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2. Jla BKycHI OT Hail-claaKus 1101 Ha 6e3cMbpTHETO: VIen 3a CMBPTTa, BT KbM OTBBIHOTO U
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3. “Look Ahead in the Past, Look Back in the Future”: TIME IS SPACE Metaphors in Sanskrit
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10. la ce3manen kocMoca oT caMusi ce0e CH — 3a pa3wiICHsIBAHETO M TTIOBTOPHOTO PakIaHe

11. Some Buddhist Notions on Time and on the Sense of Time

1. B moHorpapusita ,Hanpen kbM MHMHAI0TO, Ha3ax KbM Obaemero: Hpem 3a
Bpemero B /IpeBHa MHauA* BB3 OCHOBA Ha IPEBOJAM HA aBTOpA OT BEIAMWCKH M CAaHCKPUT Ha
TeKCTOBE OT Pucgeda, Amxapeaseda, bpaxmanu, Apanaxu, Ynanuwaou u Maxabxapama v ap. ca
pasriieaHy pa3iIuyHU MUTOJIOTMYHM M KOCMOTOHMYHHU IIPEJICTaBU 3a CBIIHOCTTA HAa BPEMETO
criopes ApeBHUTE MHAoapuu. [IppBOHAaYaIHO ce M3cieaBaT 3aCBUACTEICTBAHUTE MPEAN BCUYKO B
Puzeeda xorHUTUBHU MeTa(OpH, C KOUTO 10 OCUTE HANpe] — Ha3aJ U Harope — HaJojay BPEMETO
Ce IPEACTaBs IPOCTPAHCTBEHO, a CBhIIO M HAKOM pA3IMKUM C MOJENa 3a H3pa3sBaHEe Ha
abcTpakTHaTa 00JIaCT ,,BpeMe’ B O-KOHKPETHATa ,,IPOCTPAHCTBO™ B OBATapCKus €3UK. AHATU3ZBT
Ha pa3jIMYHUATE €3UKOBH IIPOSBU HA TE3U MPEACTABSIHUS MT03BOJISIBA IO-HATATHIIIHOTO HABJIN3AHE B

,Z[T)J'I601H/IH2[ B ChIIIMHATA HA IPCACTABUTC 3a BpECMEC B IPpCBHATA HHINNCKA KyJITYypa.

Pasrnexxna ce mpeacraBata 3a 0Opa3sHOTO W/WIM MHTOJOTHYHOTO BBIUTBIIABAHE HAa
BIUIUTAHETO Ha MPOCTPAHCTBOTO U BPEMETO B KEpTBeHHUs KoH, octa Paxy-Kery m 6or Pympa-

[IIuBa. Oka3Ba ce, 4e BpEMEBUTE U NIPOCTPAHCTBEHUTE ACIIEKTH HA PEAITHOCTTA, NIPEACTABEHU UpPE3



obpasute Ha )KepTBeHHs KOH (bpuxadapansxa ynanuwao 1.1.1) u Pynpa-11luBa, ca eKBHBaJCHTHH,

a CJICAO0BAaTCIHO — U B3aUMHO3aMCHSICMU.

[To-HataTbk B MOHOTpadusITa Cca pasrieJaHd ¥ aHAIM3UPAHU Pa3IMYHU BEJUYECKU
KOHIICTIMY 32 UUKIMYHATAa W/WIM BEKTOPHATa CHUIHOCT HAa BPEMETO, 32 BEYHOCT, MPOMSHA,
MOJIAJIHOCT M TAXHOTO B3aumozelcTBue. BpB (okyca Tyk nomajga roguHara, KOsATO HU3passiBa
LIEJIOCTTAa U 3aBbPIIEHOCTTAa, a MOpagud OOBBP3BAHETO HAa TOAMLIHMSA LUKBJI C ABHKEHHETO Ha
CI'BHLIETO — M MOBTApsEMOCT U Hepaszpymumoct ([lamanamxa 6paxmana 11.1.2.12). Iloapo6HO e
MIPOCIICICHO OTHXKACCTBSIBAHETO HA ToanHaTa ¢ llpamkanatu — 60ora, OT YMETO TSIO € Ch3JaaeHa
BCEJIEHATa, U C pUTyala acnuuasana. IlpencraBenu ca noapoOHO ¢ NPEBOJ, KOMEHTAp U aHAIM3
nBata XMMHa 0T Amxapeaseda (X1X.53, XIX.54), KouTo ca mocBeTeHN Ha BPEMETO KAaTO BPXOBHA
ChIIHOCT. Te3n XuUMHH OT Amxapseaseda ca BEPOSITHO Hal-paHHOTO CBUAETEJICTBO 3a
MPEJCTaBIHETO Ha EJMHHOTO BpEeMe KaTo WMMAmo JBe ,,pyHKIUH — (QIYUAHOTO, EMIUPUIHO
BpeMe, Hail-BepOsATHO LMKIMYHO, KOETO Ch3JlaBa, MOAAbp’XKa U OOTHYA CBETOBETE, U BPEMETO-
BEYHOCT, HECHTBOPEHUs aOCOJIOT, BPEMETO B Haii-BHcIIeTO HeOe, B IMOJIETO Ha OE3CMBPTUETO.
W3cnenBanu ca MpencTaBUTe OT €110Ca 32 BPEMETO KaTo 0JIaroTBOPEH, 3aKOHOMEPEH KPhroBpar Ha
OouTHeTO (OT MO-PaHHHUS KOPITYC), a CHII0 U BEPOSITHO MPOIBIDKEHUETO HA MHOTO APEBHA TOKTPUHA
Kanaseaoda, TOCTaBAlla BPEMETO HaJl BCHUKO, Pas3riekialia BPEMETO KaTo MOIbIA, HECIOMUMA,
HEyCToMMa, Hepas3rajaeMa cuia, cb/10a, OTBeKIalla BCHUKO U BCEKHU 10 HeroBus kpail. [TonpobHo
€ TIPE/ICTAaBeH M aHAIM3HUPAH apXauvdHUsI MUT 32 BPEMETO KaTO KOJIEJIO U CBETA KAaTO IUIATHO, KOETO
THKAT JIBE JI€BOMKH, BIUIUTALIM Oenu (AHM) U YyepHHU (HolM) HUIIKU. CaMOTO KepTBONPUHOIICHNE
ouie B Puegeda ce MpeJicTaBs KaTo ThKaHEe Ha IUIATHOTO Ha BcelleHaTa, KaTo o(hopMsiHE Ha BPEMETO
U HETOBUS XOJ], M3rpakJaHe Ha chi0aTa B LSJIOCTHA U IIbJIHA KapTuHA. [lopoOHO ca pa3rienaHu
W ONHCaHW DPA3IUYHUTE CTOXH f02d W TOTOKAa Ha BPEMETO B TSX, KaKTO M TEPUOIUTE MEXKIY

pa3IMYHHUTE CBETOBE, OCBEH a0CTPAKTHO, U KOHKPETHO C OTKBC OT Buwmy nypana 4.1.44-4.1.73.

[Ipocneneno e Kak BBPXOBHATA CBHIUIHOCT, HapeueHa B Ynawuwaoume Opaxman
(TppBOHAYANHO ) KepTBeHa (opmyna“), TIOCTENIEHHO 3amoyBa Ja Ce CXBalla KaTo
TPaHCIICH/IEHTAJIHA PEATHOCT, KOSATO € OTBBJ CBETa, a LEJIUAT CBST, KAKTO U HErOBUAT LEHTHP —
CHTBOPSIBAHETO, C€ Jecekpanu3upaT. B TekcroBere n Ha Oynu3ma, U Ha paHHUS XMHIYU3BM Ce
NOSIBSIBAT NMPU3UBU 3a pa3pylllaBaHE B Ch3HAHMETO Ha aJleNTa Ha apXaudyHus oOpa3 Ha CBeTa, 3a
OTCHYaHe Ha JbpBOTO Ha bpaxmadH (bora cw3maTten) ¢ Me4ya Ha MBIPOCTTa, 3a CUyNBaHEe Ha
KOJIEJJOTO Ha BpemeTo. Ta3u TeHAEHLUs KbM OCBOOOXKIaBaHE OT XBaTKaTa Ha BPEMETO €

pasrepHara 4ype3 npumep ot Maxabxapama (11.5-6). [IpeacTaBeHo u MpOCIEAEHO BB BPEMETO €



nmpopouyecTBOTO 3a uaBaHeTo Ha crnacutens Kanku or I[llam6xana. I[lompoOno e pasrienan

BCAWYCCKUAT KAJICHAAP U Pa3IMYHUTC HAYWHU 34 OIIPEACIIAHE Ha rOAMHATA.

2. B monorpadgusra ,,JIa BKycuu oT Haii-c1agkus 1mioa Ha 0escmbpTuero: Maen 3a
CMBPTTA, IBTA KbM OTBBAHOTO M CbHA B JIpeBHa MHausi® Bb3 OCHOBA HAa OTKBCH OT
OpUTHHAITHUTE TEKCTOBE HA BEIUHCKM M CAHCKPUT Ha Pueseda, Amxapseaseda, bpaxmanu,
Apansku, Ynanuwaou, Aweanasmacpuxsa cympa, Maxabxapama, I'ayoa nypana, Yapakxa
camxuma, Ceannayunmamanuy U JIp. ca U3CIeABaHU UJIEUTE 32 CMBPTTAa U YMUPAHETO, 3a BT KbM
OTBBJIHOTO, 32 CBETOBE OTBBJI CBETA HA YKUBUTE U OTBB] OyIHOCTTA, 32 MPEIUIUTAHETO Ha TE3U
CBETOBE C IO3HATHS HU CBAT — UMEHHO T€ OMPEAENAT IO rojisiMa CTEMeH IslaTa MUpPOTIIeaHa
CHUCTEMa Ha JAPEBHUTE MHIOApuH. Makap Ja BB3NpHEMaMe caMO Hallusl CBST, CHOpEI IPEBHUTE
WHJI0ApUH THPIHUM MOCIEACTBUATA HA BCUYKO, KOETO CE€ CIy4YBa U B JPYTUTE CBETOBE. Puryanure
M0 MPEYUCTBAHE W MHUIMAIUS U CHHUIIATA ca CBOCOOpPA3HM MOPTH KbM TE3H CBETOBE, B KOUTO

,Z[eﬁCTBaT pa3JIndYHA 3aKOHU U CUMBOJIUTC UMAT APYTI'O 3HAUYCHUC.

B IbpBaTa 4aCT Ha MOHOFpa(bI/IHTa Cca U3CJICABAaHUW Ha IPBB HOTJICH MNPOTHUBOPCUYHUBUTC
BCANYCCKU HUIACHU 3a OTBBAHOTO W IMMBTYBAHCTO KBM HEro: YMPCIUTE OTHUBAT KbM HCHOPOTITICAHUSA
MpaK O[] 3eMATa, KbM CIIBHIETO, KbM HebecaTa; AyliaTta ce chOupa B OTBBIHOTO C TSUIOTO, BUCH
Ha JBPBO WJIM OTHMBa NoOJ 3eMsATa. B Hali-npeBHMTe 4YacTH Ha Pucgeda TpenpaTkuTe KbM
0Ee3CMBpPTUETO Ca CBBP3aHU IO-CKOPO C M30ArBaHE HAa MPEXKIEBPEMEHHATa CMBPT, C IBIBI U
1acTiIuB XKUBOT, oorar Ha CHHOBEC, KOUTO Ja MPOABJKAT poJia U TpaauLUATa — pas3jinkarta MExXIAy
6oroBeTe KaTo OGE3CMBPTHU U XOpaTa KaTo CMBPTHHU € OCHOBOIIOJIArallla 3a aBTOPUTE Ha POJIOBUTE
manoanu. IlpencraBara 3a 0e3cMbpTHE B HeOecaTa ce MOsBABA YaK B MMO-KbCHUTE Mandanu. JIBama
6orose — fIma u BapyHa, ce CBBpP3BaT ¢ OTBBIHOTO U Bb3 OCHOBA HA TEKCTOBE TE€, TEXHHST CBSIT,
,KaMeHHaTa KbIa (xapms)“ W CIBHIETO B Ta3W ,,KAMEHHA KbINA“ ca M3CICIBAHU OOCTOWHO.
Omnucanu ca HaKpaTKO HSAKOU PUTYAJIM 3a IMOCTUTaHEe Ha Oe3cMbpTHE B HebecaTa U 3a N30sArBaHe Ha
MOBTOpHaTa CMBPT Ha Beue NpeOuBaBaus B HeOecata. IIbpBaTa uyacT Ha MoHorpadusra
IIpocIiesiBa U HAKOU MHIOAPUIICKY MPEICTaBH 3a XapaKTepa Ha OTBBIHOTO KaTo OryiefajeH oopas

Ha HaIlUs CBAT U 3a MBTYBAHETO HA yMpenus (npema) B pa3IuvIHUTE aJI0BE U Hebeca.

Bropara dact Ha MoHorpadusaTa H3SCHSBA WHIOAPUNUCKHUTE TPEJCTaBH 3a Bpb3KaTa Ha
ChbHS W CMBPTTA, 3a CHIIHOCTTa HA CHHUINATA, TAXHATA KiacuuKamuMs W 3HAYUMOCT 3a
€XKEHEBHUSA JKUBOT, 3a TSAXHATa MpeJAcKa3aTeaHa cwia U Bb3aehcTBue. B [peBna MHausi cBeThT
Ha CHHHUIINIATA C€ pa3TiIexkaa KaTo PEATHOCT, KOSATO MOXE J1a Bb3/CHCTBAa aKTUBHO Ha PEaTHOCTTA B

OynHoctra. Ta3u mpeacraBa cOMMkaBa ChCTOSHHUATA Ha OYJHOCT M ChHYBaHE M BOJAM JIO JIBE



napajesHd pa3BUTUA — OT €Ha CTpaHa, OyJAHOCTTa MPUJIMYa HA CHHS, T.€. TS € HepealiHa TOYHO
KaKbBTO € U ChHS, TaKka Y€ YOBEK OM MOIbJI Aa ce cbOyau oT OyIHOCTTa M Aa JAOCTHUTHE IPYro
CbCTOSIHME Ha Ch3HAHHETO WK mpocBeTyieHne. OT Ipyra cTpaHa ChHSAT € 1MoJ00eH Ha PeaTHOCTTa
U YOBEK € OTrOBOPEH 3a JCHCTBUATA CH B HEro, KOETO M3UCKBA BHHUMATEIHO KYJITHBUPAHE Ha
CbCTOSIHUETO HA ChbHYBAHE 3a PEAJIHO BB3JCHCTBUE B CBETA, 3a IbTELIECTBUE IPE3 Pa3IM4HU
chepu Ha ChUIECTBYBAHETO, JOCTHIIHU MOCPEICTBOM CHHS, 3a ONO3HAaBaHE Ha ce0e CH U CBETa.
3aTroBa IpU pa3IMYHU NPAKTHKHU 332 OCh3HABAHE CHHMILATA CE Pa3dyMTaT, ThIKYBAaT, pa3Ka3Bar, Te
Haco4BaT U BOJAT, ONPENEIAT MO3ULUATA U CTaTyTa Ha aJenTa, a OCBEH TOBAa Ca CPEICTBO 3a
I'bTYBaHE MEXIY pa3IU4HUTE ChEepH Ha CHIIECTBYBAHETO, KATO C€ HM3IOJ3BAT U B PUTyaAId IO
unumanysa. CbHYyBaHETO € 0COOCHO Ba)KHO 332 OCH3HABAHETO Ha MPEXOJHOCTTA U CyOEeKTHBHATa
CBIIHOCT Ha HAIIETO IPEKUBSABAHE HA CBETAa. 3aTOBA B MOIMYECKUTE MPAKTUKH CHCTOSHUETO HA
CbHYBAaHE, OCB3HAaBAaHETO II0 BPEME Ha CHbHYBAHETO M INPOMSHATA HA CBHs CE€ KYJITHBUPAT U
U3MON3BaT lLieJieHaco4YeHo. JI[peBHUTE MHI0ApUU CMATAT CHINO U Y€ HAChH YOBEK MOXE Ja Obie
aTaKyBaH, MPeAyNpexkaaBaH WM MOANOMAraH oT peajlHu Ch3JaHHs, KOUTO mpuemar gopmara Ha
ONMM3KKM POJHHMHU, TPUSATETN WM MBPTBH. TakuBa CHHUINA MPEICTABAT CBAT HA KPBCTOMBTS
MEX/1y )KMBOTa U CMBPTTA U C€ THJIKYBAT U Pa3riiexkaT KaTo MoKa3aTeJIHU 3a U3X0/a OT 0oJiecTTa,
32 ChCTOSIHMETO M JeueHHeTo Ha 0oiHuA. CBHHAT ce Bb3IpHeMa KaTo cBoeoOpa3Ha mopra KbM
OTBBAHHUSA CBAT U npeauure. ChHUIIATA Ce pa3riexaaT U KaTo MpeIcKa3aHus U NOJIUMYOU U B TO3U
CMHCBHJI CE OIUCBAT, U3y4yaBaT, kKaTeropusupar. OCBeH /1a Moco4YBaT KakBoO 1€ C€ CIIy4YH, ChbHUIIATa
MOXK€ M Ja MPEJU3BUKBAT ONpeAeNieHu ChOUTHA, T.€. T€ MMAT KamaluTeTa Ja Bb3JIEHCTBAT KAaTo
napajielHa PEeaNHOCT BBPXY JKMBOTa B OyAHOCTTA. 3aToBa APEBHUTE WHAOAPHH pPa3BUBAT
MHOKECTBO TMPAKTHUKU 32 KOHTPOJ HaJ CHHUIIATA W/WIW TEXHUTE €(EeKTH, 3a Mpeirna3zBaHe OT
MOCJIEACTBUATA Ha JIOII ChbH. Te3M NpaKTHKU M3IJIekKIa OUTYBaT MOBCEMECTHO CpPEJl BCHUKH
KpbroBe Ha HacejeHuero. B Ouorpaduure Ha BENUKH YUHUTEIM U I'BJIKOBOIIM JTYXOBHOTO H
ch0aTa ce BIUIUTAT B HapaTHBa MOCPEICTBOM MPOPOUYECKH CHHHUINA — HATIPUMEpP ChHS Ha MaiKaTa
Ha byna unm Ha maiikara Ha MaxaBupa. Kato chabpikalin MCTHHATa M 3HAMEHHUS 32 TO3U CBSIT
(HampuMmep TpUTe ChHSA Ha UMIEpaTrop AIIOKa), ChHUIATA CE MOSABSIBAT KaTO BaKHU €JIEMEHTH,

OKOJIO KOUTO C€ pa3rpbllia CIOXKETHT Ha MHOTO 00pa3lii Ha MHAUKCKATa JIUTeparypa.

3. BB ¢okyca na crynusita “’Look Ahead in the Past, Look Back in the Future’:
TIME IS SPACE Metaphors in Sanskrit” ca kyntypHO 00yCIIOBEHHTE KOHIIETITyalIH3alliid Ha
BPEMETO BbB Bemmiicku u caHcKpuT. OCHOBEH OOCKT Ha aHajiu3 B H3CJICABAHETO ca
npencrassauara Ha BPEMETO nocpenctsom [TPOCTPAHCTBOTO 1no (a) xopu3oHTaiHa OC
Hanpen-Hazan, 1.e. MUHAJIO/ TIO-PAHO — HAIIPE]N (,,na wustok™), umu BBJAEUIE/ I1O-



KBbCHO — HA3A/] (,,Ha 3aman™) u (0) chIoCcTaBsHMS, KOUTO MOTaT Ja ObJaT MO3UIIMOHUPAHH 110
BeptukasiHa oc, T.e. MUHAJIO/ T1IO-PAHHO — HAHOJIY (,na tor®), wm BBIAEUIE/ TIO-
KBbCHO — HAT'OPE (‘na ceep’). [logpoOuusaT ananmu3 na crux ot Kamxa ynanuwao (1.6) n
HErOBUTE IPEBOJM Ha HAKOJIKO €3MKa MOBIUIAT HAKOM BBIIPOCH OTHOCHO YHMBEPCAJIHOCTTA HA
Hauuaute 3a npexacraBine Ha BPEMETO nocpeactBom [TPOCTPAHCTBOTO na paznuunu
e3unu. B riaBata ce oOpbllla BHUMaHUE M Ha JBE TPAJAULMOHHH HM300pa)KEHUS, BKIIOYBAILN
BPEMETO wu ITPOCTPAHCTBOTO karo AWHAMHYHU CHMBOJHU. Te3u H300pakeHUs ca

JpakonbT Ha Bpemeto (kalasarpa) — octa Paxy—Kery u Tannysamust Lluga.

3a pasiuMKa OT HOCUTEJIMTE Ha MOBEYETO ChbBPEMEHHM KYJITYPH, JIPEBHUTE MHIOAPUU HE
pazuutar ToakoBa cwiHO Ha npenacraBsiHeTo Ha BPEMETO upe3 [IPOCTPAHCTBOTO. Enun ot
OCHOBHHUTE apryMEHTHU B Ta3M IOCOKA € CBBP3aH C MO-CHUJIHUS aKIIEHT, IOCTaBEH B WHJIUINCKAaTa
KYJITypa BBPXY KOHIENTYaTU3al[MUTe HA BPEMETO, MPOM3THYANIM OT KOTHUTHBHaTa Mmetadopa
KUBOTBHT KATO ITPOLIECHS, kbaeTo BCAKO MOKOJECHUE C€ Pas3IIIekia KaTo ABUKEIO C€ KbM
cMBbpTTa. B X07a Ha MU3CleBAaHETO CTaBa ICHO, Y€ BbB BEAUNCKH M CAHCKPUT €3UKOBHUTE HU3PaA3H,
MPEAN3BUKBAIIMA BB3MPUITHS 32 MPOCTPAHCTBEHU IIOCIIEIOBATETHOCTH, MOTaT Jla MPEeAu3BUKAT
U3rpakJaHeTo KakTo Ha mnocienoBarenHocT BbB BPEMETO, Ttaka u Ha mocienoBaTeNHOCT B
I[TPOCTPAHCTBOTO, 6e3 HempeMeHHO Jaa MpearnosiaraT MbPBUYHOCTTa Ha HIKOS OT JIBETE
KOHLIeNIMHY. BbB BEIUIICKM M CAHCKPUT BEPTUKAIIHATA OC C [IOCOKA Harope 4ecTo MpeacTaBsl 0cTa
Ha BpeMeTO OT MHHAJIO (HaJ0y) KbM ObJerie (Harope). UHTepecen o0pa3 Ha BpEMETO € IPaKOHBT
Kamacapna (,,3Meii Ha BpemeTo™“ WM ,4YepHA 3MHUA), KOWTO, MOXE Jla CHMBOJHU3HPA
€IHOBPEMEHHO Kpas M HadyalloTo, BpeMeTo U 0e3BpeMHeTO). 3a IPEeBHUTE WHIOAPHH CBETHT Ha
MHUCIIUTE € MO-CBHIIECTBEH OT CBETa Ha JTYMHUTE, KOETO MPAaBHU CBETOYCEIIAHETO Ha JIPEBHUTE IIO-
JTUHAMAYHO OT HAIIETO: T€ BIDKJAT CBETa KAaTO HENMPECTaHHO JBIKCHHE, a HE KaTO 3acTHHAJIA
HemoABMKHOCT. CHOTBETHO W TsAXHOTO Bh3npuemane Ha BPEMETO He e HempemeHHO B
ChOTBETCTBUME ¢ JHemHata npeactaBa 3a BPEMETO xaro OBEKTH, mnoapenenu B

ITPOCTPAHCTBOTO u nogpenenu B IIOCJIEJOBATEJIHOCTMU.

4. Cryausita ,,Ko/1€10T0, HUIIKATA M CTAHBT — 32 HAKOH NMPEICTABH 32 BPEMETO M
cpa0aTra B JlpeBna Muamsa“ usciensa Bb3 OCHOBA Ha IMPEBOJM OT CAHCKPHUT HAa OTKBCH OT
Maxabxapama (1.3.147-173) u oT Benuicku Ha OTKbCH OT Amxapsaseda (XIV1.45, X.7.42-44),
Pucseoa (11.3.6, X.130) u Kaywumaxu opaxmana (19.2.19-20) npeacraBata 3a HHIIKATE Ha
BpPEMETO, TMOCPEICTBOM KOMTO OOTMHHTE Ha ChabaTa ThKaT BbPXY CTaHA Ha CBETA IUIATHOTO HA

CL,Z[6aTa. KOHGHOTO, KOCTO 3aJABHXKBaA CTaHa, € KOJICJTIOTO Ha BPCMCTO KaJjadaxkpda. borunute Ha



ch0aTa 006JIMYaT U YMCTO HOBA HEIIPaHa BCe OIle Jpexa Ha Mjlajarta Oysika B IeHs Ha cBaTOara i —
apxauiyeH MOTHB, KOWTO MOXe Ja Ce MPOCIeAH 0 MpauHI0eBpoIeickuTe OpauHu puryanu. B
XOJla Ha M3CJICBAHETO CTaBa SCHO, Y€ Te3W OOTMHU Ha chadara B ermoca OMBAT 3aMECTEHH OT
ooroBere JIxatpu u Bumxatpu — ,gaputenu’, ,,pa3mopeuTeNnd’’, AapsBally Asiia WIA KbCMETa
bxaea Ha Bceku. B cryausTa e uzcneaBaHa M KyJlITypHaTa KOHIIETITyadu3alus, pocieanmMa Olle B
MIParHI0EBPONEHCKUS MIepUo/l, Ha )KMBOTA KaTO HUIIKA U Ha chadaTa Kato ThkaH. M3nn3aHero ot
JIMHEUHOTO BpeMe, IbTYBAHETO J0 OTBBJHHU CBETOBE MJIM €KCTATUYHUTE MPEKUBIBAHUS U3UCKBAT
CBAJITHETO Ha Ta3W ThbKaH, OTKa3a OT HHUILIKATa HAa CHh3HATEIHHUS MPUYUMHHO-CIIEJICTBEH HapaTHB,
OoTKa3za OT WUACHTUYHOCT. l3crenBaHo e M CXBallaHETO Ha JPEBHUTE UWHAOAPHH 34
KEPTBOIPHUHOIICHUETO KaTO ThKaHEe Ha IiaTa Ha BCcelieHaTa, KaTo oopMsHE Ha X0/a Ha chadaTa

B IAJIOCTHA KapTUHA, U 3a JKCPTBCHUTC HAIICBHU KATO COBAJIKH IIPU TOBA ThbKAaHC.

5. B Cryausita ,Hsikom mnpeacraBu 3a BpeMeTo BbB Beaure®“ ca mnpeBeneHu oT
BEJAMICKH M aHAJIM3HUPAHH OTKHCH OT HAKOJIKO XMMHA OT Puceeoa (1.92.10; 1.113.131; 1.164.11-14,
48; 111.6.4, VI11.17.4, X.31.7, X.85.19; X.90.60; X.190.1-3) u ot Kaywumaxu opaxmana (20.1.1-
16), 0OBBp3anu ¢ uaeute 3a Bpemeto. CrieraiHo BHUMaHUE € 00bPHATO HA CUMETPHS, TIPU KOSATO
MO-MAaJIKOTO W BKIIIOUEHOTO YIMOA00sIBa MO CBOSITA CTPYKTYypa MO-TOJISIMOTO U BKIFOYBAIIOTO MPHU
OTIpe/IeNITHETO Ha roauHaTa (,,KONEIOTO Ha BpeMeTo'‘) W HEeHWHUTEe ChCTaBHU yacThu. Mpesara 3a
cumetpus (0T TUIA JCH-HOII, CBETJIAa-ThMHA TOJIOBHHA HAa Mecela, CeBEpeH MbT — FOKEH BT Ha
CnpHIIETO), 32 ToJ00ME MEX1Y ChCTABHUTE YAaCTH U ISUIOTO (BCUUYKM T€ CE€ BJIarat €HO B APYro u
MMaT MoAoOHa CTPYKTypa — pa3/ieJieHH ca Ha JIBe MOJIOBUHU — CBETJa U ThMHA) MPaBU LSIIOTO
TBOPEHHE TOJPEICHO M CTAOUITHO, HETIOABIACTHO HA Xa0cCa, 3all[0TO BCEKH €IMH €IEMEHT Ha TOBa
TBOPCHHE € BKIIFOUEH B TOJIpe/ieHaTa cxema Ha Outhero. B To3m cmucwn I'opgmHara, BpeMeTo B
Puzcseoa, e mogoOHa Ha KUB OPTaHU3bM, KOMTO MOXKE JI1a CE€ CAMOBB3IPOU3BEK, ChCTABHUTE MY
4acTH ChHINO Ca ISUIOCTH, KOUTO ce camMooOHOoBsBar. Taka ['oguHaTa Bpeme MoXke Aa ce
nepconuduimpa — karo 6or aemuypr Ilpamxanati, KOWTO ce BB3pakJa OTHOBO M OTHOBO IO
BpeMe Ha 3MMHOTO CIBHIIECTOCHE. M3CiIeIBaHO € M OTHOIICHHETO MEXIy IUKIMYHO M JIMHEHHO

BpPEMEC BbB BEIUYCCKUTE MIPEACTaBU.

6. Ctynusita ,,CTpaHCTBAHMATA HA AYyHIATa OTBB/ — IbPBOTO HA KUBOTA U CMbPTTA*
u3cieBa Bb3 OCHOBA HAa XMMHU OT Puceeda u Amxapsaseoa obpa3a Ha IbPBOTO KaTo CUMBOJ Ha
MHOr0o0Opa3HH HHMBA Ha MPOHUKBAHE B PA3JIMYHUTE CBETOBE — OT (pu3MuecKaTa JEHCTBUTEIIHOCT,

npe3 NMCUXUYCCKUTC IMPOABIICHHA, BPB3KHUTC C MNPCAUUTC U OpP., KAKTO U HCTOBUTC (I)YHKI_[I/II/I Ha



3aJlaBaHe Ha NOPSAIbK (puma yta, B TOBa YUCJIO U BpEME, HO HE CXBAIllaHO KaTO BMECTHUJIMILE, a T10-
CKOPO KaTo MOPSAIbK), KAKTO U Ha BPH3Ka, HA BT MEX/y PA3TUUHUTE CBETOBE, MEXKAY PA3IMUHUTE
HUBa Ha ChIIeCTBYBaHE. [IbpBOTO B JpeBHOMHMICKATa KyITypa (M HE caMO) € MpEeJCTaBsSHEe Ha
€IMH TO-ABJIOOK pel, U TO B HAKOJIKO IUIaHA: TO € CUMBOJI Ha CHILECTBYBAHETO, KOWTO CHOYXIa
yCeIllaHeTO 3a MPUYMHHO-CIIEJICTBEHA BPbH3Ka, OOBBpP3BA IMPEALUTE C MOTOMIIUTE, YUUTEIUTE C
YUEHHULIUTE, JCHs C HOITa, 3eMsTa ¢ HeOeTo, CoKa C KOPEHHUTE, CTHOJIOTO M JIMCTaTa, AOJTHUS U
TOpHHUS CBSIT, OCh3HABAHETO HA CHIIECTBYBAHETO BHB BHUJ HAa MPBCTEHU, KOUTO Ca TOJUHUTE,
W3KAa4YBAHETO, CIM3aHETO, MPEMUHABAHETO B PA3IMYHU CBETOBE. V3KOHHUAT pel, moiapendara,
Mpe/icTaBeHa MOCPEICTBOM 00pasa Ha IbPBO, IPUCHCTBA HA MHOTO JIBJIOOKO, HEOCH3HATO HUBO U
ce MpOosBABA HEOYAKBAHO, KaTO MpeoOpbllla MEepCleKTHBaTa YOBEK-CBAT [0 HEY3HABAEMOCT.
[MogabpxaHeTo UMEHHO Ha TpaJWIIMOHHATA MOJApeada — B Kpas Ha BCSKa rojJvHa, MO BpeMe Ha
TOMUIIHATE PUTYald, ITOCBETCHH HAa TMPEANHWTe — Ch3JaBa €JHO JBJIOOKO YYBCTBO Ha
MPUHAJICKHOCT — KbM PO/, KbM TPAIUIUs, KbM KJIOH Ha 3HAHHETO, KbM YOBEYECTBOTO KaTO IS0,
KbM ILIENUsl CBAT OT KOPEHHUTE J0 KOpPOHATa, MOpa)<Ja YyBCTBO Ha CHIIACYBAHOCT C MOPAIBK,

HaAXBBPJIALL BCUYKUTC HU MUCJIOBHU ITOCTPOCHU .

7. B Crymuara “On the Personal Experience of Momentariness in Buddhism”
YYCHUECTO 3a MHUTHOBCHHOCTTA € pPAa3rjicAaHO HE KaTo MeTa(i)I/IBI/I‘{HO Y4YCHHEC 3a CHIIHOCTTA Ha
CB€Ta, a KaTo MCIUTATHBHA IPAKTHKa W HACA, IOUYCPIIaHa OT IMPCKHUBABAHCTO HIIM KaTo
IMPEKMUBABAHEC, OCHOBAHO HA MJACA U CIICHUATHO 3aMHUCJIICHA MCIUTAaTUBHA IIPAKTHUKA. HSCJ’IGI[B&HGTO
€ MIPOBOKUPAHO OT 3a0eIa3aHu OT ABTOpa 3allMCH Ha MNPCKUBABAHUA OT IIbpBAaTa T'OJAWHA Ha
bosiecTTa Ha AUArHoCTUIIUPAHU KAaTO I.HI/I3OCI)peHI/II_II/I IManuCHTH. Te3u onucaHuss MHOTO HAaIIOMHST
OIMMMCAaHUATA Ha MNPCKUBABAHHUATA HAa MUT'HOBCHOCTTA B ﬁoraqapa 6y)11/13Ma U 1ncjitTa Ha TAXHOTO
LIUTUpaHe B pa3paboTkaTta € ja HaOyerHe Ha OOUIMS MEXaHU3bM 3a BB3NPUATHE U MO3HABaHE Ha
CBC€Ta (KOfITO Impo3upa, KOrato caMusT MCXaHU3bM HC pa60TI/I JOCTaThb4HO z(o6pe) H Ja 1moco4yu
BB3MOXKHUTEC CTPATCTUHU Ha 6y,Z[I/13Ma, MpujlaraHu 3a HO-I[’BJ'I60KOTO U IIBJHO CXBallaHC Ha
KOTHUTUBHUSA IIPOLECC. HLpBOHa'—IaJ'IHO HAKpaTKO € H34CHCHA OOKTpHHATa 3a MHIHOBCHOCTTA —
TEMIIOPATTHOTO aTOMHU3HUPAHC HA CBUOICCTBYBAHCTO M ABJICHHATA, KAaTO aTOMHUTC-MUTOBC-CBAT Ca
CBBpP3aHN IMOCPCACTBOM KOHTHHYYMaAa Ha MNPUYUHHO-CICACTBCHUTC BPB3KU HIIHU 06yCJ’IOBCHOTO
CbIICCTBYBAHC (npamumﬂcamymnac)a). I/ISCJ'IC,Z[BaH € U CbIICCTBYBAIIUAT OTAaBHA B MHAOJIOTUATA
BBIIPOC JaIH MPEKHUBABaHMUATA (IO BpeMe Ha MEIUTAIlUS U JIPYrd MPaKTHKW) ca B OCHOBaTa Ha
CHb3JJaBaHETO Ha OKTPHUHATAa WM OOKTPUMHATA Ch3AaBa IMOAXOJSIIM MPAKTHKHA, Taka 4e aa ce
U3IINTA, 12 C€ OCh3HA€ MUTHOBEHHOCTTA. ABTOPBT POKapBa UJIEATA, e IpakTUKaTa U JOKTpUHATa

HC Morar €iaHa oe3 Apyra — HNpCKKuBsIBAHCTO HAa MHUITHOBCHOCTTA € CTBIIKA B OCHb3HABAHCTO Ha



nmpexogHara nmpupoJa Ha CbIICCTBYBAHETO, a 33ﬂLH60‘IeHOTO IIO3HaBaHC Ha 6y,Z[I/ICTKOTO YUYCHUC
ocurypsiBa yMCTBCHO 3/IpaB€ Ha IIOCIICAOBATCIIUTE U IMPABUIIHO BHIXKIAHE 3a LCJITA. B cBernuHaTa
Ha CBBPCMCHHU HeBpO-(bI/I?;I/IOJIOFI/I‘IHI/I U HCBPO-TICUXOJIOTUYHU H3CJIICABAHHUA CC BHXIA, 4YC
PasriICcaaHruTe B CTaTUATA MCAUTATUBHU TCXHUKW MAaHUITYJIUPAT BB3MPUCMAHCTO U 06pa6OTBaH€TO
Ha I/IH(bOpMaI_[I/IHTa BbB BPEMCTO M TaKa IMOAKOIIaBaT OCHOBHTC Ha 00HMYaHOTO BB3IPUCMAHE HaA

CBE€Ta KaTo ChCTOAIL CE OT 00EKTH U OTHOIIEHUS MCXKAY TAX.

8. Craruara “The Moment in which the River Rests: Time in early Buddhism”
pasriex/aa MpeicTaBuTe 3a BPEMETO B Hali-paHHATa 4acT OT KAHOHMYHATA JIUTEpPaTypa Ha €3MKa
nayy. [lopaau ToBa, 4ye paHHUST OYAM3BM € TPEIH BCUYKO COTEPHOJIOTUYHO MPAKTUYECKO YUCHHE,
pa3IMYHUATE WU 33 MPHPOJATa Ha BPEMETO HE ca OO0EKT Ha MeTau3WYHO HM3CIeIBaHEe, a I0-
CKOpPO C€ HM3IIOJI3BAT 3a MAHMITYJIMPAHE HA YCEIIAaHETO 3a BPEME KaTo CPEJCTBO 3a MO-IITUPOKO
OCh3HABaHE Ha CBETa W JIOCTHTaHE Ha OCBOOOXKIeHHE. Pa3nuuHuTe OYIUCTKU IIKOJIU HMAT
pa3auYHMA IPEJACTaBH 3a MPHUPOJATa Ha BPEMETO — HSKOM I'O MPUPABHSIBAT C IMPOCTPAHCTBOTO B
pons[Ta MYy Ha BMCECTHJIMIIEC, I[pyrI/I HpI/ICMaT CT)HICCTBYBaHCTO CaMO Ha MUTHOBCHHU BIICUHATJICHUSA
Ooxapmu ¥ BPEMETO TOraBa € TICHXOJIOTHYECKO SIBJICHHE, TTOPOJICHO OT CHITUBAHETO HA TE3U OXAPMU
MOCPEACTBOM OTpe/e/ieHa MPHYHUHHO-CIICACTBEHA Bpb3Ka (npamumscamymnada), TPETH TO
BB3MpPUEMAT KAaTO BEUHO HACTOSIIE M TMOAYEpTaBaT, ye E€IUHCTBEHO HACTOAIIETO CHIIECTBYBA,
JIPYTH CMATAT, Y€ U MHUHAJIOTO, U HACTOSIIETO, W OBJCHIETO CHIIECTBYBAT B HACTOSIICTO U Ca
JOCTBHIIHU 3a CB3HAHHUECTO., HIKOHU CMATAT, Y€ BCHYKO € IIOTOK — C€IHUH 663KpaeH 158 HGCHI/IpeH
KpBroBpaT, B KOMTO BCSIKO HEIIO € CBHP3aHO W MpeiHrBa BbB BCAKO JAPYro, a IBUKEHHETO €
00yCIIOBEHO OT mpamumscamymnada — 3aBucumus npousxoi. [losBara Ha yduenuero Ha byma
3aJlaBa HA4aJ0TO Ha JIMHEHHOTO BPeMe — BCEKHA MOXKE Jla C€ OTKBCHE OT MOBTAPSIINTE CE ITUKIN HA
C’BIHeCTBYBaHeTO, N3ITBJIHCHU CBHC CTpa)IaHI/Ie, " Ja JOCTHUTHE Kpaﬂ Ha BpeMeTO. B IUKJINYHOTO
CXBalllaHE HA BPEMETO OTTOBOPHOCTTA 3a JEHCTBUETO c€ TyOM — JEHCTBHUETO M HETOBUTE
MOCIIEACTBHS Ca MpeAHauYePTaHu OT Ch0AaTa, a IsIaTa PEaTHOCT € TIOBTOPEHHE C MAIKU BapHAIlUH
Ha H’BpBOHaanHHTC MUTOBE. Byna II0CO4YBa, 4e€ BpeMeTO HsJIMa Hadajao, HO MOXKE aa uMa Kpaﬁ B
HUbOaua ,,yracBaHETO, OCBOOOXKIECHUETO. 3a BCEKH TOCIeoBaTeNl Ha byma BpeMeTo Bede Tede
TUHENHO KbM crielu(prudHa 1ell, KOSTO € KpasT Ha BpeMeTo. BbpBeliku mo mbTs, mocoueH ot byna,
YOBEK paz0upa, 4e BpeMEeTO ChII0 € YMCTBEHA KOHCTPYKIIUS, KOSTO KOMIIEHCUPA CTaBAHETO, a a3bT
€ CHJTHO IMHAMHUYCH MPOIleC, CTaBaHe. B To3W cMUCHII ce HaOJIAra Ha HACTOSIIHS MHUT, HA MHUTa, B
KOWTO BPEMETO CIIMpa, U Ce IEJIM MPSKUBIBAHETO HA HUOOAHa VA HUPBAHA, B KOETO CBETHT HE

OuBa Ch30aBaH OTHOBO.



9. B cratusita ,,IIpand B ATxapBaBeaa“ e mpeBecH U U3CICIBaH XUMH OT Amxapeaseda
(X1.4), mocBeTeH Ha mpand — OCHOBEH 3a MHIMWICKATa KyJATypa KOHIEHT, CBBP3aH C JKUBOTA,
BATHPA, IbXa, BB3MPUSATHETO U Tporiecute B TsuioTo. CHOpEA TO3M XHUMH MpaHA YIpaBIsiBa
BCEJIEHATa, TOCHOJap € Ha BCHYKO >KMBO M HEXHBO, 3alIUTaBa XOpara, KakTo Oalla 3aliuTaBa
CHHOBETE CH, M YHUIIOXkaBa Bparosere. biarogapenue Ha 00CTOHHOTO pasriekaaHe Ha TO3U XUMH
U Ha JPYTU BEIMUYECKU TEKCTOBE C€ M3SICHSABAT OCHOBHHUTE 3HAYCHMsS HA JymaTa npanad, Kato ce
u3cieaBa reHepanu3anusaTa Ha 3HA4eHUATa oT ,,AbX‘, KOUTO OLEsABa MpPU CMBPTTA 10 ,AyX* U
»BATBP: {IBbX} — {IbX Ha XKUBOTa} — {XKHBOT} — {XKH3HEHA cuja} — {Oe3TelrecHara 4acT OT
CBIIECTBOTO, KOATO M3JIM3a OT TSJIOTO IPHU CMBbpTTa} — 1.{0e3TesnecHara yact, KOATO OlLelsiBa pU
CMBPTTa — JyX} WK — 2.{0e3TenecHara 4acT, KOsITO Ce CIIMBA C BATbpPA IPU CMBPTTa — BATHP|.
WsrpageHn ca CeMaHTUYHM BEPUTH U € HAlpaBeHa CEeMaHTHYHA KapTa Ha Jymara npaua. 3a

CpaBHEHHUE € HallpaBeHa U CEMaHTUYHa KapTa Ha Objrapckara Jyma ,,JuiiaHe’.

10. Crarusara ,,/Jla cb3gagemr kocMoca OT camMusi cefe cHM — 3a pa3wieHABAHETO M
MOBTOPHOTO paKIaHe* pasriiexk/Ja MUTA 3a CbTBOPEHUETO HA CBETa OT Pa3wICHEHOTO TSUIO Ha
MIBbPBOCHUIIECCTBOTO B CBCTIIMHATA HAa JIMYHOTO MPCKUBABAHC 10 BPEMC HA PA3JIMYHU PUTYAIU I10
IpedyrcTBaHe WiIM MHULMANMs. [lpu M3BBPIIBaHETO Ha >KEPTBONPUHOLIEHHE ITbPBOHAYAIHO C€
BB3IIPOU3BEXK/Ia KOHKPETEH MMT, KOMTO Mpemnpalia KbM HAKAKBO 0OXKECTBEHO ChOUTHE, CIYUMIIO
ce B aOcomotHOTO Hawamo. MuTBT € cBBp3aH MO HSAKAaKbB HAUYUH C ONPEJEICHO PHUTYaIHO
JIelcTBUE U CbC CBHOTBETHA puTyanHa Qopyna wumu  maumpa. Iloppumtenar Ha
KEPTBOIIPUHOIIEHUETO TpsAOBa Ja BU3yalM3Hpa TOBA M3HAYAIHO JESHUE U Ja T0 ,,AMUTUpPA™ IO
TaKbB HAUMH, Y€ Ja MOJIyYd Pe3yJITaT, CbU3MEPUM C OCTUTHATHS OT OOXKECTBEHUs CyOEKT B MHUTA
(HanpuMep B pa3MiIekKIaHUS MHUT — MOTOMCTBO). 3a Jla ce CIy4d TOBa obOade, TOW TpsOBa na
U3MBJIHU HapexJaaHeTo, (GopmysiaupaHo B Kpas Ha ¢parmMeHta — ,,Jia TOBTOpPHU acke3ara Ha
00’KeCTBEHMsI CH IPOTOTHII (3a Ja ce MPEYHCTH U Jla MOXKe J1a ObJie KepTBa) U Ja U3peye JyMUTe
Ha TIOCBETEHMA. YCEIIaHeTO 3a pa3uwieHsBaHE Ha TSAIOTO € CBBP3aHO C ycellaHe 3a 3arybara Ha
MOIITa, CITIOCOOHOCTUTE, UIACHTHYHOCTTA. 10 MpeACTaBs CMBPTTa, MPEAXOXKIAlla pakJIaHETO Ha
HCIMO CBBCEM HOBO B HOBO MW IIO-CBbBBPUICHO TAJIO. HO)IO6HI/I MNpCKUBABAHUSA OCBCH Y€
MPEJCTaBIABAT HMCTHHCKO MPEIU3BUKATENICTBO 3a MPEKUBSBAIIMSA, KOWTO OTHOBO TpsiOBa 1a
cbrpaau cede cH, MO3BOJISBAT Ja Ce BHUKHE B AbJI00OYMHA B APEBHATa MUTOJIOTHS U Ja C€ CHXUBU
OTHOBO 4pe3 COOCTBEHUS OIUT JIPEBHUSA MUT U puTyal. [lo3HaBaHETO Ha MUTA U U3BBPIIBAHETO HA
puTyala OT CBOsI CTpaHa 3ajaBa oOpa3ela 3a MOBTOPHO M3rpaxJaHe Ha cebe cu Mo Mojena Ha

HU3rpaXKIaHCTO Ha LCJIOCTTA HA HpamlcanaTH H Ha IMoApCACHUS KOCMOC.



11. Cryausara “Some Buddhist Notions on Time and on the Sense of Time” pasriexnaa
Bb3 OCHOBA Ha OPUI'MHAIIHHU TCKCTOBEC OT ITanuiickus KaHOH U Myﬂamadxmukampuka UICUTEC Ha
pa3nuYHUA OyTUCTKH IIKOJIM 32 CHITHOCTTA HAa BPEMETO M YCEIIAaHEeTO 3a BpeMe, KaTo ca 00XBaHATH
TEMUTE 3a HHHeﬁHOCTTa, IUKJIMYHOCTTAa U UMIICPATUBHOCTTAa Ha BPECMCTO, 3a HACTOAIIUSA MUT U
IoAABPIKAHETO HAa BHUMAHHUETO B HACTOAIIMA MUI, 3a IPUYMHHOCTTA M 3aBUCHUMUSA IIPOU3XOM.
I/I3CJ'IG,Z[BaHa € CCMaHTHUKaTa Ha AYMU, 0603Ha‘laBaH_[I/I BpEMC B CaAaHCKPUT U IMaAJIM U IMO-CIICHHUATIHO

Ha AyMarta Kulana ,,MI/II‘“, KaKTO U JOKTpHUHATA 3@ MUTHOBCHOCTTA.

Here are presented brief summaries of the following publications:

1. Forward to the Past, Backward to the Future: Ideas of Time in Ancient India

2. To Taste the Sweetest Fruit of Immortality: Ideas of Death, the Path to the Hereafter, and Sleep
in Ancient India

3. “Look Ahead in the Past, Look Back in the Future”: TIME IS SPACE Metaphors in Sanskrit
4. The Wheel, the Thread and the Loom — Some Ideas about Time and Destiny in Ancient India
5. Some Notions of Time in the Vedas

6. The Wanderings of the Soul beyond — the Tree of Life and Death

7. On the Personal Experience of Momentariness in Buddhism

8. The Moment in which the River Rests: Time in early Buddhism

9. Prana in the Atharvaveda

10. To Create the Cosmos from Oneself — on Dismemberment and Rebirth

11. Some Buddhist Notions on Time and on the Sense of Time.

1. In the book “Forward to the Past, Backward to the Future: Ideas of Time in
Ancient India”, based on the author's translations of Vedic and Sanskrit texts from the Rgveda,
Atharvaveda, Brahmanas, Aranyakas, Upanisads, Mahabharata, etc. various mythological and
cosmogonic ideas about the essence of time according to the ancient Indo-Aryans are examined.
Initially, the cognitive metaphors attested in the Rgveda, with which along the forward-backward
and up-down axes time is represented spatially, and also some differences with Bulgarian language
in the model of expressing the abstract domain "time" in the more concrete domain "space™ are
analyzed. The analysis of the various linguistic manifestations of these representations allows

further penetration into the essence of notions of time in the ancient Indo-Aryan culture.

The notion of the figurative and/or mythological embodiment of the interweaving of space

and time in the sacrificial horse, the Rahu-Ketu axis and the god Rudra-Siva is examined. It turns
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out that the temporal and spatial aspects of reality represented by the images of the sacrificial horse

(Brhadaranyaka upanisad 1.1.1) and Rudra-Siva are equivalent, and therefore interchangeable.

The monograph further examines and analyzes various Vedic concepts of the cyclical
and/or vector nature of time, of eternity, change, modality and their interaction. The focus here is
on the year, which expresses wholeness and completeness, and because of the association of the
annual cycle with the movement of the sun, also repeatability and indestructibility (Satapatha
Brahmapa 11.1.2.12). The identification of the year with Prajapati, the god from whose body the
universe was created, and with the agnicayana ritual is traced in detail. The two hymns from the
Atharvaveda (X1X.53, X1X.54), which are dedicated to time as the supreme essence, are presented
in detail with translation, commentary and analysis. These hymns of the Atharvaveda are probably
the earliest evidence for the representation of the unified time as having two "functions” — fluid,
empirical time, most likely cyclical, which creates, sustains, and flows around the worlds, and
time-eternity, the uncreated absolute, time in the highest heaven, in the field of immortality. The
Epic's notions of time as a beneficent, regular cycle of being (from the earlier corpus) are explored,
and also the continuation of a very ancient Kalavada doctrine, placing time above all, viewing time
as a mighty, unbreakable, irresistible, inscrutable force, a fate that brings everything and everyone
to its end. The archaic myth of time as a wheel and the world as a canvas, which is woven by two
maidens interweaving white (days) and black (nights) threads, is presented and analyzed in detail.
Even in the Rgveda, the sacrifice itself is represented as weaving the canvas of the universe, as
shaping time and its course, building destiny into a complete picture. The various yugas and the
flow of time in them, as well as the the periods between the various worlds, are examined and
described in detail, not only abstractly, but also with a story from an extract from the Vispu Purana
4.1.44-4.1.73.

It has been traced how the supreme essence, called in the Upanisads brahman (originally
"sacrificial formula™), gradually began to be understood as a transcendental reality that is beyond
the world, and the whole world, as well as its center — creation, are de-sacralized. In the texts of
both Buddhism and early Hinduism appearred prompts to destroy in the mind of the adept the
archaic image of the world, to cut down the tree of Brahman (creator god) with the sword of
wisdom, to break the wheel of time. This tendency to break free from the grip of time is
exemplified by the Mahabharata (11.5-6). Presented and traced in time is the prophecy of the
coming of the savior Kalki from Sambhala. The Vedic calendar and the different ways of

determining the year are also discussed in detail.
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2. In the monography ""Tasting the Sweetest Fruit of Immortality: Ideas of Death, the
Path to the Hereafter and Sleep in Ancient India™ based on excerpts from the original Vedic
and Sanskrit texts of the Rgveda, Atharvaveda, Brahmanas, Aranyakas, Upanisads,
Asvalayanagrhyasitra, Mahabharata, Gauda Purapa, Caraka Samhita, Svapnachintamani etc.
ideas about death and dying, about the path to the afterlife, about worlds beyond the world of the
living and beyond waking life, about the intertwining of these worlds with our known world are
examined — these are the ideas that largely determine the entire worldview system of the ancient
Indo-Aryans. Although we perceive only our world, according to the ancient Indo-Aryans, we
suffer the consequences of everything that happens in other worlds as well. Rituals of purification
and initiation and dreams are gateways to these worlds where different laws operate and symbols

have a different meaning.

In the first part of the monography, the seemingly contradictory Vedic ideas about the
afterlife and the journey to the other world are explored: the dead go to the impenetrable darkness
under the earth, to the sun, to the heavens; the soul gathers in the afterlife with the body, hangs on
a tree, or goes underground. In the most ancient parts of the Rgveda, the references to immortality
are mostly related to avoiding premature death, to a long and happy life, rich in sons to carry on
the lineage and tradition — the distinction between gods as immortal and men as mortal is
fundamental to the authors of the family books. The idea of immortality in the heavens did not
appear until the period of the creation of the later books. Two gods, Yama and Varuna, were
associated with the other world, and on the textual basis, they, their world, the 'stone house
(harmya)' and the sun in that 'stone house' are extensively explored. Some rituals for attaining
immortality in the heavens and for avoiding the repeated death of one already residing in the
heavens are briefly described. The first part of the monograph traces some Indo-Aryan ideas about
the character of the afterlife as a mirror image of our world and about the journey of the deceased

(preta) in the various hells and heavens.

The second part of the monograph clarifies Indo-Aryan ideas about the relationship
between sleep and death, about the essence of dreams, their classification and significance for
everyday life, about their predictive power and impact. In Ancient India, the dream world was seen
as a reality that could actively influence waking reality. This notion brings the states of waking and
dreaming closer together and leads to two parallel developments — on the one hand, waking
resembles sleep, i.e. it is unreal just as the dream is, so one could awaken from wakefulness and
reach another state of consciousness or enlightenment. On the other hand, the dream is similar to

reality and one is responsible for one's actions in it, which requires careful cultivation of the dream
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state for real impact in the world, for traveling through different realms of existence accessible
through sleep, for knowing oneself and the world. Therefore, in various meditative practices,
dreams are read, interpreted, narrated, they guide, determine the position and status of the adept,
and are also a means of travel between the different realms of existence, being used in initiation
rituals. Dreaming is especially important for realizing the transience and subjective nature of our
experience of the world. Therefore, in yogic practices, the dream state, dream awareness, and
dream change are cultivated and used purposefully. The ancient Indo-Aryans also believed that in
a dream a person could be attacked, warned or aided by real creatures that took the form of close
relatives, friends or dead persons. Such dreams represented a world at the crossroads between life
and death and were interpreted and seen as indicative of the outcome of the disease, the condition
and treatment of the patient. The dream was perceived as a kind of gate to the other world and the
ancestors. Dreams were also seen as predictions and omens and in this sense they are described,
studied, categorized. In addition to indicating what will happen, dreams were thought that could
also triggered certain events, i.e. that they had the capacity to affect waking life as a parallel
reality. Therefore, the ancient Indo-Arians developed many practices to control dreams and/or their
effects, to protect themselves against the consequences of a bad dream. These practices seem to be
ubiquitous among all sections of the population. In the biographies of great teachers and generals,
spirituality and fate are woven into the narrative through prophetic dreams—for example, the
dream of the Buddha's mother, or that of Mahavira's mother. As containing the truth and omens of
this world (for example, the three dreams of Emperor Asoka), dreams appear as important

elements around which the plot unfolds in many examples of Indian literature.

3. The focus of the study """Look Ahead in the Past, Look Back in the Future': TIME
IS SPACE Metaphors in Sanskrit™ is the culturally determined conceptualizations of TIME in
Vedic and Sanskrit. The main object of analysis in the study are mappings which take place along
(a) a horizontal forward — backward axis, i.e. PAST/ EARLIER — FORWARD (‘to the East’), or
FUTURE/ LATER — BACKWARD (‘to the West’), and (b) mappings that can be positioned along
a vertical axis, i.e. PAST/ EARLIER — DOWN (‘to the south”), or FUTURE/ LATER — UP (‘to the
north”). My detailed sample analysis of the Katha Upanisad (1.6) and its translations into several
languages raises some questions concerning the universality of the ways of representing TIME
through SPACE in different languages. The chapter also draws attention to two traditional images
incorporating TIME and SPACE as dynamic symbols. These images are the Dragon of Time

(kalasarpa) — the Rahu—Ketu axis and the Dancing Siva.
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Unlike most cultures today, the ancient Indo-Aryans probably did not rely so heavily on the
representation of TIME through SPACE. One of the main arguments in this direction is connected
with the stronger emphasis placed in Indian culture on conceptualizations of time, stemming from
the cognitive metaphor LIFE AS A PROCESSION, where each generation is seen as "moving
towards death”. In the course of the study, it becomes clear that in Vedic and Sanskrit linguistic
expressions evoking perceptions of spatial sequences can evoke the construction of both a
sequence in TIME and a sequence in SPACE, without necessarily implying the primacy of either
concept. In Vedic and Sanskrit, the upward vertical axis often represents the axis of time from past
(down) to future (up). An interesting image of time is the dragon kalasarpa ("dragon of time™ or
"black snake"), which can symbolize both the end and the beginning, time and timelessness). For
the ancient Indo-Aryans, the world of thoughts is more essential than the world of words, which
makes the worldview of the ancients more dynamic than ours: they see the world as incessant
movement, not frozen immobility. Accordingly, their perception of TIME is not necessarily
consistent with today's notion of TIME as OBJECTS arranged in SPACE and arranged in
SEQUENCES.

4. The study ""The Wheel, the Thread and the Loom — On Some Concepts of Time and
Fate in Ancient India™ examines, on the basis of translations from Sanskrit, extracts from the
Mahabharata (1.3.147-173) and from Vedic extracts from the Atharvaveda (XIV1.45, X.7.42-44),
the Rgveda (11.3.6, X.130) and the Kausitaki Brahmapa (19.2.19-20) the notion of the threads of
time by which the goddesses of fate, weave on the loom of the world the cloth of destiny. The
wheel that drives the loom is the kalacakra — wheel of time. The goddesses of fate also clothe the
young bride in a brand-new garment on her wedding day—an archaic motif that can be traced back
to proto-Indo-European marriage rituals. In the course of research, it became clear, that these
goddesses of fate were replaced in the epic by the gods Dhatr and Vidhatr — 'bestowers’,
'distributors' bestowing the share or fortune bhaga on each creature. The study also explores the
cultural conceptualization, traceable back to the Proto-Indo-European period, of life as a thread
and of fate as fabric. Stepping out of linear time, traveling to other worlds, or experiencing ecstasy
requires shedding this fabric, giving up the thread of conscious causal narrative, giving up identity.
Also explored is the ancient Indo-Aryan conception of sacrifice as weaving the fabric of the
universe, as shaping the course of fate into a complete picture, and of sacrificial chants as shuttles

in that weaving.
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5. In the Study "'Some Notions of Time in the Vedas™ excerpts from several hymns of
the Rgveda (1.92.10; 1.113.131; 1.164.11-14, 48; 111.6.4, VII.17.4, X.31.7, X.85.19; X.90.60;
X.190.1-3) and some extracts from the Kausitaki Brahmapa (20.1.1-16) connected with the ideas
of time are translated from the VVedic and analyzed. Special attention is paid to symmetry, in which
the smaller and included resemble in its structure, the larger and inclusive in the determination of
the year (“the wheel of time™) and its constituent parts. The idea of symmetry (of the type day—
night, light—dark half of the month, north path — south path of the Sun), for the similarity between
the constituent parts and the whole (they are all embedded in each other and have a similar
structure — they are divided into two halves — light and dark) makes the whole creation orderly and
stable, not subject to chaos, because every single element of this creation is included in the orderly
scheme of being. In this sense the Year, the time of the Rgveda, is like a living organism capable
of self-reproduction, its constituent parts also self-renewing wholes. Thus the Time-Year can be
personified — as the demiurge god Prajapati, who is reborn again and again at the winter solstice.

The relationship between cyclical and linear time in Vedic concepts is also explored.

6. The study ""The Wanderings of the Soul Beyond - the Tree of Life and Death™
explores, on the basis of hymns from the Rgveda and the Atharvaveda, the image of a tree as a
symbol of multiple levels of penetration into the various worlds — from physical reality, through
psychic manifestations, connections with ancestors and etc., as well as his functions of setting
order (rta, including number and time, but not understood as a container, but rather as an order), as
well as a connection, a path between different worlds, between different levels of existence. The
tree in ancient Indian culture (and not only) is a representation of a deeper order on several levels:
it is a symbol of existence that awakens a sense of cause and effect, binds ancestors to descendants,
teachers to students, the day to the night, the earth with the sky, the sap with the roots, the stem
and the leaves, the lower and the upper world, the realization of existence in the form of rings
which are the years, the ascent, the descent, the passage into different worlds. The primordial
order, the arrangement represented by the image of a tree, is present at a very deep, unconscious
level and manifests itself unexpectedly, turning the human-world perspective beyond recognition.
Maintaining precisely the traditional arrangement — at the end of each year, during the annual
rituals dedicated to the ancestors — creates a deep sense of belonging — to a lineage, to a tradition,
to a branch of knowledge, to humanity as a whole, to the whole world from the roots to the crown,

creates a sense of coherence with an order that transcends all our mental constructs.
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7. In the Study "On the Personal Experience of Momentariness in Buddhism™ the
teaching of momentariness is considered not as a metaphysical teaching about the essence of the
world, but as a meditative practice and an idea drawn from the experience or as an experience
based on an idea and a specially conceived meditative practice. The study was provoked by the
noticed by the author records of experiences from the first year of the disease of patients diagnosed
as schizophrenic. These descriptions are very reminiscent of the descriptions of experiences of
momentariness in Yogacara Buddhism, and the purpose of quoting them in the article is to
emphasize the general mechanism for perceiving and knowing the world (which becomes apparent
when the mechanism itself does not work well enough) and to point out the possible strategies of
Buddhism, applied to have a deeper understanding of the cognitive process. First, the doctrine of
momentariness — the temporal atomization of existence and phenomena, with the atoms-moments-
world connected by the continuum of causality or conditioned existence (pratityasamutpada) — is
briefly explained. Also explored is the long-standing question in Indology of whether experiences
(during meditation and other practices) are the basis for the creation of the Buddhist doctrine, or
whether doctrine creates appropriate practices so that momentariness is experienced and realized.
The author promotes the idea that practice and doctrine cannot do without each other — the
experience of momentariness is a step in realizing the transitory nature of existence, and a
thorough knowledge of Buddhist teaching provides mental health to the followers and a correct
vision of the goal. In the light of modern neuro-physiological and neuro-psychological research, it
can be seen that the meditative techniques discussed in the article manipulate the perception and
processing of information in time and thus undermine the foundations of the usual perception of

the world as consisting of objects and relationships between them.

8. The article “The Moment in which the River Rests: Time in early Buddhism”
examines notions of time in the earliest part of the canonical literature of the Pali language.
Because early Buddhism was primarily a soteriological practical teaching, the various ideas about
the nature of time were not the subject of metaphysical inquiry, but rather were used to manipulate
the sense of time as a means to a wider awareness of the world and the attainment of liberation.
Different schools of Buddhism have different ideas about the nature of time — some equate it with
space in its role as a container; others accept the existence of only momentary impressions of
dharmas, and time is then a psychological phenomenon produced by the stitching together of these
dharmas by means of a certain cause-and-effect relationship (pratityasamutpada); others perceive it
as an eternal present and emphasize that only the present exists; others hold that the past, the

present, and the future all exist in the present and are accessible to consciousness; some believe
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that everything is a flow—an endless and never-ending cycle in which everything is connected and
overflows into everything else, and the movement is conditioned by pratityasamutpada —
dependent origination. The advent of the Buddha's teaching marks the beginning of linear time -
anyone can break away from the repetitive cycles of existence filled with suffering and reach the
end of time. In the cyclical conception of time, responsibility for action is lost — action and its
consequences are predetermined by fate, and all reality is a repetition with slight variations of the
original myths. The Buddha points out that time has no beginning, but can have an end in nibbana
"extinction”, liberation. For every follower of the Buddha, time now runs linearly towards a
specific goal which is the end of time. Walking the path indicated by the Buddha, one understands
that time is also a mental construct that compensates for becoming, and the self is a highly
dynamic process, becoming. In this sense, the emphasis is on the present moment, the moment
when time stops, and the goal is the experience of nibbana or nirvana, in which the world is not

created again.

9. In the article "Prapné in the Atharvaveda" a hymn from the Atharvaveda (X1.4) dedicated
to prand, a concept central to Indian culture related to life, wind, breath, perception and processes
in the body, is translated and explored. According to this hymn, prana rules the universe, is the
master of all living and non-living things, protects people as a father protects his sons, and destroys
enemies. A thorough examination of this hymn and other Vedic texts elucidates the basic meanings
of the word prand, exploring the generalization of meanings from "breath" that survives death to
"spirit" and "wind": {breath} — {breath of life} — {life} — {life force} — {the incorporeal part
of a being that leaves the body at death} — 1.{the incorporeal part that survives death — spirit} or
— 2.{the incorporeal part that merges with the wind at death — wind}. Semantic chains were built
and a semantic map of the word prana was made. For comparison, a semantic map of the Bulgarian

word "breathing" was made.

10. The article "Creating the cosmos from oneself — on dismemberment and rebirth*
examines the myth of the creation of the world from the dismembered body of the primordial
being in the light of personal experience during various purification or initiation rituals. In the
performance of a sacrifice, a specific myth which refers to some divine event that took place in the
absolute Beginning is first reproduced. A myth is related in some way to a certain ritual action and
to a corresponding ritual forula or mantra. The patron of the sacrifice must visualize this
primordial act and "mimic" it in such a way as to obtain a result commensurate with that achieved

by the divine subject in the myth (in the myth under consideration — offspring). For this to happen,
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however, he must fulfill the order formulated at the end of the fragment — to "repeat" the
asceticism of his divine prototype (to purify himself for to be able to be the offering, the sacrifice)
and utter the words of the initiate. The feeling of dismemberment of the body is associated with a
sense of the loss of power, abilities, identity. It represents death preceding the birth of something
entirely new in a new and more perfect body. Such experiences, in addition to being a real
challenge for the experiencer who has to rebuild himself, allow one to delve deeply into ancient
mythology and relive through one's own experience the ancient myth and ritual. Knowing the myth
and performing the ritual, in turn, sets the pattern for rebuilding the self on the pattern of building

the wholeness of Prajapati and the ordered cosmos.

11. The study "'Some Buddhist Notions on Time and on the Sense of Time" analyzes
original texts from the Pali Canon and the Milamadhyamakakarika and studies the ideas of
various Buddhist schools about the nature of time and the sense of time, including the topics of
linearity, cyclicity and imperativeness of time, of the present moment, and the maintenance of
attention in the present moment, of causality and dependent origination. The semantics of words
denoting time in Sanskrit and Pali, and in particular the word ksara 'moment’, as well as the

doctrine of momentariness, are explored.
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