Indeed the findings of the Biblical
Structuralists and Bhartrhari suggest that a firm foundation in the
poetic intuitive or metaphorical experience of the world frees one
to clearly follow the spirit of the scripture itself out through the
literal and rational Jevels and back to the inner insight that is being
revealed. As Bhartrhari might put it, the rsi or purified saint should
also be the most rigorous empiricist and the clearest rationalist.2?

This same oscillation between the various levels and structures
of consciousness is found in Carl Jung’s view of symbol formation3d
when applied to scriptural language. Scripture has symbolic power
when it represents the inexpressible in an unsurpassable way. As
symbols of the divine, scriptural words are alive when they have
subjective meaning for the hearer; without subjective meaning they
are simply signs—Ilike the literal words of linguistically fixated bib-
lical scholars. Subjective meaning or intuition occurs when in an atti-
tude of trust and meditation, the externally sensed word of scrip-
ture is taken deeply inwards to the level of the collective uncon-
scious. There it points to and resonates positively with the God
archetype 3! Then, however, the movement reverses itself so that
the archetype can be intuitively individuated and raised from the
collective unconscious to the structures of rational and empirical ex-
pression. This is the creative activity that is uniquely under-
taken by each individual psyche, each individual hearer of the
word. Psychologically it has the effect of both making present
the divine, and integrating one’s personality into a mature

2q. Fakyapadiya, op. cit.,, I:11-13.

#0. Jung’s theory of symbol formation is concisely described by Ruth Monroc,
Schools of Psychoanalylic Thought. (New York: Dryden Press, 1955), pp.
saff. )

si. Carl Jung. Psychology and Religion. (New Haven: Yale University  Press
1938), p- 73
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“'self”. As Jung puts it, “religion is the fruit and the culmina-

tion of the completeness of life, that is, of a life which contains

both sides”. The integrated oscillation, involving all the struc.

tures of consciousness, results in deep intuitive awareness, rigorous

analytical knowledge and effective empirical action,

In this process the special status of the revealed word is safe-
guarded if one allows that it and only it can authoritatively un-
lock and completely individuate the divine archetype in one’s
experience. Here one is reminded of the experience of Augustine
who sensed that he had the name of God inherently within his
memory (on the tip of his tongue, as it were), but could only in-
dividuate or know it for himself when the external presentation
o{ the scriptural revelation of Christ fit perfectly with the uncon-
scious memory (archetype) prompting a flash of intuitive recogni-
tion.,
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CONCLUSION

o This paper has examined the importance and necessity of
giving full attention to the wide range of structures of conscious-
ness in the academic study of language and révelation. The strong but
subtle bias in favour of the dominant mode of the age was noted
and its effect upon modern biblical criticism recognized. To counter
the modern predisposition toward empirical and rational approa-
ches, the viewpoint of the fifth century A.D. Hindu Bhartrhari
was adopted and analyzed with reference to the experience of
language and scriptural revelation. The major finding was that the in-
tuitive or poetic aspect of consciousness is essential for any full
experience of language generally, and for the special revelation of
scripture. Whereas modern biblical criticism, under the domina-
tion of empirical and rational structures of consciousness, often
reveals only human things—by whom a passage was written, at
what date, under what social and political circumstance and in
what linguistic form—Bhartrhari teaches that the revealed words
are td be meditated upon with reference not only to the literal text
(vaikhari vak) and rational understanding (madbyama vdk), buat
with openness to the poetic vision within (pafyanti vak). The
new Western school of Biblical Structuralism v-as found to share
some: ideas with Bhartrhari—especially in the interpretation of
parables by Crossan and Ricoeur. There was a common empbhasis
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on the need to go beyond the literal words through symbolic or
metaphorical forms of poetic consciousness to the divine reality,
which can be evoked but not encapsulated in uttered language.

Certain practical implications were noted of importance for
both lay devotees and academic scholars: (1) One must be liberated
(not fixated empirically, rationally or poetically) to follow the spirit
of the scripture itself through all leveis of language experience; (2)
Therefore, one must be open not only to analytical but also to
meditative-intuitive study in which the hearer allows himself to
be caught up into the pdetic experience of the words; (3) To be
“caught up” requires trust, Buddha’s provisional trust at least,
or, as Amos Wilder puts it, a need for naivete in the hearing of
scripture; (4) The open experience of the fullness of language in
all its levels is one of spiralling oscillation rather than linear move-
ment in a single direction. A clearer poetic experience of. the Word
frees and motivates one to a more rigorous rational and emp:rical
refining of scriptural text, which in turn lays the foundation tor a
fresh insight. Carl Jung’s analysis of the psychological process of
symbol formation was found to be consistent with the above ex-
planation. ‘ !

A significant and apparently unsolved problem for mocdern
biblical scholarship (including the Structuralists) is the question
of how to safeguard the authority and special revelation status of
scripture in the Jewish and Christian traditions. Since scripture
is being analyzed as ordinary language, albeit powerful poetic
language on occasion, it is in danger of being reduced t¢ the
merely human level—that of general revelation only. Being within
the Hindu tradition, which is also based on a special scriptural
revelation (the Vedas), Bhartrhari had to face this same problem.
His solution was to see the scriptural language of the Vedas as
the absolute criterion against which all other language, scientific,
rational and so on must be validated. While this solution ¢pens
the door to the danger of a spiritual reductionism, it may be a
helpful ~corrective to the opposite movement of much medern

scholarship.




