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CONTEMPLATING ETERNITY:
ON TIME, DEATH, AND TIMELESSNESS IN ANCIENT INDIA

ABSTRACT

This dissertation examines ancient South Asian concepts and mythology of time. It
journeys from the Rgveda to the later texts of the Vedic tradition (Upanisads), then to the epics,
and on to philosophical tractates of different schools of Indian thought. It reconstructs South
Asian mythology of time, establishes its Vedic and Indo—European origins, and shows historical
development of the concept of time from an early pre-philosophical period to its mature form in
the Hindu mythology and philosophy.

By analyzing data from Vedic and early Brahmanic sources in comparison with Indo-
European materials, such as Iranian Zurvanite mythology and thought, I reconstruct early views
on time and consider if there existed a unified understanding of time and an early, pre-
philosophical, notion of time.

I investigate etymological and conceptual connections between such Vedic terms as the
year (samvatsara, vatsara), Cosmic Order/Truth (rta), and a period/season (rtu), and conclude
that even in the earliest period, i.e., in the Rgveda, the concepts that are developed in the later
tradition can be found in their preliminary form: an idea of two types of time, or two times, —
the first is time-eternity, and the second one is transitory, “concrete”, or “profane” time; and also
— a view that time is the Lord of the universe that regulates and even creates it.

Proceeding, I analyze texts belonging to the late Vedic tradition and then turn my
attention to the epics and philosophical works. I establish conceptual and historical connections
between early views on time (Vedic period) and those of Hinduism. A special attention is paid to

the doctrine of kalavada that depicts time as the Absolute unmanifested reality and power that

il



creates, regulates, and destroys the universe; to the relation between time and death, and also to
the idea of two times: one is eternal, undivided, and unchangeable; the other is empirical,
changeable, and divisible. South Asian sources are studied in comparison with a wide range of
Indo-European mythological and linguistic materials. This approach is crucial to be able to find
the origins of the concepts considered, reconstruct time-related Indo—European myths and

motifs, and clarify functions of different mythological characters.
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INTRODUCTION

“What then is time? If no one asks me, I know; if [ want to explain it to a questioner, I do not
know”!. This passage from Augustine’s Confessions is the most famous quote reflecting on
the nature of time. It implies that, although we can feel what time is, its mysterious and
inexplicable nature eludes words.

The goal of this work is fo find words to elucidate how time was envisioned and
understood in the intellectual, literary, and mythological tradition of Ancient South Asia and
to answer Augustine’s question — what is time? Specifically — what is time in the cultural
context of ancient India? Searching for an answer to this question, I will have to pose and find
answers to a multitude of preliminary questions, such as — is there a unified culture-specific
understanding of the phenomenon of time? Is there a notion of time? When and how was this
notion formed? Are there different theories of time? Do mythological and philosophical views
on time differ? Do they change over time? Is time real? Is it represented visually?

This dissertation aims to examine historical development and origins of Ancient South
Asian concepts of and mythological views on time as presented in various literary sources,
starting from the Rgveda to the latest texts of the Vedic tradition (Brahmanas and Upanisads)
and then to the epics and philosophical treatises of different schools of Indian thought. It
strives to establish conceptual and historical connections between the early views on time
(Vedic period) and those of Hinduism; to reconstruct South Asian mythology of time, to
discover its origins, and show historical development of the concept of time from an early

pre-philosophical period to its mature form in Hindu mythology and philosophy.

! Augustine 2006: 242.



The need for a work that would research the topic of time in Ancient India/South Asia
in a broad historical perspective is dictated by the fact that this topic has never been treated at
length systematically and diachronically. There are multiple articles focusing on time in South
Asia. There is even a volume “Time in Indian Philosophy” that includes a collection of
articles on the subject by different authors dedicated to different topics, however, each of
these articles, with only few exceptions, considers the views of a specific period, text, or a
particular school of thought. As a result, it appears that every school of thought that treated a
problem of time in India existed in the historical vacuum, without any connection with the
preceding tradition.

Among major studies that tackle the problem of time in Ancient India, the following
important works must be named: first of all, it is an illuminating article by Yaroslav Vassilkov
“Kalavada (the doctrine of Cyclical Time) in the Mahabharata and the concept of Heroic
Didactics” that reconstructs the doctrine of time as presented in the Mahabharata. Vassilkov
connects the epic kalavada with certain ideas of the preceding tradition (mostly of the Rgveda
and Atharvaveda) that suggest the cyclic nature of time. Then he discusses the reconstructed
time-ideology as a system of thought within the framework of the heroic epics.

Another study that deals with the kalavada doctrine in the Mahabhdarata but puts it
into a different perspective is a monograph “The Mahabharata and the Yugas” by Luis
Gonzalez-Reimann. Gonzalez-Reimann researches the formation of the system of the four
world periods, the yugas, in the epic. He concludes that the system took its finite shape in the
Mahabharata although its roots can to some extent be traced back to the Vedic period.

A short monograph “Prajapati and the Year” by Jan Gonda considers all aspects of the

cult of Prajapati as a deity that represents the year. Gonda collects numerous quotes from the



Vedas, Brahmanas, and select Upanisads that confirm and explain Prajapati’s connection with
the year. He doesn’t make any general conclusions regarding the nature of time and does not
research the concept of time in these texts.

Anindita Balslev’s book “A study of time in Indian philosophy” attempts a systematic
review of time concepts in different schools of Indian philosophy — Hindu, Buddhist, and Jain,
excluding, however, the view of the grammarians and thus ignoring a philosophical school
that pays most attention to the category of time. Having compared concepts of time in several
philosophical systems, Balslev distances the philosophical views from the pre-existing
religious and mythological representations of time and regards these views as developed
without any explicit connection to the tradition.

A work that strives to provide a short but systematic overview of the development of
the concept of time-substance through different periods is Stanistaw Schayer’s “Contributions
to the problem of Time in Indian philosophy”. Schayer touches upon different stages of
development of this understanding of time and, unlike most researchers, sees a direct
connection between the old “mythological” views and the formation of the philosophical
view.

My own approach in this dissertation can be called synthetic. First of all, my research
is primarily based on texts, I will draw on the visual and archaeological sources only
occasionally, therefore my methodology is mostly philological, i.e., close reading and analysis
of textual sources. The scope of the texts I consider in this thesis is very broad, extending
from the Rgveda, the earliest text of Ancient India and the earliest example of the Indo-
European poetry, to considerably late philosophical treatises, such as Bhartrhari’s

Vakyapadiya. In chronological terms, I analyze texts covering a period of approximately two



thousand years, therefore a study I am attempting is, in a sense, cross-temporal. The texts I
consider are very diverse linguistically, stylistically, mythologically, and functionally. They
also belong to different ideological and religious systems: although the Vedic religion can be
seen as a predecessor of Brahmanism and Hinduism, they have different views of reality,
rather divergent mythologies, distinct approaches to the ritual, and dissimilar ideologies.
Moreover, some of the texts, such as the Mahabharata, are not monolithic and belong
simultaneously to different chronological and conceptual strata and therefore include rather
complex and sometimes contradictory worldviews. Thus, in order to reconstruct and clarify
temporal concepts and views of a particular period, I first try to look at the smallest elements
of what can potentially constitute a system: mythological motifs and concepts.

To analyze mythological motifs, I primarily employ methods of comparative
mythology and, as needed, supplement them with methods of comparative linguistics. This
process starts with comparing parts of textual evidence in order to find and isolate a particular
mythological motif. When the sought motif is isolated, I try to determine the frequency of its
occurrence in a given text and then, by supplementing my initial finding with other evidence,
I formulate the motif in the text in question. Sometimes, in order to clarify the meaning or
extent of a motif, I draw on comparative materials, mostly Indo-European. My study therefore
is not only cross-temporal but also cross-cultural. To determine the function of a particular
mythological character or a specific term, I occasionally resort to etymology and methods of
comparative linguistics. For example, to determine the meaning and functions of the Vedic
term rta, i.e., Cosmic Order and Truth, I research its etymology and then place this term
within a specific semantic field, i.e., I consider it as a node in the net of meanings uncovered

by etymology. This process, in the case of rza, reveals that this word is etymologically



connected to a plethora of terms that have temporal connotations. Thus, a particular term (yta)
is placed in a semantic field that can be called “temporal”. Next, I research how a specific
term (e.g., rta) functions in the text: what’s its usage? What actions/events/phenomena are
denoted by this term? What are the other terms this one is connected with? L.e., I create a
second net of meanings: a net of functional connections. In the case of yta, I see that its
functions do, in fact, conform to its time-related etymology: for example, yta organizes the
universe and creates a temporal sequence of events. When necessary, I expand my search to
comparative materials, for example, a specific character, such as Varuna, can be compared to
etymologically or functionally related characters from the other Indo-European cultures. This
way I can clarify some of the functions, motifs, or even epithets of the character under
consideration.

In certain cases, when reading a specific Sanskrit text, I seek the help of traditional
commentarial literature in order to understand or clarify certain terms. Despite the fact that in
many cases a commentary is not contemporaneous to the text (a time gap can be as much as a
thousand years or even more, as in the case of Sayana’s commentary on the Rgveda), an
interpretation of a term or a passage in a commentary can shed light on the traditional
understanding of the term/passage in question and also, by completing a diachronic semantic
field for the term, help uncover an additional or earlier meaning.

Overall, my synthetic hybrid approach combines textological, linguistic (particularly,
etymological), and mythological methodologies that help me systematically research the
worldview and mythology of different systems of Indian thought. Such an approach produces
a coherent and comprehensive synchronic and diachronic analysis of the ancient Indian views

of time.



Chapter I of this thesis examines the views on time in the oldest text of the South
Asian tradition, the Rgveda. I determine by what means time is denoted in the text and discuss
temporal terms and mythological motifs in the RV. I pose a question if there is a concept of
time in the Rgveda. Then I reconstruct and outline the Rgvedic temporal system. The second
part of the chapter is dedicated to Varuna. Using a combination of philological, linguistic, and
comparative-mythological methods, I reconstruct Varuna’s possible mythological role as a
time lord.

Chapter II deals with the later Vedic terms and concepts of time. The first part of the
chapter is solely dedicated to time in the Atharvaveda. I research developments and
adaptations of the Rgvedic ideas, then identify new concepts formed in the Atharvaveda and
discuss if these new concepts can be considered resurfaced Indo-European mythologemes. In
the second part of the chapter I, proceed to discuss multiple concepts of time found in the
Brahmanas and Upanisads. I argue that the Upanisadic myths and ideas lay down the
foundation for further development during the Epic and philosophical periods.

Chapter III analyzes the views on time in the epics, first of all, the Mahabharata, and
epic-like pre-philosophical works, such as the Yogavasistha. These views are considered
within the framework of the kalavada doctrine — a semi-philosophical school specifically
dedicated to time. I reconstruct the core ideas and discuss mythological motifs typical of
kalavada. In the second part of the chapter, I briefly summarize time-concepts of different
branches of Indian philosophy belonging to the Hindu “orthodox” philosophical schools.
Then I analyze at length the concept of time in the Vakyapadiya, linguistic and philosophical
treatise composed by Bhartrhari, and draw a conclusion on the role of the preceding tradition

in the formation of Bhartrhari’s concept of time.



All translations of Sanskrit, occasional Avestan, Germanic, and Slavic materials are

my own unless otherwise noted. Quotes in modern German and French are left untranslated.



CHAPTER 1

TIME IN THE RGVEDA

This chapter attempts to reconstruct the earliest perceptions of time in Ancient India as
attested in the Rgveda, the oldest literary monument of Indian religion and poetry (c. 1300-
1000 BCE). As usually is the case with the study of liturgical texts, information that concerns
mythology and worldview is fragmentary and, unlike in the philosophical works, is not
presented systematically. It is dispersed through different layers and hymns of the Rgveda,
and cannot be interpreted without being isolated and systematized.

When reconstructing Vedic views on time and trying to establish if there is a concept
of time in the Rgveda, first, it is crucial to determine what words/terms found in the Rgveda
are used to denote time or time-related notions. Is there a unifying notion to signify time in
general or abstract time? Are there terms that can substitute this general notion under certain
conditions? What are the words that denote specific temporal units?

In the post-Rgvedic tradition (starting from the Atharvaveda), the most prevalent term
to signify either abstract or specific time throughout a wide range of Sanskrit texts of different
types and genres is kala. This word appears in the Rgveda only once, and the hymn where it
occurs (RV 10.42.9) is found in the 10" mandala — a comparatively late book of the Rgveda
that might be considered “a book of additions™ to the Rgvedic family books — whose style
“approaches the style of the poetic Mantra texts of YV, SV, AV™3, i.e., that of the later texts.
As will be shown below (1.1) in the analysis of the aforementioned stanza, the word is used to

denote a specific opportune moment or a proper instant rather than time in abstracto. Another

2 See Witzel 1997: 265.

3 Ibid.



common term typically used in the epics and philosophical texts, especially in the Buddhist
and Jain treatises, to signify time — samaya — is absent in the Rgveda.
Let us consider what terms for various specific time units and temporal notions are

actually used in the Rgveda and determine their role in the Vedic worldview.

1.1. Specific Time and Temporality in the Rgveda

Although the Rgveda apparently does not have a term to denote abstract or general
notion of time, it definitely finds multiple ways to show its passage and includes several
lexemes that designate specific time units. Among such lexemes are the year (samvatsara,
vatsard, etc.), denominations of seasons (typically, the following five: autumn — sardd, rainy
season — varsd, winter, the cold season, — hemanta, spring — vasanta, summer or hot season —
grisma), solar and lunar month (mas), day (dhar, usrd, etc.), night (aktii, ndkta, ratri, etc.),
moment — muhiirta, etc. There are also specific designations for various regular natural
phenomena that are used to define time, e.g., the dawn, dusk, sunrise, noon, etc., as well as for
different states-in-time, such as the past, present, and future. The Rgveda also mentions later
or future generations, the yugas, e.g., RV 7.87.4d:

yugdya vipra vipardya Siksan ||

The inspired [poet] strives for the later generations.
“Generations” or, by expansion of the meaning, “ages” when a particular generation lives,
appear to be the term that brings together the objective time as reflected in the RV (i.e.,
different time periods that represent the sequence and duration of events in the world of

natural phenomena), and the so-called personal time, i.e., application of the objective time to



human beings. Personal time is represented in the RV as different stages of life (youth —
yiivan, old age — jara, etc.), progress of aging that inevitably connects to another notion
related to personal time — death (myty17), and human lifespan. The full and ideal lifespan of a
human being (ayus — ‘lifespan’ or ‘age’) is considered to be one hundred years, therefore
there are multiple passages where humans hope to “obtain” or ask the gods to grant them the
full lifespan of a hundred years or, alternatively, a hundred autumns or springs. RV 1.89.9
shows the connection between the full lifespan, old age, and the personal time perception:

satam in nu Sardado anti deva yatra nas cakrd jarasam taninam |
putrdso ydtra pitaro bhavanti ma no madhya ririsatayur gantoh ||

A hundred autumns are ahead now, o gods, where you made old age of the

bodies for us, where the sons become the fathers.

Do not ruin our lifespan in the middle of our course!
Vedic poets clearly saw links between manifestations of the personal time and natural
phenomena that mark the “objective” time: the sun, the moon, the dawns, and the stars are
envisioned as causing changes in human beings, making them to proceed through all the life
stages towards old age and death. In RV 2.2.2¢d, the sun influences human generations in the
following way: diva ivéd aratir manusa yuga ksapo bhdasi ... |- “You, [Agni,] shine through
[the darkness] of the nights like the spoked [wheel]* of heaven (the sun) through human
generations.” Agni, the god of fire, representing in this case the fire of the sun is said to be

‘the unaging one [who] ages the other’ — juryo jardyann arim (RV 2.8.2); the dawns are

called ‘causing old age’ (‘ageing’) — usaso jarayantih (RV 1.179.1b). The most famous

41 translate arati ‘the spoked [wheel]” following Jamison & Brereton 2014: 403 to emphasize
its derivation from ara — ‘spoke of a wheel’. The wheel in the sky is a typical metaphor for
the sun.
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stanzas dedicated to this theme describe the power of Usas, the dawn, over human life, old
age, and generations of people. A widely quoted example is in RV 1.124.2:

daminati daivyani vratani praminati manusya yuganz |
iyustnam upamd Sasvatinam ayatinam prathamésa vy adyaut ||

Not transgressing the divine rules, diminishing human generations, Usas, the
Dawn, the uppermost of the perpetually-going, the first of the [ever-]returning,
shone forth.
Another passage using the same poetic formula — ‘diminishing human generations’ (praminati
manusyd yugani) — is RV 1.92.10-11 where Usas is also described by an epithet jardyanti —
‘causing old age’ and by another formulaic expression ‘diminishing the lifespan of the mortal’
— aminand martasya <...> dyuh:
punah punar Jjayamana puram samanam varnam abhi sumbhamand |
Svaghnlva krtnur vija amindnd martasya devi jardyanty ayuh ||
vyurnvatz divo am‘am abodhy dpa svasaram sanutdr yuyoti |
praminati manusyd yugdani yosa jardsya caksasa vi bhati ||
Ancient [and] constantly being reborn, [always] adorning herself with the same
color, diminishing the lifespan of the mortal like svaghnin, [the losing gambler,
diminishes] the stake, [is Usas,] the goddess ageing [the mortals].
Waken up, spreading out to the boundaries of heaven, she drives away her
sister [the Night]. Diminishing human generations, the maiden shines by the
eye of her lover.
Even from this brief enumeration of different temporal terms in the RV, it can be seen
that time perceptions of the Vedic people were rather developed. They definitely reflected
upon the passage of time and connected it with both natural phenomena and human life and

psyche. Proceeding, let us consider several more general terms to analyze their usage and

determine the notions they denote.
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1.1.1. Kala
As stated above, the RV has only one occurrence of the word kala that denotes
abstract time in the later texts, i.e., in RV 10.42.9:

utd praham atidivyd jayati kytam ydc chvaghni vicinoti kalé |
v0 devakamo na dhana runaddhi sam it tam raya syjati svadhavan ||

Overplaying the advantage [of his opponent], he should win — like a losing gambler
($vaghnin)® [who suddenly] divides the perfect score (krtd) at the right moment.
The one who desires the gods does not withhold the riches. He is the only one whom
the Sovereign (Indra) unites with wealth.6
This stanza is rather enigmatic and particularly difficult to translate because it contains several
terms that are dice game-related, whose meaning is not fully clear, although some of them do

appear in a famous “Gambler’s hymn” (RV 10.34). The difficulty is exacerbated by the fact

that in this hymn the stanza seems unconnected to the rest of the hymn: the hymn is dedicated

> On Svaghnin as a losing gambler and the leader of the Vratya see Haynes & Witzel: 2016: 3.

® The stanza, as well as the whole hymn, has been a subject to different, sometimes opposite,

interpretations; there is no agreement in multiple existing translations.

For example, Jamison & Brereton (2014: 1446) provide the following translation:
“And having overplayed his hand, he will win the jackpot, when the (gambler) with
the best throw pulls out the perfect (“hand” of dice) at the right time.
Whoever has desire for the gods, he does not withhold the stakes; just him does the
autonomous one [=Indra] unite with wealth.”

Elizarenkova (1999: 168) renders the passage quite differently:
“U, nenasi cTaBKy Ha CUYaCTJIMBYIO UIPY, OH JIOJDKEH MOOEIUTD,
Kaxk y1auimBeiii HITPOK B JOJKHOE BPEMs PacKIIaIbIBACT CYACTIUBBINA OPOCOK.
Kto ctpemuTcs k 6oram, He yaep:kuBaeT OorarctBa. Ero camocymimii coeiuHser ¢
6orarcTBOM.”

Geldner (2003: 197) has another variant:
“Und den Vorsprung (des Gegners) iiberspielend wird er gewinnen, indem er (wie) der
Spieler, wenn er an der Reihe ist, den hochsten Wurf aussucht. Wer gottverlangend ist,
der verschlief3t seine Schitze nicht. Der Eigenméchtige macht ihn itrides Reichtums
teilhaft.”

Falk (1986: 126) has yet another dissimilar variant of this passage:
“Und den Riickstand iiberspielend soll er gewinnen, wie der svaghnin zur richtigen
Zeit kyta zerlegt. Wer gottverlangend ist, hélt keine Giiter zuriick. Den versieht der
Eigenmaichtige mit Reichtum.”
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to Indra and his deeds as well as to his relationship with the poets and sacrificers. No passage
either before or after the stanza in question is in any way related to dice, therefore the stanza
appears to be inserted and out of the context. The same stanza with minor differences is found
in a gambler’s prayer in the Atharvaveda (AVS 7.50.6):
utd praham atidivyd jayati kytam iva $vaghni vi cinoti kalé |
v devakamo na dhanam runaddhi sam it tam rayah srjati svadhabhih ||

In this case the stanza completely agrees with the context: the whole hymn AVS 7.50.6 is
dedicated to the dice game and probably is the source of the verse found in the RV 10.42.
Such inclusion is not unusual for the late X mandala of the RV it is, as stated above (see fn.
2), “a book of additions” that contains hymns created much later than the core corpus of the
RV; variants of several hymns of the X" mandala (including a famous Purusasiikta) exist in
the AV, as well as in the Brahmanas and Aranyakas. For our discourse here is significant that
the only occurrence of the word kdla in the RV is found in a very late hymn in a stanza that
might be a part of the post-Rgvedic “ideology” and reflects the post-Rgvedic usage of the
lexeme. The meaning of the word therefore can be construed not from the RV itself where the
word is a hapax, but from the post-Rgvedic context. From the AV on, kale, Loc. Sg. from
kala, time, usually means a proper/appointed/opportune moment; appropriate time, etc. In the
stanza under consideration, it is an opportune moment for a svaghnin to throw the dice to win
(“divide”) the perfect score (krta).

Moreover, the second pdda of this stanza (RV 10.42.9b: krtam ydc chvaghni vicinoti
kalé) is repeated in the next hymn (RV 10.43.5a) almost verbatim, however, instead of kale,
“at the [right] moment/time”, first pada of RV 10.43 has dévane, “in a game of dice”:

krtam na svaghni vi cinoti dévane samvargam yan maghadva suryam jayat |
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Like a losing gambler (svaghnin) [who suddenly] divides the perfect score

(krta) in a game of dice — [just] like the bountiful one (Indra) wins the sun [as

his] own.
If we compare the two aforementioned pddas in the context of the respective hymns, the
following can be noticed: RV 10.42 is composed in the tristubh meter, and 10.42.9b — kytam
yac chvaghni vicinoti kalé — is consistent with the standard 11-syllabic tristubh of this hymn,
the whole pdda’s metric scheme being: «---- ,o~|-v=-| . The last 4 syllables (no-ti-ka-1é
-+ —-) form a trochaic cadence typical for this meter. The word kalé in Loc. Sg. is placed at
the end of the cadence. Most of the hymn 10.43 is composed in the jagati meter (except vss.
10 and 11 that have tristubh). RV 10.43.5a is a 12-syllables pada that generally repeats
10.42.9b but has na instead of yad (yac) and, more importantly, dévane instead of kalé at the
end of the pada. The last 5 syllables of the pada (no-ti-dé-va-ne —~-v- ) form an iambic
cadence characteristic of the jagati meter that ends with devane in Loc. Sg.

Metrically, the only difference between the two padas is the cadence, which comes
down to the difference between the two words — kalé and dévane. Substituting one word in
this case transforms one meter (¢risfubh) into another (jagati), so it is likely that here we
observe a semantic change for purely metrical reasons. If we consider the meaning of the
pada, we can notice that in both cases it is not much related to the rest of the hymn (both
hymns are dedicated to the deeds of Indra) and, as discussed above, seems inserted. The
position of both words at the end of the cadence, their grammatical form (both in Loc. Sg.),
the overall syntactic structure of the pada(s), as well as the pada’s semantic disconnection
from the rest of the context, indicates that this pada is likely to be an inserted formula (i.e., a
set expression to denote a specific meaning) slightly changed to fit different meters. Despite

the substitution of kalé by dévane, there is no drastic change in the meaning of the formula as
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a whole. Thus, paradoxically, the meanings of kalé and dévane are similar: it is “in [a
particular] time” or “in [a particular] game of dice”, both words referring to specific events,
not to the general and abstract notions. It can therefore be concluded that the word kald in the
RV definitely does not define abstract time and cannot be considered a term denoting the
notion of time. Rather, it is one of the words used to specify different elements of temporality

— particular instances, events, and activities. An opportune moment among other moments.

1.1.2. Particular Time and Sacrifice. Rtz and Temporality

As can be concluded from the late Vedic texts, especially the Brahmanas that contain
detailed instructions and explanations of the ritual, time is very much linked to the sacrificial
activities, principally to the solemn Vedic rituals that required to be performed during exactly
defined time periods. Thus, the correct performance of such rituals — during a specific time of
the year; at the very beginning of sunset on a specific day; at new moon, etc.— necessitated
rather elaborate calculations of time and awareness of how different time periods could be
connected with the movement of the sun, phases of the moon, and so on. A series of rituals
could be organized in a year-long sacrificial session following the course of the sun (the sun
was compared to a of ship that travels through the ocean making stops at different islands; the
rituals, effectually, were these islands) between the winter and summer solstice positions of
the sun on the horizon (mahavrata and visuvant)’; in the temporal domain it means that the
rituals occur between the time of the two solstices and also that the sun simultaneously travels
between two spatial points and two temporal ones. In other words, the way of the sun is both

spatial and temporal, therefore the course of the sun is equaled to the passage of time.

7 On the path of the sun see, for example, RV 5.81.4, cf. 1.115.3, AB 3.44,
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A connection between time and ritual is also reflected in one of the terms that
designate a Vedic priest: it is y#vij, “the one who sacrifices at the proper moment/season”.

78 and an

This word is formed on the basis of a noun y#u, “season” or rather a “proper moment
alternant form of a verbal root yaj-, to sacrifice. As will be shown in this chapter, the term y#u
might be an earliest metaphoric way for the Rgveda to expresses an idea of transitory time:
not only it designates a particular temporal unit (season), but also a moment appropriate for an
action — first of all, for the sacrifice — and, consequently, a proper sequence of events
(specifically, a proper ritual sequence), which arises when particular time is superimposed on
an activity, i.e., on a process of a ritual. Although it cannot be considered a unifying notion
for all time units (i.e., it cannot be said that, for example, a day is a unit or subdivision of yzu),
the term has a somewhat liquid meaning that signifies proper time in general as well as a
proper sequence of events. Let us explore if the usage of this term in the RV supports the
above-stated meanings for ytu.

First of all, it should be noted that in the traditional commentary of the Rgveda
composed by Sayana (lived in the 14" century AD, at least two and a half millennia after the
composition of the Rgveda), the word st is straightforwardly explicated as kala, time®, which
shows the understanding of the term as preserved in the later tradition. Given the context in
which this word is used in the RV, either as a separate lexical unit (sometimes suffixed) or as

a part of a compound, this explanation seems plausible: most of all, 7z denotes a specific

time, in particular — time of sacrifice, usually, with some rare exceptions, not a season. A clear

8 In Classical Sanskrit y7u mostly means a season, whereas in the RV the term’s usage is
broader — see the discussion below in this chapter.

? Sayana 1935-1959, Vol. 1: 962, 969, fwd.
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example of yi denoting a particular opportune moment in time is found in RV 1.15.1a: indra
somam piba ytuna — ‘o Indra, drink soma at a [proper] time.” Typically, r#iz in such cases is
inflected either in Instr. Sg./Pl. (here in Instr. Sg.) or in Acc. Sg./Pl. and has an adverbial
meaning, i.e., ‘rfuna’ can literally be translated as ‘timely’ (or even ‘properly timely’). A
similar usage of r7u (this time inflected in Acc. Pl. with the meaning “at the proper moments”
or “timely/properly”) is seen in RV 10.11.1cd: visvam sd veda varuno yatha dhiya sd yajiiiyo
yajatu yajitiyam rtiin || — ‘He [Agni], like Varuna, knows everything, by his [poetic] insight.
May he, who is worthy of sacrifice, sacrifice at the proper times for sacrifice’! RV 6.52.10

also exhibits the same pattern and meaning with y# inflected in Instr. P1.:

visve devd rtavidha rtiubhir havanasritah |
Jusantam yujyam pdyah ||

May all the gods, increasing through 7@ (Cosmic Order/Truth), hearing
invocations at the proper moments, be pleased by milk [that is] suitable [for
them].

Another example of the usage of yri as a separate lexical unit is provided in RV
2.38.4cd where it is said that Savitar separates “the times/periods” (rtiin): vy rtimr adardhar
ardmatih savita devd dgat || — He separated the time [periods] — Savitar, the god, came
without delay!®.” In this case r#iin should be understood as time periods rather than seasons
because the verse and the whole hymn speak about daily arrival of Savitar, the sun, and
clearly describe how a daily cycle is arranged. The yearly cycle that would include a
separation/arrangement of seasons is not mentioned. Moreover, there is no reason to expect

“vy ptiimr adardhar” to be used out of the context, as can be the case with set expressions,

formulas, and metaphors, because it is not a set or typical epithet for Savitar. RV 10.2.3cd has

19 aramatih can also be translated “[as] proper thought” or “obedient”. I suggest that the word
conveys a meaning of immediateness and therefore translate it as “without delay.”
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a similar line dedicated to Agni who, like Savitar, is depicted as someone who arranges the
time periods as well as the rituals thus establishing a sacrificial sequence: agnir vidvan sd
yajat séd u hota sé adhvaran sa rtiin kalpayati || — ‘Agni, the one who knows, may he
sacrifice, as he is the hotar! He arranges the rituals [and] times [of sacrifice].” RV 4.53.7a,
again dedicated to Savitar, contains another example of the usage of s in plural: dgan deva
rtubhir — ‘The god [Savitar] came with [proper] moments.” “Proper moments” can refer to
time periods suitable for the sacrificial rituals dedicated to Savitar or simply to the specific
daytime when Savitar, the sun, appears in the sky in the beginning of a new day.

A slightly different (although still time-related) meaning of the word y#i is shown in
RV 1.162.19, where rtu signifies a proper sequence of events or an appropriate order, i.e., a
series of the appointed moments in time that organize the ritual and make it regular:

¢kas tvastur dsvasya visasta dva yantara bhavatas tdatha ytith |
vd te gatranam ytuthd kynomi ta-ta pindanam pra juhomy agnau ||

One [is] a carver of Tvastar’s horse, the two are restrainers — such is the proper
order. What I make of your limbs according to the proper sequence — that
[amount] of the sacrificial dumplings [pindas] 1 sacrifice to the fire.

The same significance the word rfu has in RV 1.15.5ab: brahmanad indra radhasah
pibd sémam ptiimr dnu | — ‘o Indra, from the Brahman(-priest)’s gift, drink soma following
the [proper] times/order’. In this stanza the lexeme y#u2 in acc. plural is accompanied by a
postposition dnu- that gives the whole syntagm a meaning of following a proper order or
sequence.

An adverb ytutha (used in 1.162.19 discussed above), based on a noun 14, just like the

noun itself usually denotes proper or due time, such as in RV 1.164.44a: trdayah kesina rtuthi
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vi caksate — ‘Three long-haired ones appear at [their] proper time[s].” In RV 2.43.01 it also
signifies a specific time during the ritual or maybe a regular or suitable action:

pradaksinid abhi grnanti kardvo vayo vadanta rtuthd sakintayah |
ubhé vacau vadati samaga iva gayatram ca traistubham canu rajati ||

[Like] the poets circumambulating [turning to the right], singing praise, the
birds speak at the proper time, the birds [of omen].

Both speeches it speaks: like a singer of saman, it masters gayatri and tristubh
[meters].

Rt can also be used as a part of a compound, typically, stupd, whose meaning can be
construed twofold: 1) as a derivative of a verbal root pa- of the I class, ‘to drink’, thus, “the
one who drinks [a libation] at the right time”; 2) if the second part of the compound is to be
interpreted as a derivative of a different root pa- — of the III¢ class, ‘to protect’ or ‘observe’ —
then the compound’s meaning would be “a guardian or the [right] moments/sequence [of the
ritual]” or even “the one who observes the [right] time/sequence [of rituals].” At RV 3.20.4ab
rtupd is used as an epithet of Agni: agnir netd bhaga iva ksitinam daivinam deva rtupd rtava |
— ‘Agni, like Bhaga, [is] a leader of heavenly dominions; the god [who] drinks [libations] at
[the proper] time; the one who possesses the Order [y#d]’. Several other stanzas of the RV also
associate the epithet ytupa with Agni, i.e., RV 5.12.3cd véda me devd rtupé rtiiniam naham
patim sanitur asya rayah || — ‘He knows me, the god who drinks [libation] at [the proper]
time (or: “the god who guards/observes the [ritual] time-sequence”), [the one of] the [ritual]
time-periods. I do not [know any] lord besides him, his [are] the riches.” In general, Agni is a
deity that is most often associated with y# and whose epithets can include y#i. In RV 10.2.1
Agni is described as “knowing the times [of rituals]” (vidvam rtiin) and called ytupati, the lord

of the [sacrificial] time-periods:

piprihi devam usato yavistha vidvam rtiimr rtupate yajeha |
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yé daivya ptvijas tébhir agne tvam hétinam asy ayajisthah ||

Please the gods who desire [the sacrifice], o the youngest one! Knowing

the times [of rituals], o lord of the time-periods, make a sacrifice here!

Those divine priests [sacrificing at proper moments] — with them, o Agni, you

are the best [oblation-]procurer among the hotars!
In verses 4 and 5 of this hymn, y#i is again used in connection with Agni who arranges the
gods according their proper times in the ritual (RV 10.2.4d: devam ptubhih kalpayati) and
sacrifices to the gods at the appointed time (RV 10.2.5d: devam rtuso yajati).

Another formation from ytu that denotes “being in proper time”, hence, “regular” or
“proper”, is ytviya. In the post-Rgvedic language, e.g., in AV and TS, this word is primarily
used to define a period after the menses, i.e., the most suitable time for procreation. There are
19 occurrences of this word in the RV, most of the times in the hymns dedicated to Agni or in

connection with Agni. An interesting example is found in RV 3.29.10:

ayam te yonir rtviyo yato jato arocathah |
tam janann agna d sidatha no vardhaya girah ||

This is your timely [proper; at its proper time] place, from which you blazed at
birth. Knowing that, o Agni, sit [here], strengthen our song!

An expression ‘aydm te yonir ytviyah’ (also found in multiple post-Rgvedic texts, i.e., AVS
3.20.1a; AVP.3.34.1a; VS 3.14a; 12.52a; 15.56a; multiple times in TS, MS, KS, JB, SB, etc.)
— ‘your timely place’ shows Agni’s position in the time-space continuum, which is at the
center of the fire altar during a ‘timely’ ritual. It can be said that Agni is situated “at the center
of time and space”: according to the Vedic worldview, the ritual a/ways is the central event in
the universe and the central moment in time. The stanza describes yoni as a place where Agni
was born, therefore the term ‘yoni’ can be understood not only as a locus (a typical meaning

of the word in the RV), but also as a source or a womb (a meaning that occurs primarily in the
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later texts). RV 10.91.4 also mentions Agni’s yoni, this time most likely meaning his proper
place or a place where he sits at the proper time (ytviyam), i.e., the fire altar: prajanann agne
tava yonim rtvivam ilayas padé ghrtavantam asadah | — ‘The foreseeing one, o Agni, at the
proper time you sat at your place filled with ghee in the footprint of libation’. Later in the
same hymn, in RV 10.91.6a, there is another occurrence of the word ytviya in Acc. Sg.: tam
osadhir dadhire garbham rtviyam | — ‘The plants bore this [Agni] as an embryo in a due
time;” where rtviyam means either “in a due time” or a “timely/proper” [embryo]. In RV
10.91.10a (repeated verbatim in RV 2.1.2a) ytviyam definitely signifies the appointed time for
Agni, who is considered to be a priest of the gods, to perform the duties of Potar (potr, “the
purifier”), one of the priests of the Soma sacrifice: tavagne hotram tava potram rtviyam... | —
“Yours, o Agni, is [the function of] Hotar, yours is, at the appointed time, [that of] Potar.” In
all the other places in the RV where the word y#viya occurs its meaning remains the same: ‘at
the proper/specific/appointed time.” In RV 10.100.2a those who perform the sacrifice are
asked to “bring a [sacrificial] share for granting at the proper time” (bhdraya su bharata
bhdagam rtviyam); in RV 10.179.1ab the priests are commanded to “rise up and see Indra’s
[sacrificial] share in a due time” (it tisthatava pasyaténdrasya bhagdam rtviyam |); RV
1.135.3d mentions a “timely share” (bhdaga rtviyah) of Vayu; in RV 1.143.1d Hotar “sat down
on the earth at a proper moment” (héta pythivyam ny dsidad rtvivah ||); RV 5.75.9b states that
“Agni was set [in place] at the right moment” (dgnir adhayy rtviyah |); in RV 9.72.4b a drop

of Soma is pressed “timely” (indur rtviyah | — ‘a timely [pressed] drop [of Soma]’), and so on.
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The examples considered above strongly suggest that in the RV rzu, as well as its
various derivatives, definitely have temporal connotations!! and usually do not signify a
season or anything related to a season but rather a proper or appointed instant in time as well
as a combination of such instances, i.e., a sequence of moments or events. It can be said that
ytu is a term that defines specific and transitory time in the RV — the time that can be
perceived and measured in separate increments.

It also should be noted that in the majority of cases when the word y#i is used in the
RV, it is associated with the ritual and the ritual sequence. Additionally, it frequently co-
occurs with Agni, the god of the sacrificial fire and therefore a priest of the gods, who is
situated — temporally and spatially — at the very center of the ritual. Agni in the form of
celestial fire is also a representation of the sunlight and the sun itself. This association with
both the sun and the ritual connects Agni to the daily, monthly, and yearly circle of ritualistic
activities as well as to the calculations of time necessary to perform such activities. The ritual
also regulates and structures human life (life of an individual, as well as that of the whole
society): it works as a measure of time and, being repetitive and connected with specific
natural phenomena and certain periods of time, reinforces a vision of time as simultaneously
transitory (time moves, “goes on”, a precise moment needs to be calculated to avoid missing a
ritual) and circular (there are multiple cycles of ritual activities; there is a repetition of the
time-bound rituals, consequently, there is a repetition, a cycle, of time). The close connection
of this transitory time that operates in the human world with Agni is not incidental: in addition

to his primary role and position in the sacrifice, among the Vedic deities, Agni is the closest

' Temporal connotations of the lexeme s are also confirmed by its etymology and the scope
of its Indo—European cognates discussed in 1.2.
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one to the humans and the human world. Present in every ritual, abiding in every dwelling,
Agni, whose epithet is Vaisvanara, ‘belonging to all people,’ is “the lord of ytu”—i.e., the lord
of the ritual sequence and transitory time that functions in the realm of humans.

Therefore, it appears that the RV has a germ of a notion of transitory and yet
recurring time, ytu, that is discrete, i.e., contains separate units or rather moments whose
sequence defines and organizes the ritual, and is used as a denomination for the combination
of these moments. The lord of this transitory, specific, and recurrent time is Agni who
separates the moments of the ritual, arranges the rites and the gods according to the sacrificial
sequence, and, in other words, sustains the already existing order. But does this order exist in
the Vedic system? Is there any power that establishes that order? How does it relate to yru?

And does it have any connection with time?

1.2. General Time and Eternity in the Rgveda

As shown in 1.1.2, the word that expresses an idea of temporality as well as a

particular moment in time in the Rgveda is y7u. Arguably, this term can be considered an

origin of the notion of transitory time in the South Asian thought.

1.2.1. The Wheel of the Year and Rta

It can be argued that another prominent model of time often encountered in the texts of
the post-Vedic tradition, i.e., the epics, puranas, and philosophical and semi—philosophical

works also originates in the Rgveda. It is a representation of time in the form of a wheel (kala-
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cakra — the wheel of time). RV 1.164 (the longest and probably most famous hymn in the RV
— the asya vamdsya hymn) paints a striking image of a chariot with a single wheel that “rolls
around heaven” (RV 1.164.11b — vdrvarti ... pari dyam). The detailed description of the
chariot, its attributes, and its wheel begins in RV 1.164.2-3:

sapta yunjanti ratham ékacakram éko dasvo vahati saptanama |

trinabhi cakram ajaram anarvam ydatrema visva bhivvanadhi tasthith || 2 ||
imam ratham adhi yé sapta tasthuh saptacakram sapta vahanty asvah |
sapta svdsaro abhi sam navante ydtra gavam nihita saptd nama || 3 ||

2. The seven harness the one-wheeled chariot. One horse with seven names
draws [it]. Undecaying, unobstructable is the wheel with three naves — [the
one] where all these beings stand.

3. When the seven stand upon this chariot, seven horses draw the seven
wheeled [chariot]. Seven sisters exclaim together towards [a place/a chariot?]
where seven names of the cows are.

The description continues in RV 1.164.11-14:

dvadasaram nahi tdj jaraya varvarti cakram pari dyam ptdsya |

a putrd agne mithundso dtra saptda Satani vimsatis ca tasthuh || 11 ||
pdiicapadam pitaram dvadasakytim diva ahuh pare drdhe purisinam |
dthemé anya upare vicaksanam saptdacakre sdlara ahur arpitam || 12 ||
pdiicare cakré parivartamane tasminn a tasthur bhiivanani visva |
tasya ndksas tapyate bhiiribharah sandd eva nd Siryate sanabhih || 13 ||
sanemi cakram ajdram vi vavrta uttanayam dasa yuktd vahanti |
siryasya caksii rajasaity avrtam tasminn arpita bhivanani visva || 14 ||

11. The twelve-spoked wheel of 4 rolls around heaven — but never to decay.
Seven hundred twenty sons stand upon it in pairs, o Agni!

12. They talk about the father [who has] five feet and twelve forms, the one
that extends over the upper half of heaven. And these others talk about the
bright one in the lower [half] placed in the seven-wheeled [chariot] with six
spokes.

13. All the beings stand on the ever-rolling five-spoked wheel. Its axle carries a
great load but does not [over]heat. With its nave, it does not break despite [its]
old [age].

14. The undecaying wheel with its felly has turned. Ten [horses?] draw it,
harnessed to [its] stretched [yoke].
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Concealed!?, the eye of the sun moves through the cloudy sphere. All the
beings depend upon it.

And concludes in 1.164.48:

dvadasa pradhayas cakram ékam trini nabhyani ka u tac ciketa |
tasmin sakam trisatd na sankavo 'rpitah sastir na caldacalasah || 48 ||

One is the wheel, [its] fellies are twelve, [its] naves are three — but who

comprehended that?

The ever-moving — like three hundred spikes, like sixty [more] — [are] fixed

together in it.
Analyzing the fragments quoted above, we can extract several significant details about the
described chariot and the wheel. The epithets describing the wheel are “undecaying” (or
“unaging” — ajdra) and ‘“unobstractable” (anarva), which shows that the wheel
simultaneously exists in two domains: temporal and spatial, and neither of the two has any
power over it. The wheel therefore surpasses both empirical space and time. The wheel is both
“twelve-spoked” (dvidasara — RV 1.164.11) and “five-spoked” (pdricara — RV 1.164.13). It
has twelve fellies (dvadasa pradhayah — RV 1.164.48), three naves (trini nabhyani — RV
1.164.2, 48), and three hundred sixty spikes (trisata ... Sankdvo ... sastir — RV 1.164.48).
Apart from a number of features of the wheel itself, the hymn depicts certain external things
and beings connected with the wheel. It is said that “seven hundred twenty sons” stand on it
“in pairs” and speak of their “father [who has] five feet and twelve forms, the one that extends
over the upper half of heaven”. Certain “others” probably also standing on the wheel “talk

about the bright one in the lower [half]” (RV 1.164.12). The wheel supports all living beings

(bhuvanani visva) who “stand on it” (RV 1.164.2, 13). The wheel is “ever-rolling” and “does

12 The sun is said to have a black and a white side (Cf. RV 1.115.5). When it reaches the final
point of its journey during a day, it “flips” or turns and then goes to its starting point
“concealed”, with its black side turned toward the world.
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not break despite [its] old [age]” (RV 1.164.2, 13). Additionally, certain details about the
whole chariot are also provided: it is drawn either by “one horse with seven names” (RV
1.164.2) or by seven horses (RV 1.164.3), in which case the chariot is said to have seven
wheels. “The seven” harness the chariot and stand upon together with “seven sisters” who
“exclaim together” in the direction of “where seven names of the cows are” (RV 1.164.2-3).
Interestingly, although the wheel is supposed to be a part of the chariot, they are described as
two distinct things (e.g., the wheel where multiple beings stand cannot easily be visualized as
connected to the chariot, although the two are clearly connected by metonymy) that have
different functions in the hymn and in Vedic cosmology.

The whole hymn 1.164 is widely known as a riddle hymn, an example of the
enigmatic brahmodya style, that comprises a series of puzzles'’. The analyzed fragment
includes a characteristic feature of the brahmodya dialogs, i.e., a direct question: kd u tdc
ciketa — ‘but who comprehended that?’ The question is posed but not answered in the hymn. It
is for the audience, ‘insiders’ of the tradition to figure out on the basis of allusions,
implications, metaphors, and even alliterations how to interpret each element of the wheel and
the wheel as a whole.

The symbolism of the wheel and its parts enumerated above can be construed in the
following way: the twelve spokes and twelve fellies of the wheel represent the twelve months;

the five spokes and five feet of the “heavenly father” are the five seasons of the Vedic

130n RV 1.164 as part of the brahmodya discussions see Haug 1875: 460-466.
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calendar, as presented in the late Vedic literature!*; the three naves of the wheel symbolize the
three main seasons (four months each), linked to the cycle of solemn Vedic rituals; three
hundred sixty spikes that are “ever-moving” are the ever-changing and succeeding each other
days of the year (the Vedic year is usually described as having not 365 but 360 days.
Incidentally, it is an average number between the days of the solar and the lunar years,
therefore it can be a representation of the number of days in the “ideal year”); “seven hundred
twenty sons” standing “in pairs” on the chariot can signify days and nights of the year or,
alternatively, it is a combination of the days of the solar year (365) and days of the lunar year
(355). Both interpretations are supported by the next stanza (1.164.12) where some of the sons
standing on the chariot “talk about the father [who has] five feet and twelve forms”, i.e., the
moon that “extends over the upper half of heaven”, and the “others talk about the bright one
in the lower [half] placed in the seven-wheeled [chariot] with six spokes”, which is clearly the
sun. Those talking about the sun might be the days of the year or days of the solar year, and
their counterparts talking about the moon can represent the nights or also days of the lunar
year. The fact that they are standing “in pairs”, of course, is more in accordance with the
version of the days and nights, however, the second interpretation is still not impossible.

In any interpretation, the wheel incorporates different constituent parts of the year; its
description hints at numerous mythological links between the year and specific elements of
the universe; and as a whole, the wheel that “rolls around heaven” epitomizes the year. It

travels the path of the sun and is called “the eye of the sun”, which is, by metonymy, the sun

14 Generally, the Brahmana texts enumerate the following five seasons: Sardd (autumn), varsd
(period of rains), hemanta (the cold season), vasanta (spring), and grisma (summer).
Sometimes the sixth season, sisira (the chilly/cool season), is added.
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itself, “the bright one in the lower [half]” of heaven. It is also indirectly linked to the moon
(“the one that extends over the upper half of heaven”).

The wheel that supports and encompasses all living beings thus serving as a
foundation of the wuniverse, is eternal and imperishable: being ‘“undecaying” and
“unobstractable”, it “does not break despite [its] old [age]”. It is called “ever-rolling”,
positioning the year as an infinite cycle.

Finally, the chariot which the wheel is a part of, has multiple features quantified by
number seven, i.e., “seven names” of a singular horse, seven horses, seven wheels, “the
seven” who harness the chariot, and “seven sisters” exclaiming to “where seven names of the
cows are”. This description of the chariot as well as the symbolism of number seven are
discussed in 2.1.1 of this dissertation where I explore similar imagery in AVS 19.53-54 and
compare it with RV 1.164. Overall, the chariot seems to signify Vedic sacrifice “harnessed”
and driven by the seven Vedic priests. J. Houben interprets the whole hymn as related to the
pravargya ritual and takes “the seven” as “the seven priests (or the seven primordial seers as
priests)”!>. Thus, the year is represented in this hymn as simultaneously part of and driving
power (wheel) of the Vedic sacrifice. Houben also mentions (in the brackets with a question
mark) that the “seven-wheeled” chariot is “sacrificial time, deriving from cosmic time; a
seven-fold ritual cycle™!é. T suggest that the chariot in both cases represents the sacrifice that
in its ideal and cosmic form is driven by the year and then, harnessed by the seven priests, is
indeed divided into the ritual sequence. The singular wheel that is the year is substituted by

the seven wheels, i.e., the seven distinct parts of the year associated with different stages of

15 Houben 2000: 520.

16 Ibid.: 534.
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the ritual. The significance of this substitution and of various links it reveals will be discussed
later in this chapter.

From the analysis above it can be seen that this hymn containing multiple enigmas
about creation and secret structure of the universe, here exhibits a riddle of a specific kind: the
so-called year riddle, i.e., a conundrum whose correct solution is “the year”. These riddles are
extremely widespread across the Indo-European cultures and beyond. Eastern Slavic folklore
provides multiple examples of this kind. A person who is asked to solve the riddle should
either identify the year or its constituent parts. The following illustrations are found in the
Russian folklore:

Bvuwen cmapuk-20008uk, Maxuyin pykagom,
u noiemenu 08eHaOYamv NMuy,
¥ Kaxcoou nmuysl no yemulpe Kpblid,

8 KadscOOM Kpbliie N0 CeMb Nepves,

Kasicooe nepo ¢ 0OHOI CMOPOHbL uephoe, ¢ opyaou benoe.’
The old yearman came out, waved his sleeve,

And twelve birds flew out.

Every bird has four wings,

Every wing has seven feathers,

Every feather is black on the one side, white on the other.

In this riddle the year is mentioned almost directly as "old yearman", therefore the goal is to
determine what the elements of the year are. A similar Russian riddle where the year is not
mentioned directly and has to be “deduced” is this:

Heenaoyame opnos,

namvoecsam 06e 2aiKu,

mpucma wecmv0ecsim namv CK60PYoe
00Ho Atiyo crecau.'d

17 Quoted from Filatova-Hellberg 1984: 155.

18 Ibid.
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Twelve eagles,

Fifty-two jackdaws,

Three hundred sixty-five starlings —

Laid one egg.
Analogous riddles exist in the folk and epic traditions and literatures of many cultures of
different time periods (Iranian-Persian, Ancient Greek, French, Scandinavian, and, among the
non-Indo-European cultures, Semitic, etc.), although most of them do not represent the year as
a wheel.

The RV has two more occasions where the wheel of the year is likely mentioned.

Remarkably, in both cases the description of the wheel is formulated in a riddle-like
combination of statements. The first instance is RV 10.27.19, a part of a different famous

hymn containing riddles:

dpasyam gramam vahamanam arad acakrayd svadhdya vartamanam |
sisakty aryah pra yugd jananam sadyah sisnd praminano naviyan ||

I discerned a multitude advancing from afar turning by means of its own
wheelless power. [It] goes after the generations of people [belonging to] the
other, day by day diminishing [their] phalluses [while always] renewing
[itself].
In this stanza we don't see any direct description of the constituent parts of the year. It can be
concluded that the year is indeed meant here on the basis of several unobvious hints. First of
all, ‘the multitude’ (grama) is a word that in the Vedic context signifies a gathering of

multiple chariots (in the Classical Sanskrit it is a standard designation for a village). This

combination of chariots moves by itself, moreover, it is ‘turning’ (vartamana’?) without any

19 vartamana — a present participle from a verbal root vrz- (stemming from the IE *uer-/uert-)
whose temporal connotations are discussed in detail in 1.3.2. The word itself defines any
circular movement or activity, therefore within the context in question it means ‘turning’ or
‘rolling’. It also has a meaning ‘present time’, which can be another hint that the subject of
this riddle is indeed the wheel of the year that by its rolling ‘unfolds’ the present time.
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wheels, as a rolling mass ‘advancing from afar’ — maybe, just like the wheel of the year in RV
1.164, by the path of the sun in the sky. It renews itself day by day, like the sun and the dawn
appear every day anew, while remaining the same. The expression sadydh that I translate ‘day
by day’ might be hinting at the days as constituent parts of the year. Then, ‘the multitude’
‘goes after the generations of people’ and diminishes their phalluses. It is similar to the
activities of Usas, the dawn, who, as can be seen from the above-discussed passages in RV
1.124.2 and RV 1.92.10-11, is closely connected with both the objective and personal time
and described as the one ‘diminishing human generations’ (praminati manusyd yugani).
‘Phalluses’ mentioned in this riddle are also likely to mean successive generations procreating
each other and their procreative power. Overall, the solution to this riddle appears to be the
wheel of the sun which is simultaneously the year possessing the deadly power of time and
excreting it upon the generations of human beings.

The second instance probably containing an allusion to the wheel of the year is an
even more enigmatic line in the RV 1.155.6ab: catirbhih sakarn navatim ca namabhis cakran
na vyttam vyatimr avivipat | — ‘And by means of four by ninety names — as if a wheel [was]
set in rolling [motion] — [he] agitated the horses??’. In this case, the suspicious rolling wheel is
mentioned along with three hundred sixty (‘four by ninety’) ‘names’. This combination of
poetic tropes is probably sufficient for the insiders of the Vedic tradition to think about the

wheel of the year.

20 Unlike multiple translators of the RV (see Geldner 1951: 214, Elizarenkova 1989: 191,
Jamison & Brereton 2014: 333) who interpret vyati as ‘pair of horses’ probably following the
interpretation and etymological reasoning in Geldner 1951: 214, fn. 6ab partially based on
Sayana's commentary, I translate it simply as ‘horse’ not finding the reasoning convincing,
although ‘pairs of horses’ would definitely fit the context of the wheel of the year and can
signify ‘days and nights.’

31



Following the steps of the Vedic tradition, the Mahabharata also contains a year-riddle
involving the wheel in 3.133.21-22. This fragment is a brahmodya-like dialog between king
Janaka and sage Astavakra. The king poses a series of questions, and Astavakra answers
them. One of the riddles concerns the wheel of the year:

rajovaca ||

sannabher dvadasaksasya caturvimsatiparvanah |

vas trisastisatarasya vedartham sa parah kavih || 21 ||

astavakra uvaca ||

caturvimsSatiparva tvam sannabhi dvadasapradhi |

tat trisastisataram vai cakram patu saddagati || 22 ||

The king has said:

Having six naves, twelve axles, twenty-four joints, three hundred sixty spokes

— the one who understood the meaning [of this] is the wisest.

Astavakra has said:

Having twenty-four joints, six naves, twelve axles — may this ever-moving

wheel of three hundred sixty spokes protect you!
The fact that the wheel of the year is only described in the form of riddles and allusions,
implies that this knowledge that concerns the core and fundamental structural principles of the
universe was considered secret, inexplicable in any direct terms, and perhaps even dangerous.
The year rolling in the sky is deadly for human beings: it shortens their lifespans, destroys
their generations, and takes away their ability to procreate. On the other hand, it is also
identified with the life-giving sun and with the force that drives the sacrifice. As can be seen
from the exchange of Janaka and Astavakra, the correct answer to the riddle is, in fact,
another riddle, which creates an infinity of possible answers. This is probably the only way to
approach what is beyond comprehension: eternity.

Returning to the analyzed fragment of the hymn 1.164, the most striking feature of the

quoted stanzas is that the wheel of the year is designated ‘the wheel of rf@ (Cosmic

Order/Truth)’ — cakram ... rtasya (RV 1.164.11), from which it follows that the year is
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directly identified with y#d. The meaning of rta within the Vedic worldview is manyfold; it is
also one of the most discussed topics in the Indological scholarship. The concept of ra that
encompasses a wide range of meanings, without doubt, can be viewed as a cornerstone of the
whole Vedic system, including cosmology and ideology, which makes this term particularly
difficult to translate. Until H. Liders proposed to translate yzd as ‘Truth’?!, it was
predominantly translated as ‘Cosmic Order’ or similarly. Its meanings construed on the basis
of the usage of this lexeme in the Rgveda, include, indeed, the order or organizing principle
underlying all the cosmic/natural events in the universe; the structure of human society and
ritualistic activities; certain rules of behavior that human beings are not supposed to violate. It
also signifies the spoken truth, and its opposite (anrtd) is usually translated ‘untruth’,
although can also be understood as ‘disorder’. Etymologically, the word originates from the
Indo-European root *ar- (*h.er- with laryngeals)??, among whose meanings are ‘to connect,
to build, to order’ and ‘to fit together’?*. Its most known cognates are Avestan asa — ‘truth’
and Ancient Greek appovia — ‘harmony’, that, as argued in Chaturvedi 2016, “can be
understood as [an] abstract concept<...> of order”?*. Overall, it is extremely difficult to find a
proper term to render the concept of yza because of the absence of a corresponding notion in

the majority of other cultures. According to M. Witzel, “it is only the Old Egyptian ma'at (and

21 See Liiders 1959, I1: 402-406.

22 Here I list this Indo-European root transliterated in an older way (*ar-) disregarding
laryngeals, as listed at Watkins 2011 and Pokorny 1959. The meaning is given to distinguish
between this root from its IE homonyms. Mayrhofer 1992-1996, Vol. I: 107 adds the spelling
*hoer- in a comment.

23 Watkins 2011: 5; see also Pokorny 1959, I: 55; Pokorny 2007: 174.

24 Chaturvedi 2016: 41.
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perhaps Sumerian me) that convey a similar concept™. Bringing various meanings of jzd
together, Witzel proposes to understand the term as Wahrheitsverwirklichung, ‘active truth’,
and suggests “to translate rza idiomatically but to add the Sanskrit word in parentheses each
time”2°, In this work, I will mostly leave the term untranslated unless the text clearly exhibits
a specific narrow meaning of the word, in which case the word itself will be listed in
parentheses.

Below I examine the usage of the lexeme y#d- in the Rgveda in order to higlight its
major functions and establish its conceptual connections with other Vedic terms and specific
mythological motifs.

First of all, yta is as the arranging and regulatory power that orders the universe. As
such, it sets the sequence of natural phenomena and determines the way they occur. For
example, following the established rules of r7a, Usas, the dawn, appears in the sky every day,
asin RV 1.123.9:

Jjanaty ahnah prathamdsya nama Sukra kysnad ajanista svitici |
rtasya yosa na minati dhamahar-ahar niskytam dacarant ||

Knowing the name of the first day, [Usas,] the bright one, light-colored, was

born from the dark. [She] does not violate the established rule of yza — the

[heavenly] maiden every day coming to the appointed place of rendezvous.
The dawn and the sun always follow “the path of ytd”, and yta sets their way in the sky, e.g.,

in RV 1.124.3:

esa divo duhita praty adarsi jyotir vasana samand purdastat |
rtasya pantham anv eti sadhu prajanativa na diso mindti ||

25 Witzel 1996: 172.

26 Ibid.: 173.
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The daughter of heaven appeared [in the sky] clothed in light — in the same
way [as ever] in the east.
She follows the path of y#a without error. Like the one who knows the track,
she does not alternate the directions.

Not only rta moves all the celestial bodies and sets their paths, but also it regulates the rivers

and causes them to stream without interruption, e.g., in RV 4.3.12:

rténa devir amyta amykta arnobhir apo madhumadbhir agne |
vaji nd sargesu prastubhanah pra sadam it sravitave dadhanyuh ||

Through rta the immortal goddesses who cannot be harmed, the waters with
their sweet streams, o Agni, like a [race-]horse urged with shouts during the
races, run to stream forth forever.
As a parallel to the verse above, the RV 2.28.4b states that “rivers move [according to]
Varuna’s ytd” — ytam sindhavo varunasya yanti |.

Another major function of y#d is that it takes part in the creation of the universe, and
then controls and holds it together. These functions can be realized through the gods,
however, rta is still the means of their actions, as can be seen from RV 5.63.7cd where Mitra
and Varuna “govern the universe by means of y#d and place the shining chariot [of] the sun in
heaven” (rténa visvam bhiivanam vi rdjathah sitryam a dhattho divi citryam ratham |)).

The same idea with further details is reflected in RV 4.42.4: Varuna, “the one who
possesses yta” (rtavan), “made the streaming waters swell... supported heaven in the abode of
rta... spread out the threefold earth by means of yta” (...apo apinvam uksamana dharayam
divam sddana rtasya | rténa ... tridhdtu prathayad vi bhima ||). In RV 5.1.7 it is said that
Agni “stretched the two realms (Heaven and Earth) by means of ytd” (RV 5.1.7¢c — a yds
tatana rédast yténa), which signifies both creating and arranging the universe. In one of the

versions of a cosmogonic myth the Angirases help Indra to smash the gates of the Vala cave

by splitting the rock with their voices. In RV 4.3.11a. we see that their action was made
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because of ytd or maybe even predetermined by ytd: ptendadrim vy dsan bhiddintah sam
angiraso navanta gobhih | — ‘By rta [they] removed the rock splitting it open — the Angirases
roared together with the cows’.
Rta is the source of power for the gods. It sustains them and makes them thrive: “the
two goddesses [Heaven and Earth], whose sons are gods, increase through ytd” (RV 1.106.3:
devi devaputre rtavidha); “Mitra and Varuna grow strong through rtd” (RV 2.41.4ab:
mitravarund ... rtavrdhd), also in RV 5.65.2 and elsewhere; other gods are also described as
growing strong/increasing through r#d, i.e., Agni in RV 3.2.1 and other hymns, all gods in RV
6.15.18, 6.50.14, etc. Although the gods, specifically the Adityas, and most of all — Varuna?’,
are the guardians or herdsmen of yza, RV 1.65.3a says that “the gods follow the rules of ytd” —
rtasya deva anu vratd gur.
Rta brings success and sweetness of life to those human beings who follow it. RV

1.90.6 states:

madhu vata ytayaté |

mc?dhu ksaranti sindhavah |

madhvir nah santv osadhih ||

The wind is honey for the one who is true to yd.

The rivers steam honey [for him];

May the herbs be honey [for us]!
The sacrifices of those people who adhere to yza are successful, as we are assured in RV
1.122.9d: “the one who possesses ytd surely receives that [goal] through [his] offerings” — dpa
yad i hotrabhir ptava ||. Sacrificial offerings travel between the gods and humans by the

path of yta. RV 1.128.2b speaks of Agni who brings oblations to the gods in the following

way: “him, who carries the oblation to the goal along the path of y7d, we awaken with homage

27 0On Varuna and ytd see 1.2.
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and by sacrifice” — tdm yajiiasadham dpi vatayamasyrtasya pathd namasa havismatd |. In RV
2.11.12b, Vedic poets say about their poetic illumination: “worshipping in accordance with
rta we would obtain the [poetic] incite” — dhiyam vanema ytayd sapantah.

The following two verses (RV 4.23.9-10) show how the world functions by means of
rta and how rta sets proper ways for different objects and events:

rtasya drlhd dharinani santi puriini candrd vapuse vapimsi |

rténa dirghdm isananta prksa rténa gava rtam a vivesuh || 9 ||

rtam yemanda ytam id vanoty rtasya susmas turayd u gavyiih |

rtaya prthvi bahulé gabhiré ytaya dhenii paramé duhate || 10 ||

9. Firm are the foundations of y#d. Plentiful are [its] shining wonders to marvel.
Through ytd the [abundant] nourishments move a long [way]. Through ytd the
cows entered [the realm of] ytd.

10. The one who adheres to rzd — only he acquires rta. Swift is the cow-seeking
vigor of rta. For rta the two realms (Heaven and Earth) are wide and deep. For
rta they give [their] milk like the two utmost cows.

There are multiple other examples of the usage of 77¢ in the RV, therefore the list can
continue, but the major functions of 7#a as presented in the RV can be summarized as follows:
rta predetermines all the natural phenomena, such as sunrise, sunset, and appearance of the
dawns and the moon in the sky; it holds the earth and heaven together and fixes them in their
place; it sets the path of the sun, the course of the rivers, the succession of days, nights, and
years as well as the succession of human generations: it determines when humans are born
and die. Rta strengthens the gods and ensures they receive sacrificial offerings from humans,
thus controlling the ritual; it helps humans who adhere to it to overcome obstacles and achieve
prosperity. In other words, rta regulates all events in the universe, specifically — it determines

their sequence (i.e., the sun rises before it sets; a man is born, then gets married, then dies,

etc.), it is the foremost power of “active truth” that arranges the space-time continuum.
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Now, returning to the identification of y#d with the year — i.e., with a particular unit of
time, it could be fruitful to explore the etymology and various cognates of ytd and see if it
reveals any connection with different other temporal units and terms. As mentioned above, the
word rta is derived from the Indo—European root *ar- (resulting in a Sanskrit root - merging
but, in fact, different from another root y- with a meaning ‘to go/move’?®). Except for
numerous Indo-European cognates that signify different kinds of things that connect or hold
something together and the rightly organized entities, etc., it can be observed that this root
produces a number of temporal terms. Among such terms are, first of all, those found in the
Vedic language or Classical Sanskrit. The most significant and straightforwardly temporal
term related to yta is yri®® — discussed in detail in 1.1.2. As concluded above, s denotes both
a suitable moment (i.e., a moment proper to perform a sacrifice) and a sequence of such
moments, and therefore defines specific and transitory time in the RV, whereas in the later
language and texts it mostly means ‘season’. Another significant cognate stemming from the
root *ar- is ara whose primary meaning is ‘a spoke of a wheel’, then also a spoke of a wheel-
like Vedic altar, and, as evident from RV 1.164.11, 13, a spoke of the wheel of the year (later
in the epics — a spoke of the time-wheel), in RV 1.164 signifying either a month or a season.
In the Jain system, this word comes to denote a specific time unit®’.

Then, considering other Indo-European derivates of *ar- (typically, with an extension

-t) that have temporal connotations, the following examples from a wide range of languages

28 Some researchers consider these roots connected and take the root meaning ‘to fix/fit
together’ a static aspect or actualization of the verb meaning ‘to move’. See Toporov 1981:
149; Mayrhofer 1992-1996, Vol. I: 105-107 discusses different possibilities.

29 See Renou 1950: 436-438.

30 For meanings, see Monier Williams 1899: 86.
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can be mentioned: a direct parallel to Vedic rfu, Avestan ratu — ‘a time interval’; Latin
articulus, among whose meanings are ‘moment’ and ‘stage in time’; Latin artus — with major
meaning ‘narrow’, but also — ‘moment’ and ‘limited in time’; Old Greek dpz — ‘currently’,
opuoi — ‘recently’, and duapty — ‘simultaneous’; Armenian ard — ‘now’; Lithuanian arti —
‘near’ in both spatial and temporal sense; possibly from a different stem produced from the
same root: Russian posecnux (rovesnik) — ‘of the same age’.3! The list is not exhaustive, many
of these and other lexemes are enumerated and discussed in Toporov 1981.

These parallels by themselves, of course, are not enough to state anything definite
about ytd and its temporal connotations. However, they place y#d in a semantic field of the
time-related terms. Mythologically, as can be seen in RV 1.164, rta is identified with the year;
its major functions, as explored above, are those of holding the universe together and
confirming it functions properly, which implies arranging all the events temporally and
creating their sequence. The term is etymologically and mythologically related to ymu — a
particular moment in time and a combination of such moments in a succession of rituals. It is
also related to ara — a spoke of the wheel as well as a particular time unit. Represented by the
“undecaying” or “unaging” wheel that “rolls around heaven — but never to decay”, rtd not
only signifies the order or ordering/active truth, but also immortality and eternity. Thus, it can
be said that Vedic ytd’s connection with the wheel of year, with the ritual sequence and
overall temporality, with multiple Indo-European temporal terms, and with eternity reveals a
new function of this rich notion. It is definitely not the term that defines abstract time,

however, it is some kind of power that organizes empirical time. It is eternity — the realm

31 Pokorny 2007: 174-178. For a more extensive list and discussion see Toporov 1981: 150-
153.
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beyond the passing time forever “fixed” in its undecaying singularity. From the realm of
eternity unfolds temporality: transitory time that “goes on” — consisting of units and revealing
itself as a ritual sequence (e.g., in RV 1.164, a singular wheel of the year is substituted by the
seven wheels that represent the ritual sequence: eternity arranges the ritual and presents it in a
series of proper moments).

Analysis of the materials above as well as the dichotomy and inherent connection of
the two terms — yta@ and yfu — allows me to conclude that, although we don’t find any
established notions that might define abstract time in the RV, we are observing a formation of
proto-notions. Time, yet to be defined and named within the Vedic tradition, is already
divided into ytd — eternity, giving rise to the idea of infinite time or time-eternity, and y#u — a

moment, a combination of moments, and transitory time-temporality.

1.2.2. The Sun as a Measure of Time

From the analysis of the hymn RV 1.164, it is evident that the chariot and the wheel of
the year and that of yza rolling in heaven is the chariot/wheel of the sun. The connection of the
sun with the year (solar year) and therefore with time in general seems to be obvious: the
(apparent) movement of the sun signifies the passage of time and the full circle (two ayanas
in the Vedic terms. the sun’s ways to the north and to the south) represents a year. However, I
think it is necessary to show that this association indeed existed in the in the Vedic mind.

First of all, as can be observed in RV 1.164.14, the heavenly wheel described as the

year is straightforwardly equaled with the sun or “the eye of the sun”: ... cakram ajaram ... |
sitryasya caksii rajasaity avrtam... || — ‘The undecaying wheel ... Concealed, the eye of the

sun moves through the cloudy sphere’. Parallels of the sun with the wheel and the eye
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(“heavenly eye”) are of the Indo—European origin and can be found in different forms in
almost all the Indo-European cultures®2. The RV also typically compares the sun with the
wheel, as, for example, in 1.175.4ab: musaya siiryam kave cakram isana éjasa | — Steal the
sun-wheel, o poet endowed with strength!” and in RV 4.30.4: ... cakrdm ... | musdya indra
siryam || — ‘O Indra, steal the sun-wheel!’; also in RV 4.28.2 (as well as in many other cases):

tvd yuja ni khidat siiryasyéndras cakram sahasa sadyd indo |
adhi snunda brhata vartamanam maho druho dapa visvayu dhayi ||

With you, o drop, as a companion Indra by his might in a moment pressed

down the wheel of the sun that was rolling on the lofty back [of the sky]. The
full lifespan was taken from a great foe.

There also multiple descriptions of the blazing chariot of the sun that makes its course
around heaven, i.e., in RV 5.63.7d Mitra and Varuna “place the shining chariot [of] the sun in
heaven” (sitryam a dhattho divi citryam rdatham ||); in RV 5.62.2 the Sun is called the felly
that rolls following Mitra and Varuna (mitravaruna ... dnu vam ékah pavir d vavarta || — ‘o
Mitra and Varuna, one felly rolls after you [two]!”). The chariot of the sun that is pulled either
by seven horses or by a single horse is mentioned in RV 1.50.8-9, 4.13.3, 5.45.9, 8.63.2 and
elsewhere. Therefore, even without the straight equation in RV 1.164.14, we can definitely
say that the heavenly wheel as well as the chariot represents the sun, and such parallels are
quite typical for the RV. Hence, it is certain that in RV 164.14 there is a homology between
the sun and the year, the two are perceived as directly connected.

There are various additional indications that the Rgvedic poets understood the sun and
the course of the sun (d@yana) as a measure of time and viewed the sun as something that

regulates and epitomizes the passage of time. The RV has several mentions of the sun —

32 Cf. the chariot of Hélios in Greek mythology; the wheel and the eye of the sun in various
Slavic mythologies; the chariot and the wheel of the sun in the Nordic/Germanic myths, etc.
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usually in the form of Surya, the sun deity that traverses the sky during the day and
symbolizes all aspects of the sun, or Savitar, primarily associated with the sunset and sunrise
— distributing the time-periods. One of the examples cited above is RV 2.38.4cd: vy ftiimr
adardhar ardmatih savitd deva agat || — He separated the time [periods] — Savitar, the god,
came without delay.” RV 4.53.7a expresses a connection between Savitar and a proper
moment of time, ytii: dgan devd ytibhir — ‘The god [Savitar] came with [proper] moments’. It
should also be noted that Agni, whose links with y#z and temporality are explored in 1.1, is
thought of as celestial fire, therefore he represents another form of the sun and another means
to link the sun with the distribution and regulation of the time-periods.

In RV 1.50.7 Surya, the sun, is characterized as a measure for the days and the nights:

vi dyam esi rdjas prthv aha mimano aktubhih |
pdasyan janmani sturya ||

You travel across the sky [and] the wide realm,
measuring the days by the nights*?, looking upon the living, o Strya [the sun]!

The sun is also connected with the personal time: Savitar is said to prolong lifespan of the
humans (he grants them “successive lifespans”) and bestow (“impel”, as he is the Impeller)
immortality upon the gods in RV 4.54.2:

devebhyo hl prathamam ya]myebhyo ‘mytatvam suvdsi bhdagam uttamam |

First you impel immortality as the highest share to the gods worthy of
sacrifice, o Savitar (the Impeller)! And then you uncover you gift: successive
life-spans for the mortals.

33 “by the nights” — aknibhih; another possible translation is “by [your] rays”. This double
meaning is probably intended as a poetic device.
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In 1.110.3a Savitar gives immortality to the Rbhus: tdt saviti vo 'mytatvam asuvad ... — ‘Then
Savitar (the Impeller) impelled you[, o Rbhus,] to immortality’. As discussed above, Usas, the
dawn, whose appearance in the sky precedes the arrival of the sun and who is, of course, very
much related to the sun, is connected to the objective and personal time in a similar way: she
signifies the rotation of the daily circle; she also changes (mostly “shortens”) the lifespan of
the humans. In the beginning of night Savitar “impels” all the beings to sleep, thus
distinguishing between the day and the night (cf. RV 1.35.2, 4.53.3, 7.45.1), whereas in the
morning he impels them to return to their daily activities. As a deity associated with the night,
he also encourages the beings to procreate to ensure the production of the new generations.
Therefore the sun is clearly perceived by the Vedic poets as directly connected with
the passage of time, alternation of the time-periods and the yearly cycles, human lifespan,
emergence of the new generations, and immortality. In the late Vedic texts, an idea that the
sun regulates and measures time and represents the year and time in general becomes very

prominent. In the RV we can only observe the germ of this understanding.

1.2.3. The Year: The Ultimate Time

As observed in the RV 1.164, the heavenly wheel that embodies time that organizes
and orders the universe represents ytd, the Cosmic Order, the sun, and also the year. It is clear
from the hymn that it is not simply a year as a singular unit of time but rather a symbol of the
eternal time-circle. The year in the Rgveda appears to symbolize something close to time-

eternity and to a mythological (not abstract or philosophical) representation of a general
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notion of time. This view becomes crystallized in a rarely cited cosmogonic hymn of the X®
mandala of the RV, i.e., in RV 10.190. Below is this short hymn quoted in full:

rtam ca satyam cabhiddhat tapasé 'dhy ajayata |

tato ratry ajayata tatah samudro arnavah || 1 ||

samudrad arnavad adhi samvatsaro ajayata |

ahoratrani vidadhad visvasya misato vast || 2 ||

siuryacandramasau dhata yathapirvam akalpayat |

divam ca prthivim cantariksam atho svah || 3 ||

1. Rt4, [the Cosmic Order,] and truth-reality were born from the kindled heat.

From that the night was born, from that — the foaming ocean.

2. Out of the foaming ocean was born the Year that dispenses days and nights,

the lord of everything that blinks.

3. The Arranger distributed according to the order the sun and the moon,

heaven and earth, the interspace and sunlight.
The hymn is part of a series of semi-monistic (describing creation from an apparently singular
source) cosmogonic hymns typical for the X mandala of the RV. In the first verse there is a
description of the primary creation: nothing exists, not even primordial darkness, and then a
singular flame or ‘kindled heat’ (tdpas) gives rise to the Cosmic Order (rta) and truth-reality
(satya), the former being the power that organizes the latter. The first result of their
interaction is, interestingly, chaos: the night (rdtri), that is not simply a time unit, but pitch-
black primordial darkness of the uncreated universe, and then the foaming ocean (samudro
arnavah). Just like the night, the agitated, foaming ocean represents primeval chaos without
life and without order. It is cosmic ocean enveloped by eternal night. Therefore,
paradoxically, as the first step of creation, the order (y#d) creates chaos — a proto-state to be
shaped and further ordered. Rtd, being born from the ‘kindled heat’ (#dpas), also has an origin

point, therefore in this hymn it is poetically reconceptualized as some kind of conditional

eternity and the primary agent of creation.
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Then, the year (samvatsara) appears from the ocean as “the first product out of
Cosmic Waters™*. The year is said to be the one that ‘dispenses days and nights’ and ‘the
Lord of everything that blinks.” Although unlike in RV 1.164 the year is not equated with yta
in this hymn, it effectuates the same functions, specifically, it orders the chaotic universe by
creating the sequence of ‘days and nights.” After the temporal sequence is set, the universe
transforms and becomes organized, i.e., created. The year therefore is the power and agent of
creation, just like r#d during the previous stage.

In the final stanza of the hymn the process of creation continues. It is said that ‘the
Arranger’ (dhaty) establishes and properly distributes ‘the sun and the moon, heaven and
earth, interspace (antdriksa) and sunlight.” The word I translate as ‘arranger’ (dhatr), possible
translations can also be ‘distributer,” ‘establisher,” ‘placer,” etc., is not very common in the
RV. Overall, it occurs twenty times mostly not as an epithet or name. In the IX™ mandala
dedicated to the soma sacrifice, this word signifies each of the seven priests involved in the
ritual (e.g., RV 9.10.3, RV 9.113.4). However, in the X" mandala (the latest in the corpus of
the RV that has multiple ‘abstract’ hymns depicting creation from one source of by a singular
deity) this term is used as an epithet of the newly introduced into the Vedic worldview
‘Creator’. In RV 10.128.7 the praised supreme deity remains unnamed: dhata dhatinam
bhivanasya yas patir devam trataram abhimatisaham | — ‘He, the Arranger of arrangers, the
lord of the world — [I praise] him, the protector, the conqueror of enemies!” The creator can
also be mentioned by name, as in RV 10.184.1 where dhaty is an epithet of Prajapati, or in RV

10.82.2 where it describes Vi§vakarman. In the latter case, another related epithet — vidhatr,

34 Schayer 1938: 5.
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the distributer — is used in relation to Visvakarman. Another case when both epithets are used
is RV 10.167.3 where Indra is called both dhaty and vidhaty, ‘arranger’ and ‘distributer.’

In the post-Vedic mythology (in fact, starting from the AV and the brahmanas but
taking the full shape in the epics) Dhatr, the Arranger, and Vidhatr, the Distributer, are the
two deities embodying fate®: they spin, ‘arrange’, and ‘distribute’ the threads of human
destiny and weave the cloth of empirical time on the loom powered by the wheel of the year
(absolute time), therefore in the later tradition these epithets are directly associated with time
and arranging time. The RV does not explicitly exhibit this connection, however, in RV
10.18.5 we find the following interesting description:

yathahany anupirvam bhavanti yatha rtava ptubhir yanti sadhii |
yatha na piirvam dparo jahaty evd dhatar ayimsi kalpayaisam ||

Just like the days arise successively one after another, just like the moments

(y111)3® go right [after other] moments, just like the later does not start [before]

the earlier —

Like that, o Arranger (dhaty), proportion their lifespans!
This stanza belongs to the same X" mandala as RV 10.190, and therefore is likely to use the
term in a conceptually close sense. The Arranger (dhaty) in this stanza clearly regulates the
sequence of time units (including human lifespans) and time-states and appears to be in
charge of time. Significantly, time is represented as an unbroken succession of intervals. If we
consider the context in which the term dhaty is used in RV 10.190, it is plausible that it
signifies the year itself: the ultimate time-unit that regulates all other units and repeats itself

endlessly. With the creation of the year, the universe really comes to being and acquires the

ordered state that is reality. The sequenced and manifested time-space continuum where time

35 For details, see Chapter III.

36 In this context, s can also be translated ‘season’.
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regulates and distributes space arises from the primordial chaos symbolized by the cosmic
waters and eternal impenetrable darkness.

In the later Vedic texts (primarily, in the Brahmanas and Upanisads) the identification
of the year with time-eternity becomes very prominent®’. In the RV itself we only observe a
germ of this idea. Besides the two fragments discussed above, we find several “hints” in the
RV that indicate that the year (the usual denomination in the RV is samvatsard) is in some
way connected with immortality. For example, in the hymns dedicated to the Rbhus, the semi-
divine beings that obtain immortality, the process of becoming immortal takes a year of
different activities (both mythological and ritual), i.e., in RV 1.110.4:

VIStV sami taranitvéna vaghato martasah santo amytatvam anasuh |
saudhanvand rbhavah siracaksasah samvatsaré sam apyrcyanta dhitibhih ||

Having exerted themselves in labor with [great] skill, the sacrificers, being
mortal, reached immortality. The Rbhus, the sun-eyed sons of Sudhanvan,
united with [divine] insights in a year.

A similar account is found in RV 4.33.4 where different actions (most likely, a figurative

description of the soma ritual) lead the Rbhus to immortality:

yat samvatsam ybhdavo gam araksan yat samvatsam ybhavo ma apimsan |
yat samvatsam abharan bhaso asyas tabhih samibhir amytatvam asuh ||

When the Rbhus guarded the cow for a year,
When the Rbhus carved (or grinded) the meat for a year,
When [they] carried her dung for a year —
By these efforts they obtained immortality.
From these passages it can be concluded that obtaining immortality implies a year of specific

ritual activities. The year also represents the ultimate time-cycle and measure: everything can

be done during a year; there is no other unit of time that would encompass every possible

37 The significance of the year in the later Vedic tradition is discussed at length at Chapter 1T
of this dissertation.
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ritual action; after a year the sacrificial cycles renew and the whole universe renews as well®3,
Agni’s food (a forest, as indicated in the stanza below, and also the oblation that he consumes
during a sacrifice) that he devours grows back again throughout a year in RV 1.140.2:

abhi dvijanma trivrd annam rjyate samvatsaré vavrdhe jagdhdam 1t punah |
anydsyasd jihvdyd jényo vrsa ny anyéna vanino mysta varandah ||

The twice-born gets the threefold food. What was eaten by him grows back

again in a year. With the mouth, with the tongue of one [of his forms], he is a

noble bull. With the other one [he,] an elephant, removes the [forest-]trees.
Overall, in the mythological system of the Rgveda, in the absence of an abstract term, both the
year and rta epitomize the primordial and undivided time-eternity that orders the universe and
establishes a pattern for the transitory time-temporality represented by y7u. Like ytd, the year
is identified with the ever-rolling undecaying heavenly wheel and, therefore, with the eternal
cycle and immortality. Appearing from the cosmic waters and conceptually connected with

them, which is also true for yzd*, the year is the power that brings the universe to its

structured state from primeval chaos.

1.2.4. Time and Space from the Divine Bodyv: Purusa

Purusasiikta (RV 10.90), one of the most famous and widely quoted hymns of the
Rgveda, depicts the sacrifice and division of the body of the cosmic giant Purusa (lit., the
Man). This hymn belonging, again, to the latest X" mandala, is clearly cosmogonic: it shows
creation of the universe and its different constituent parts, physical (e.g., the sun, the moon,

the earth, heaven, etc.) as well as intangible (speech, poetic meters, the four social classes,

3% On the yearly renewal of the universe by means of the sacrifice see Kuiper 1970: 117, 119,
etc.

3 See Liiders (1959), 11: 402-406.

48



etc.). It is arguably the earliest example in the South Asian mythology of a direct juxtaposition
of the microcosm (human body) and macrocosm. The purpose and addressee of Purusa’s
sacrifice is not directly stated in the hymn. The sacrifice is apparently performed by the gods,
however, they are created from Purusa’s body as a result of this sacrificial offering.

The hymn begins with the following description of Purusa:

sahasrasirsa purusah sahasraksah sahdsrapat |
sa bhumim visvato vytvaty atisthad dasangulam ||

A thousand heads Purusa has, a thousand eyes, a thousand feet.

Having covered the earth from all sides, he extended beyond [it] by ten fingers.

(RV 10.90.1)
From this stanza it can immediately be concluded that Purusa is envisioned as omniscient and
omnipresent, the former being symbolized by his thousand eyes and heads, and the latter — by
his thousand feet. ‘Thousand’ in this case signifies an undivided multitude, an eternal quantity
of undistinguished parts. With his thousand feet Purusa is present everywhere; with his
thousand eyes he is able to see everything; his thousand heads contain all possible thoughts
and words. To put it differently, he encompasses everything in the spatial and mental
domains. Significantly, not only Purusa covers the earth (i.e., the entire physical space) ‘from
all sides’ but also he extends ‘beyond [it] by ten fingers,” which again indicates omnipresence
and totality of the Cosmic giant and means that he contains something beyond the tangible
world of space*. Later in the hymn Purusa’s position in — or rather beyond — space is

described further. It is again emphasized that he does not confirm to the spatial boundaries

known to humans and encloses some other realms:

40 On the ‘ten fingers’ measuring from the top of Purusa’s forehead to his mouth see Mus
1968: 548-549; see also a remark in Jamison & Brereton 2014: 1538 stating that the mouth
“marks the boundary between the imperceptible world of thought and the perceptible world
created by speech.”
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sd jaté aty aricyata pascad bhiimim dtho purdh ||

He surpassed the earth from front and from behind (RV 10.90.5¢d)
Thus, the whole space is enclosed as a potential within Purusa’s body. After the sacrifice, the
potential actualizes, and all parts of space and all beings manifest during the process of
creation. The hymn depicts how different elements of the universe and different beings appear
from various parts and faculties of Purusa’s body: the sun comes from his eye, the moon is
created from his mind, and so forth. The description is rather detailed and establishes a series
of associations between the body and bodily functions and the structure and functions of the
universe. Purusa is the ultimate source of what exists in physical, mental, and social domains:
celestial bodies and spatial directions; heaven, earth, and interspace; poetic speech and
sacrificial formulae; the gods and other beings, and, famously, the four social classes (varna
in the later texts).

What stretches beyond the spatial, mental, and social domains is time. And in RV

10.90.2 we can observe Purusa’s association with time:

purusa evédam sarvam yad bhiitam ydc ca bhavyam)|
utamytatvasyesano yad annenatirohati ||

Purusa alone is all this — what has been and what is to be. And he is lord of
immortality, because he overgrows [the universe] by means of food.

Purusa is presented here as a singular vessel encompassing the past and the future (‘what has
been and what is to be’). Simultaneously, it is stated that he is ‘the lord of immortality’. Here,
within this cosmic being, the two types of time meet: the sacrificial giant contains the
transitory time represented in the form of the past and the future, and also, being beyond this
empirical time that is nothing but his part, he personalizes eternity. It is implied that as the one

who ‘overgrows [the universe] by means of food,” Purusa is the ‘eater’ or ruler of the universe
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and, as we know from the hymn, also its origin. Within the framework of the Vedic sacrifice,
Purusa can be viewed as the original ancestor of all living beings, and therefore the stanza
may imply that the universe is viewed as the food sacrificed to him (referring to the rituals
dedicated to the ancestors in order to feed them in the afterlife) by the generations of people.
The ancestors are generally deemed (semi-)immortal as long as their descendants supply them
with food by their offerings. Purusa is truly immortal because his supply of sacrificial
offerings (the entire universe, which is his food) is as limitless as the number of his
‘descendants’. This establishes the endless cycle of sacrifice: Purusa is the ultimate sacrificial
offering that is used to produce the universe, but the universe is also a sacrificial offering to
Purusa that sustains him as ‘the lord of immortality’.

The two distinct types of time are differentiated in this stanza: the first type is
observable and transitory time represented by ‘what has been and what is to be,” and the
second type is immortality, which is, of course, time-eternity.

From RV 10.90.3c it can be understood that Purusa contains immortality while
encompassing all living beings:

pado 'sya visva bhiitani tripad asyamytam divi ||

One quarter of him is all beings.
Three quarters of him — immortality in heaven.

‘All beings’ in this stanza symbolize the whole physical world regulated by empirical time
establishing the sequence of the past and the future, whereas ‘immortality in heaven’ is the
incomprehensible eternity beyond this world. All this is Purusa who therefore is a receptacle
of the time-space continuum.

A different time-related motif appears in RV 10.90.6:
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yat purusena havisa devd yajiiam datanvata |
vasanto asyasid ajyam grisma idhmah sarad dhavih ||

When the gods put forth the sacrifice with Purusa as the offering,

spring was its melted butter, summer was the firewood, autumn was the

oblation.
The three major seasons corresponding to the three naves of the wheel of the year in RV
1.164 (i.e., spring, summer, and autumn) are mentioned in this stanza. These seasons, as
discussed above, are closely connected with the cycle of the solemn Vedic sacrifice. The
stanza enumerates them as the necessary components that are instrumental in the sacrifice of
Purusa: the melted butter, firewood, and oblation. The seasons as time periods here represent
the transitory time that structures and defines the ritual. The stanza also shows that time is an
essential means of sacrifice and, provided that the sacrifice of Purusa results in the creation of
the universe, an agent of creation.

Considering all the time- and space-related materials found in the Purusasiikta, it can
be said that this hymn constitutes a new stage in the development of the views of time and its
association with space in the RV. First of all, time and space are clearly presented as
inherently connected: pre-existing as an unmanifest potential within the body of the Cosmic
giant, they actualize after the sacrifice as the created time-space continuum where space is
ordered and regulated by time. Second, time has the two distinct but nevertheless inseparable
forms: one is eternity that is not directly involved with the created world where all the beings
dwell; the other one is empirical and transitory temporality divided into units (e.g., seasons)
and time-states (such as the present and future) that structures the ritual and organizes its
sequence. Finally, time is viewed as something crucial for the ritual and, effectively, as the

ultimate creative power: without time, the cosmic giant would remain undivided and the
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universe wouldn’t come into being. Creation, which is clearly envisioned in the Purusasiikta

as a transformation of a singularity into a multitude, is impossible without time.

1.3. Varuna, the Time Lord?

1.3.1. Varuna and rtd

A Vedic deity most closely associated with ytd is, undoubtfully, Varuna. This

association is clear from many passages in the RV and defines his major function: he is the

one who arranges and regulates the universe by means of ytd,; he also protects and enforces

rta and punishes those who disturb it. RV 2.28.4 speaks of “Varuna’s ytd” (rtam ...varunasya)

that causes rivers to flow:

pra sim adityo asrjad vidhartam ytam sindhavo varunasya yanti |
na sramyanti na vi mucanty eté vayo na papti raghuyd parijman ||
Aditya [Varuna], the arranger (distributer), sent them flowing forward.

Rivers move [according to] Varuna’s rtd.
Neither do they tire, nor do they unharness. Swiftly, like birds, [they] have
flown around.

Through yta Varuna upholds the universe and organizes it, which can be seen, for example, in

RV 4.42.3-4:

ahdm indro varunas té mahitvorvi gabhiré rdjasi suméke |

tvdsteva visva bhiivanani vidvan sam airayam rédast dhardyam ca || 3 ||
aham apo apinvam uksamana dharayam divam sadana rtdsya |

rténa putré dditer ptavotd tridhdtu prathayad vi bhiima || 4 ||

I, Varuna, am Indra. These two wide and deep realms are established [firmly]
by [my] greatness. Knowing, like Tvastar, all beings*!, T joined together*? and

41 <

all beings” — visva bhuvanani. Another possible translation is “all worlds”.
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supported heaven and earth.
I made the streaming waters swell; I supported heaven in the abode*® of yzd.
The son of Aditi, the one who possesses rtd**, spread out the threefold earth by
means of yta.
Varuna and Mitra “govern the universe by means of y#d and place the shining chariot [of] the
sun in heaven” (RV 5.63.7cd: rténa visvam bhivanam vi rajathah siryam a dhattho divi
citryam ratham ||). In RV 10.124.5 it is clear that Varuna has the power to separate (or “sift”)
rta from anytd, its opposite — disorder, untruth. In this verse Indra asks Varuna to separate the

two and help him govern his kingdom:

nirmdya u tyé dasurda abhitvan tvam ca ma varuna kamayase |
rténa rajann anytam viviiican mama rastrasyadhipatyam éhi ||

These Asuras have now become devoid of their magic.

If you, o Varuna, will love me, o king, separating rta from anrtd,

come to the sovereignty of my kingdom*’.
It is worth noting that in a hymn where Agni and Soma are also mentioned and have their own
dialogues with Indra, a request to separate ytd from anyta goes to Varuna. This highlights his

principal function and shows that he indeed is a true and foremost master, knower, and

upholder of rza.

42 “joined together”— sam airayam, 1Sg. Imperfect from causative of the verbal root ir- with a
prefix sam-. Can also be translated as ““set in motion” or “created”. This hymn is a verbal
contest between Varuna and Indra where Varuna claims to be Indra and “tries to disguise the
difference between himself and Indra” (Kuiper 1979: 22). Therefore, a translation “joined
together” seems more plausible, referring to one of Indra’s deeds when he pushed the sky up
and separated heaven and earth. By separating the two realms, he simultaneously joined them
by his body, acting as the cosmic axis, world tree or sacrificial pole.

43 “abode” — sdadana, lit. “a seat” or “a place”. The seat or abode of zd refers to the sky where
the sun is.

44 “the one who possesses ytd” — rtavan; can also be translated as “righteous” or “truthful”.

4 “come to the sovereignty of my kingdom” is a literal translation. The meaning here is

“come to rule my kingdom [with me]”.
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Varuna is the one who ensures that ytd is not violated. He (alone or with Mitra)
punishes the offenders by binding them with his noose (pasa — noose, fetter, snare), therefore
there are multiple requests to Varuna to “release” from his fetter or to different other gods to
release from Varuna’s noose. Varuna’s noose represents diseases (first of all, dropsy, a water-
retaining disease, which emphasizes Varuna’s connection with the waters) and retribution. RV
7.65.3 mentions these fetters by which Mitra and Varuna who cannot be deceived by a
cheating mortal bind anyta (disorder, untruth):

td bhiiripasav anytasya sétii duratyétii ripdve martydya |
rtasya mitravarund pathd vam apé nd nava duritd tarema ||

These [two] who have many fetters, the binders of disorder (dnrta), who

cannot be overcome by a deceiving mortal — o Mitra and Varuna, may we cross

the danger by your path of ytd [as] waters by boat.
In RV 7.88.6-7, where poets ask Varuna not to punish them for their transgressions and
indirectly request him to release them from his fetter, it is clear that Varuna is seen as a severe
deity watching over peoples’ wrongdoings and punishing even those who are his friends by
binding them with his fetter/noose. Here punishing as binding is contrasted with forgiveness
as release from the fetter:

va apzr nityo varuna priyah san tvam dagamsi kyndvat sakha te |

ma ta énasvanto yaksin bhujema yandhi sma vipra stuvaté varitham || 6 ||

dhruvasu tvasu ksitisu ksiydnto vy asmat pasam varuno mumocat |

davo vanvand dditer updsthad yiiyam pata svastibhih sada nah || 7 ||

6. O Varuna, even if a friend of yours, dear to you, your companion, were to

commit offences [against] you, may we, the fallible, not taste [your

punishment], o Avenger! The wise [poet]*® — ever bestow protection upon the
one who praises [you]!

46 “The wise [poet]”— vipra.
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7. Dwelling in these lasting dwellings [we address] you — may Varuna loosen
his noose from us! — receiving help from Aditi’s lap*’. May you [all gods]
always protect us with [your] boons!

As the highest of the Adityas, Varuna is ytdsya gopd, a protector, or, literally, a
herdsman of y#a. This epithet is not unique to Varuna and can be addressed to other deities as
well; still it shows that Varuna is associated with y#d. We find it describing Varuna alone
when he is identified with Soma in RV 9.73.8%%, likely in 10.49.13 that mentions a singular,
although unnamed, herdsman of y#d, and in RV 10.8.5ab when Agni becomes Varuna:

bhivas caksur maha ptasya gopa bhivo varuno yad ptaya vési |

You [, o Agni,] become the eye and the herdsman of great yta. You become
Varuna. So you close in on rza.

In multiple cases the epithet refers to both Varuna with Mitra, i.e., in RV 5.63.1, RV 7.64.2,
or to a group where Varuna is accompanied by other Adityas — first of all, by Mitra and
Aryaman, as in RV 8.31.13, and also to all the Adityas, like in RV 6.51.3, likely in RV
1.163.05, etc. Generally, all the Adityas and the Adityas as a group function as guardians of
rtd. Apart from the Adityas, this epithet can also describe such deities as Agni (RV 1.1.8; RV
3.10.2; RV 10.118.7) and Soma (RV 9.48.4), i.c., those that:

1) are primary physical agents in the ritual (Agni as sacrificial fire; Soma as sacrificial
drink and a plant); 2) can be identified with Varuna, such as Agni that is “Varuna when he is

born and Mitra when he is kindled”*, as stated in RV 5.3.1, or Soma who acts as Varuna in

47 “lap” — updstha, can be translated as “womb.”

48 Nominally, it describes Soma, however, Varuna is mentioned in the hymn multiple times
and it is clear that Soma acts as Varuna.

49 MacDonell 1897: 95.
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RV 9.73.8 discussed above; 3) possibly — are associated with the sun (Agni as celestial fire)
and the moon (celestial Soma).

I add “possibly” to this point, because Soma’s connection with the moon in the RV is
rather vague and implicit. According to A. MacDonell*?, it can be observed in RV 10.85.5 and
RV 1.91.16-18. Both hymns speak about the celestial Soma (found in multiple hymns of the
RV3!) that “swells up” like the waxing moon. RV 10.85 describes a marriage between Soma
and Sirya, the sun-maiden2. In RV 10.85.5% the word masa that can mean “the moon” but
also “a month” is mentioned: sdmanam masa dkytih (RV 10.85.5d), translated by S. Jamison

2954

& J. Brereton as “the moon is a model of the years™*. However, this phrase can be

understood as “a month is a constituent part of the years”. S. Jamison and J. Brereton
comment:

“Soma here [is] identified for the first time as the moon, an identification that
becomes standard later. The waning and waxing of the moon are referred to in
verse 5, and probably cryptically in the first part of verse 4, in the puzzling
adjective “those whose regulation is sheltering” (achddvidhana), using an
idiom otherwise used for the regulation of the months and seasons™>>.

30 MacDonell 1897: 107.
1 Discussed in MacDonell 1897: 111.

52 Which can be seen as a parallel to a widespread Indo-European mythological motif of the
marriage between the sun and the moon.

53 yat tva deva prapibanti tata d pyayase piinah |
vayuh somasya raksita samanam masa akytih ||

>4 Jamison & Brereton 2014: 1522.

33 Jamison & Brereton 2014: 1519.

57



The connection of Soma with the moon becomes quite explicit in the later Vedic tradition and
culminates in Classical Hinduism where Soma is the moon. Soma means the moon in the
Atharvaveda, e.g., AV 7.81.3,4, 11.6.7, etc., and then in ChU 5.10.1 Soma is identified with
the moon and said to be food of the gods; the same idea is expressed in various Brahmanas,
i.e., AB7.11,SB 1.6.4.5, KauB 7.10; 4.4.

There are a number of other epithets designating Varuna that demonstrate his
relationship with ytd. Although these epithets are typical of Varuna, they are not exclusive for
him and describe other gods as well. One of them is yt@van — “the one who possesses ytd”,
“true to ytd”%; also: “righteous” or “truthful”. It can refer specifically to Varuna, like in RV
4.42.4, or jointly to Mitra and Varuna (in RV 1.136.4; 1.151.8; 5.65.2; 5.76.4; 8.23.3;
8.25.1,4,7,8), as well as to the Adityas as a group (RV 2.27.4, etc.). Among the other gods
who are frequently described as rtavan is Agni (a non-exhaustive list includes RV 2.35.8;
3.13.2;3.20.4; 4.2.1; 4.5.6; 4.7.7; 7.3.1; 10.2.2, etc.). Additionally, Varuna, along with Mitra,
is rtajata — “born from rtd” (e.g., RV 7.66.13), rtasprs (e.g., RV 1.2.8) — “connected
with/touching yta” and ytavrdh — “the one who grows/strengthens by means of ytd” (e.g., RV
1.2.8, 1.25.5, 7.66.13). In RV 5.66.1c Varuna is called by a unique epithet ytapesas — “the one
whose form is y#d” (a variant translation — “the one whose ornament is ytd”).

All the examples and epithets provided above illustrate Varuna’s multidimensional
association with yzda. This association is very strong and well-attested in the RV by indological

scholarship®’. T intend to show how other attributes as well as mythological and etymological

36 As translated in Bergaigne 1973.

37 See, for example, Hillebrandt 1877 and 1902, Liiders 1951-59, Kuiper 1979, Brereton 1973.
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links that characterize Varuna further solidify his status as the lord of y#¢ and reveal his status

as the lord of time.

1.3.2. Varuna and vrata

In addition to rtd, there is another significant term found in the RV that Varuna is
closely related to, that is vratd. This notion received a lot of scholarly attention in the field of
the Vedic studies; its etymology, meaning, and relationship to different deities has been
examined by A. Bergaigne 1883, W.D. Whitney 1885, V.M. Apte 1942, H. Liiders 1951-59,
P. Thieme 1957 and 1959, H.-P. Schmidt 1958, Hacker 1973, J. Brereton 1975 and 1981, T.
Lubin 2001, and many other scholars.

Let us first consider the application of this word in the RV and its relationship to
Varuna. Timothy Lubin, slightly adjusting the data given in H.P. Schmidt’s tabulations®,
presents the following numbers that show how the usage of the word vratd in the RV
corresponds to different “divine agents”:

13

. some gods are more noted for their vratds than others. Vratas are
attributed to most of the gods at some point in the Rg Veda corpus, but when
we can ascertain the divine agent of the vrata — about half of the time — it is
most frequently Varuna (twenty-four instances, including eight instances
jointly with Mitra, and once jointly with Mitra and Savitr), Agni (fifteen, plus
two jointly), Soma (twelve), Indra (twelve, plus two jointly), Savitr (ten), and
the “All Gods” (Vi$ve Devah) (seventeen)”.>®

As can be seen from these figures, Varuna is a primary, albeit not the only, agent of the

vratas. His major functions include exerting the vratds (the meaning of the term will be

58 Lubin 2001: 568, fn. 16.

59 Ibid., 568.
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discussed below) and watching over their observance, i.e., Varuna and the vratds are
definitely functionally correlated. According to H.-P. Schmidt®, words “Varupa” and
“vrata” are also related etymologically, both stemming from the Indo-European root *uer-
/uere-/urée- “to speak, talk!, an etymology for vrata first proposed by A. Bezzenberger®? and
then for vratd and Varuna by A. Meillet®®. P. Thieme also supports this etymology for both
vrata and Varuna® as well as the meaning of the word vratd that, as states H.-P. Schmidt, in
all cases in the RV is “Geliibde”®, i.e., “vow”. Schmidt explains that a vow should be
understood as “eine Art von promissorischen Eid”®, i.e., a promissory oath. This view was
contested by P. Hacker®” and J. Brereton®®. Both accept the etymology of the word but dispute
its meaning. J. Brereton at length analyzes semantics and employment of the word vratd in the
RV and concludes that the meaning “oath/vow” in many cases doesn’t fit the context of
particular hymns of the RV and AV. He argues that vratd is a commandment®’; “an action

which is governed by a commandment and so is considered an expression of the

60 Schmidt 1958.

¢! For meaning and cognates, see Pokorny 2007: 3367.
62 Bezzenberger 1877, 1: 253f.

3 Meillet 1907: 157f.

64 Thieme 1959: 150.

65 Schmidt 1958: 17.

% Ibid., 32.

7 Hacker 1973.

%8 Brereton 1975 and 1981.

% Brereton 1975: 81f.

60



(1313

commandment”; and “‘authority’, the power to command”.”® He also concludes that Varuna is

a personification of vratd. !

Both meanings of vratd — ‘“vow/oath/promise” proposed by H.-P. Schmidt and
“commandment” suggested by J. Brereton — were disputed by Timothy Lubin. He seems to
accept (without scrutinizing it) the etymology (IE *uer-/uere-/urée-), which he credits to the
“current consensus”’?, but rejects the proposed understanding of vratd. He also avoids
discussing the idea of the etymological relationship between vratd and Varuna, stating
“whether or not we fully accept this etymological argument, or this understanding of Varuna's
name, it is likely that the Vedic poets made this connection””®. Lubin thoroughly analyzes the
usage of the word vrata in the RV and later Vedic texts, and shows that its application in the
corpus of the Rgveda is, generally, threefold:

1) vratas as divine laws, i.e., vratas of the gods that “constitute a manifestation of divine
will in the “natural” patterns and processes of phenomena (such as the flow of water)
in the observable world. The “way the world is” then is seen as a confirmation of
divine agency.””*

2) vratas as ritual observance/activity, i.e., vratds of the humans who observe ritual

activities following a prescribed set of rules.

70 Brereton 1981: 70.
"I Brereton 1975: 101.
72 Lubin 2001: 565.

3 Ibid., 569.

" Ibid., 574.
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3) wvrata as a rule or “standard mode of action” in a general sense.””

Consequently, having shown the application of the term, Lubin rejects Brereton’s translation
“commandment” and proposes to translate vratd as “rule” or “law” in most cases. He also
notes that he prefers “to avoid Brereton’s gloss ‘commandment’ jstiwhich seems to emphasize
unduly the speech component, since the Rg Veda never alludes to the pronouncing or
declaring of a vrata™®. Vrata, therefore, is something that can be set, followed, or observed
(like a rule, law, or ritual/action) rather than said, pronounced or declared (like an oath, vow,
or commandment).

While I consider T. Lubin’s arguments convincing and the meanings and translations
of vrata offered by him very plausible, I think that semantics and functions of this term in the
Vedic context can be better explained by a different etymology. This etymology was proposed
by W.D. Whitney’” and independently by A. Ludwig’®; then supported by V.M. Apte”: it is a
derivation of the word vrata from a Sanskrit root vyt-, “to turn, revolve, roll, move, take
place” with a secondary meaning “to pass away (as time)”®’. This etymology allows to
interpret vratd as an action; repetitive/ritual activity; any fixed “rule” or “law”, i.e., an activity
that must take place; things how they are supposed to be. Even the meaning “commandment”

as prescribed activity won’t be far-fetched, whereas a derivation from an IE *yer-/uere-/uré-

75 Ibid., 567.

76 Lubin 2001: 567, fn. 9.
"7 In Whitney 1885.

8 Ludwig 1: 6-88, 3: 266.
7 In Apte 1942.

80 For meanings see Monier Williams 1899: 1009.
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‘speak’ may only account for such meanings as “oath/vow” or “commandment” but would
hardly include any activity-related connotations.
Additionally, W.D. Whitney supports his etymology of vratd by making the following
syntactic argument:
“...verbs which take vratd as object decidedly favor its interpretation as a word
of motion. We do not find them to mean ‘obey, submit to, accept,” and the like,
but rather ‘follow after, pursue, attach one's self to,” and so on (i, anv-i, anu-
car, anu-ga, anu-vrt, sac, etc.).”s!
Whitney illustrates his point with multiple examples of the usage of the word vrata with
different verbs of movement, such as “dnu vratam carasi” (RV 3.61.1), “vratam agne
sacanta” (RV 7.5.4), etc.’? He also states that there might be indications of the traditional
recognition of the etymological relationship between vratd and the root vyz-: several stanzas
contain a word play that involves the word vratd occurring closely to different derivatives of
the root vyt-. As an example, Whitney (although warning that this might not be important and
can simply be “accidental collocations, or artificial plays upon words”%®) partially quotes the

following stanza (RV 1.183.3) that indeed has the vrata/vrt- word play:

a tisthatam suvrtam yo rdtho vam dnu vratani vdartate havisman |
véna nara nasatyesayadhyai vartir yathas tanaydya tmdane ca ||

Mount your well-rolling (suvitam) chariot — filled with oblations — that rolls
(vértate) following the laws (vratani). By which [chariot], o Nasatyas, you,
[two] men, make [your] round[s] (vartih) to invigorate [us] and for the sake of
[our] offspring.

An extra point that can be added to Whitney’s “appeal to tradition” is that Sayana consistently

81 Whitney 1885: CCXXX.
82 Ibid.

8 Ibid.
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glosses vratani as karmani®*, i.e., rituals or actions. This explanation definitely does not cover
all the possible connotations of the word but accounts for at least some cases. We cannot, of
course, completely rely on the traditional interpretation for the understanding and especially
etymology of the term. However, in addition to other arguments, these two pieces of evidence
are still worthy of consideration since they represent an established point of view as well as a
poetic intuition. Overall, based on the semantics and morphological analysis of vratd, its
deviation from Skt. vy#- does seem possible.

If Varuna’s name is etymologically related to vratd, as suggested by H.-P. Schmidt®’,
then we can assume that the word varuna also stems from the Sanskrit verbal root vrz- or
rather from its “predecessor”, an Indo—European root *uer-/uer-t- (also transliterated *wer-
/wert-) — ‘to turn, wind’®. In general, it denotes any circular, revolving movement or activity.
Apart from a variety of derivatives signifying movement, turning, path/way, as well as
(significantly for the mythology of time and time-wheel) a plethora of meanings associated
with the wheel and a path of the wheel (e.g., Sanskrit vartman — ‘a track or rut of the wheel,
path, course’, cf. with vartis in RV 1.183.3), it produced a number of words that have
temporal connotations, such as Sanskrit vartamana — ‘present time’ or ‘present tense’ (also:
‘moving, turning, existing’); Old Slavic vreme¢ — ‘time’ (from the Proto-Slavic *uertmen —

‘time’ through the form vertme)?’, Khotanese-Sakan (Middle Iranian) bada- <*varta-

8 E.g., in his comment to RV 1.183.3: Sayana 1935-1959, Vol.1: 1081.
85 See also Mayrhofer 1992-1996, Vol. II: 515.
8 Pokorny 2007: 3352; Watkins 2011: 102.

87 Oguibénine 2016: 70.
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‘time’%8; Old Norse urdr — ‘that which has come to pass’, i.e., the past, also: fate, name of one

of the Norns (fate-goddesses); Old Norse verdandi — ‘present’, ‘happening’, name of another
Norn; Old High German wurt — ‘fate’ and Old English wyrd — ‘fate, destiny’®®, Latin
anniversarius — ‘returning yearly’ as well as Latin set expressions anno vertente —
‘return/course of the year’ and mensis vertens — ‘current/unfolding month’; Old Slavic
epvcmb — ‘series; generation’, hence Russian cgepcmuux [sverstnik] — ‘of the same
generation, contemporary’; Old Slavic épvcma ‘interval in space or time’; possibly Latin
Vertumnus, the Roman god of changing seasons and the year. Notably, many words denoting
spindle in different Indo-European languages are also derived from this root, e.g., Sanskrit
vartana, Middle Iranian fertas, Welsh gwerthyd, Old Slavic vréteno/vivteno (*uerteno), etc.,
which is important for the mythological context because, as discussed in Chapter 3 of this
dissertation, spindle in the Indo-European mythology in many cases represents time, year, and
fate.

An interesting Sanskrit compound that is worthy of a special mention is ptu-vytti-
‘revolution of the seasons, a year’. This compound — clearly denoting time — contains
derivatives from two time-related Indo-European roots: *ar- and *uer-/uer-t-. The presence of
such a compound in the language may indicate that there is some kind of “language memory”
(something like “cultural memory”) of the semantic (albeit not etymological!) connection
between the two roots and also of temporal connotations of their derivatives.

Returning to the formation of the word varuna, the following can be said: the word is

88 Ibid.

89 Watkins 2011: 102.
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present in the Mitanni treaty (c. 1380 BC)* and is likely to originate on the Indo-Aryan level.
It can stem from the root *uer- in its form without an extension -¢, whereas vrata is derived
from the form *yer-t- that has the extension. The suffix —una®! is rather rare in Sanskrit, there
are no more than 10-15 formations with it (drjuna, karuna, -cetina, taruna, daruna, etc.*?).
The suffix is found in both Sanskrit and Avestan language, therefore it is at least Indo-Iranian
but, being present in the Mitanni treaty as a part of the word varuna, is likely to be Indo-
Aryan as well. Generally, the suffix is used to form adjectives on the basis of the verbal roots.
Varuna therefore can be an Indo-Aryan adjectival formation from the root *uer-(z-) (probably
with the causative meaning) and can tentatively signify “the one who turns/revolves [things]”
or “the one who sets [thing] in [circular] motion”.

Further considering Varuna and his possible links with time, we can now hypothesize
that he is associated with time through his connection with notions derived from the both
aforementioned time-related Indo-European roots — *ar- and *uer-/uer-t-. First of all, Varuna
is connected with time through his functional association with rta (derived from *ar-).
Second, if his very name or at least the designation of his major power (vratd) indeed stem
from the root vrt- (IE *uer-/uert-), it means that his association with time can also be seen on
the etymological level.

Let us now analyze Varuna’s mythological functions in the RV and see if we can find

any mythological narratives and motifs that would allow us, so to speak, to place Varuna into

the temporal domain.

%0 Witzel 2004: 588-589.
1 ‘n” of the suffix is cerebralized in the word varuna due to the normal phonetic changes.

92 Whitney 1950: 443.
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1.3.3. Varuna and Time in Vedic Mythology

It is not an easy task to analyze Varupa’s mythology and determine what his
mythological functions are. Unlike Indra, who clearly is a major (or even the main) character
in the Vedic mythological narratives, Varuna is hardly associated with any coherent stories.
Therefore, his mythology needs to be reconstructed through examining separate mythological
motifs related to him. Here I present a web of mythological motifs that indicate Varuna’s
association with time and reveal his role as a time-lord.

As discussed above in 1.3.1, Varuna’s primary function is to uphold rzd as 1) a
Cosmic Order that structures spatial and temporal events and puts them in sequence, and as 2)
Truth (the moral law). From the discussion of yta in 1.1.-1.2., it can be seen that rtd is
pictured as a wheel and also as a shining chariot that crosses the sky following a fixed path.
This wheel as well as the chariot is identified with the sun and with the year. As shown in
1.2.3, the year (and time in general) and the sun are thought of as closely connected. In the
worldview of the RV, the sun is a measure of the universe/the earth and an instrument by
which the act of measuring is performed (cf. RV 1.50.7: vi dyam esi rdjas prthv aha mimano
aktubhih | pasyan janmani surya || — ‘You travel across the sky [and] the wide realm,
measuring the days by the nights®®, looking upon the living, o Siirya [the sun]!’). In RV
5.85.5, Varuna measures the earth using the sun as his “yardstick”:

zmam i sy asurasya Srutdsya mahim mayam varunasya pra vocam|
maneneva tasthivam antdrikse vi y6 mamé prthivim siiryena ||

I sing this great magic of Varuna, the superb illustrious Asura,

93 “by the nights” — aktibhih; see fn. 16.
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who, standing in the intermediate space,
measured out the earth with the sun like a measure.

Varuna therefore is specifically linked in this stanza to the sun’s measuring function: the sun
is used as a metric of the time-space continuum, and Varuna in this case personifies this
function.

Although Varuna cannot be considered a “sun deity”, he exhibits multiple motifs that
strongly associate him with the sun. There are several hymns where the sun is called an eye of
Varuna or that of Mitra and Varuna. For example, in RV 1.50.6, a hymn dedicated to Siirya,
the sun, we find the following verse:

yéna pavaka caksasa bhuranydntam janam dnu | tvam varuna pasyasi ||

O purifying one, [the sun is] the eye by which, o Varuna, you look over the
restless among the living.

The sun as the eye of Mitra and Varuna is mentioned in different hymns, including RV
1.115.1,7.61.1, 7.63.1 etc. A typical example would be RV 10.37.1a,d:
ndmo mitrdsya varunasya caksase ... |... divds putrdya siirydya Samsata ||

Bow to the eye of Mitra and Varuna... praise to Siirya [the sun], the son of
heaven.

In RV 6.51.1, not only Mitra and Varuna’s eye is equaled with the sun, but also it is
called “the face of rtd”, therefore this verse demonstrates a link of associations: Mitra and
Varuna’s eye with the sun, the sun with ytd, Mitra and Varuna with y#d:

ud u tydc caksur mahi mitrdayor am éti priyam varunayor ddabdham |
rtasya suci darsatam anikam rukmo na diva udita vy adyaut ||

The great eye goes up — [that] of Mitra, [that] beloved undeceived [eye] of
Varuna. The shining, dazzling face of y#a has glowed brightly in the [sun]rise

like a [golden] ornament of heaven.

There are multiple other motifs dispersed through the text of the RV that show
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Varuna’s connection with the sun. He (alone or accompanied by Mitra and Aryaman) is the
one who makes the path for the sun (RV 1.24.8ab: urim hi rdja varunas cakdra siryaya
pantham dnvetavd u | — ‘King Varuna made a wide path for the sun to follow’; also in RV
7.87.1 and elsewhere) and causes the golden swing of the sun to shine in heaven (RV
7.87.5¢d: gitso rdja varunas cakra etam divi prenkhdam hiranydyam Subhé kam || — ‘Crafty
king Varuna made this golden swing in heaven for splendor’). Just like the sun, Varuna (with
or without Mitra) has a chariot that he mounts in heaven (RV 5.61.3) that shines like the sun
(RV 1.122.15¢d: ratho vam mitravarund dirghapsah syimagabhastih sitro nadyaut || — “Your
chariot with a long front drawn [by ray-like] thongs, o Mitra and Varuna, shone like the sun’).
Abode or a place where Mitra and Varuna sit (sddana) is in heaven (RV 1.136.2 dyuksdm
sadanam — ‘celestial sit/abode’). Their dwelling place (yoni®?) is described as golden (RV
5.67.2ab: d yad y6nim hiranydyam varuna mitra sadathah | — “When you, o Varuna, o Mitra,
sit at the golden abode...”), and golden-winged is Varuna’s messenger (RV 10.123.6¢c —
hiranyapaksam varunasya diitam). The sun enters Varuna and Mitra’s dwelling (RV 1.152.4)
and in a different hymn the sun tells Varuna and Mitra if human beings committed any
offences (RV 7.60.1-3).

Whereas Varuna’s relationship to the sun reflected in the motifs discussed above
connects him with time indirectly, there is another set of mythological motifs in the RV that
shows his direct association with time. In RV 8.42.2, Varuna is the herdsman or protector of

immortality (amyta) that, as discussed in 1.1 of this dissertation, represents time-eternity:

%4 Yoni in the later language is understood as a womb, however, this meaning is rather rare in
the RV (there are singular instances when this meaning can possibly be applied). Besides, in
the context of the discussed hymn this connotation is unlikely.
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eva vandasva varunam brhantam namasya dhiram amyptasya gopam |
sa nah sarma trivaritham vi yamsat patam no dyavaprthivi upasthe ||

Thus praise mighty Varuna, make reverence to the wise herdsman of

immortality! May he grant us refuge with threefold protection! Protect us in

your womb, o Heaven and Earth!
The epithet amytasya gopd — herdsman of immortality — is rare in the RV. In RV 6.9.3c it
describes Agni Vaisvanara (fire-belonging-to-all-men), as well as a similar epithet — gopa
amytasya raksitd — ‘herdsman, protector of immortality’ in RV 6.7.7d. Agni is also said to be
amytasya nabhih — ‘the navel of immortality’ (RV 3.17.4), so his associations with amy'ta,
immortality, are clearly very strong: being the navel (center) of immortality, he embodies it.
However, these associations are likely to have their root in the ritual and Agni’s role as
physical fire: a navel (nabhi) is a term that refers to the fire altar (védi)°> or, more specifically,
a hollow in the center of the altar where the fire is situated during a sacrifice. Fire, Agni,
being a vedisad — ‘sitting on the altar’ (RV 1.140.1, 4.40.5), is the center of the sacrifice —
‘navel of sacrifices’ (nabhim yajﬁc‘indm; RV 6.7.2), so is the sacrificial butter that is put into
the fire during the ritual and also referred to as ‘navel of immortality’ in RV 4.58.1. The same
can be applied to soma that embodies immortality as a sacrificial substance “in the center of
the ritual” and also as a giving and sustaining immortality drink of the gods (in the mythology
of the later Hinduism soma as drink of immortality is substituted by amyta). Unlike Soma and
Agni, Varuna whose role in the ritual is far less prominent and who does not represent any
physical substance or element, never embodies immortality (unless he is identified with Agni
or Soma, as discussed in this chapter in 1.3.1). He truly is a guardian, a herdsman of

immortality (amitasya gopd), an external force that puts things and events in order (ensuring

95 Elizarenkova 1995: 34.
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that yta functions properly by imposing his rules, vratds), distinguishes between the mortals
and immortals by properly arranging them (e.g., in RV 5.72.2b Varuna and Mitra ‘arrange the
[mortal] people properly’ — dhdrmana yataydjjana), differentiates eternity and temporality,
and does not allow any confusion in the universe.

Varuna’s functions as an arranger of time periods can also be expressed quite directly.
He “knows twelve months” and their subdivisions (RV 1.25.8), as well as the additional,
thirteenth month, that is “born afterwards”:

véda masé dhytavrato dvidasa prajavatah |
véda ya upajayate ||

[Varuna] whose rules are firm, knows the twelve [months] and their offspring.
He knows the one born afterwards.

He also (with Mitra and Aryaman) regulates and arranges the year, seasons, months, days, and

nights, e.g., RV 7.66.11:

vi yé dadhih Sarddam masam ad dhar yajiiam aktiim cad feam |
andpyam varuno mitré aryama ksatrdam rajana asata ||

These who apportioned the year’®, the month, and the day, and then the
sacrifice, the night, and the hymn[s] — the kings Varuna, Mitra, Aryaman have
attained unattainable power.

In RV 8.41.10, Varuna divides days and nights, thus creating a day-cycle by his laws/rules:
vah Svetam ddhinirnijas cakre lq,rsncfm anu vratd |
sa dhama pirvyam mame ya skambhéna virodast ajo na dyam dadharayan

nabhantam anyaké same ||

The one who has made the white [days] wearing [shining] garments black
[nights] by [his] laws®’ — he measured the ancient abode. The one who held

% “the year” — Saradam; can also be understood as “autumn”; in this context translation ‘year’

(i.e., repetition of autumns/harvest seasons) is more appropriate.

97 Lit. — ... made white garment-wearers [days] black [nights]”. Another possible variant
would be “the one who has made the white [days] and black [nights] wear garments”. Kuiper
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apart heaven and earth by the fulcrum, like Aja [Ekapad] the sky.
May all the others be torn apart!

Despite a certain degree of syntactic obscurity in this verse, it can be derived that Varuna
(described here as a creator who separates heaven and earth and acts as the world axis and
supporter of heaven) has power over “the black and white”. “Black and white” clearly refer to
days and nights, cf. RV 6.9.1: dhas ca kysnam dhar drjunam ca vi vartete rdjast vedyabhih | —
‘black day and white day roll manifestly through heaven and earth’. Therefore, Varuna
regulates the alternation of days and nights by means of and in accordance with his rules or
laws, vratas. A similar idea is expressed in stanza 3 of the same hymn (RV 8.41.3): Varuna
controls the nights, holds them in his embrace, and establishes the dawns by mayd, his
magical power:

sa ksapah pari sasvaje ny usro mayaya dadhe sa visvam pari darsataih |
tasya vénir anu vratam usds tisro avardhayan nabhantam anyaké same ||

He has embraced the nights [and] established the dawns by his magical power.
The splendid one, he [encompasses] all. Following [his] rule[s], his lovers
strengthened the three dawns.

May all the others be torn apart!

The regular arrival of the dawns and the change of the days and nights follow Varuna’s rules
or laws, as exemplified by RV 1.123.7-8; “thirty yojanas” here represent the thirty days of a
month:

dpanyad éty abhy anyadd eti visuriipe dhani sam carete |

pariksitos tamo anya guhakar adyaud usah sosucatd rathena || 7 ||

sadysir adya sadysir id u svo dirgham sacante varunasya dhama |

anavadyas trimsatam yojanany ekaika kratum pari yanti sadyah || 8 ||

8. The one goes away, the other comes. The day and the night [=two day-
halves], the two dissimilar in form, proceed together. Another one concealed

1979: 72 translates this line: “He who made the white wearers of garments black ones, in
accordance with his vows”.
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the darkness of the two surrounding [spheres]: Usas, [the dawn], blazed [in the
sky] with her shining chariot.
9. Appearing the same today, appearing also the same tomorrow, they follow
the long[-standing] law of Varuna. Irreproachable, one by one [they fulfill
their] purpose [and] circle thirty yojanas®® in one day.
The sun and the moon are in Varuna’s control; they are “his” (RV 8.41.9ab ydsya Sveta
vicaksand tisré bhiimir adhiksitdh | trir uttarani papratur... — ‘[Varuna,] he who has [two]
brightly shining wide-observing ones [that] rule the three earths [and] thrice filled the highest
[domains]’.). Varuna’s laws (vratani) also regulate when the moon and the stars appear and

disappear, i.e., again, they ensure the rotation of the day and the night, e.g., RV 1.24.10:

ami ya rksa nihitasa ucca ndktam dadysre kuha cid diveyuh |
adabdhani varunasya vratani vicakasac candrama naktam eti ||

These [stars,] the [celestial] bears placed high [in the sky] are seen at night [but
gone] somewhere by day. Unbreakable are Varuna’s laws: the moon wanders
at night beholding [the earth].
It can be said that Varuna creates temporality and establishes the time of the phenomenal
world. By digging the path for the sun (the path of the chariot of 77@) he also creates a way for

the days to follow, RV 7.87.1:

rddat pathé varunah suryaya prarnamsi samudriya nadinam |
sdrgo na systo drvatir ytayan cakara mahir avanir dhabhyah ||

Varuna cut open the paths for the sun, [he made] the streams of the rivers
[rush] forth to the sea, like a herd of [streams-race-horses] released running
following [the path of] rzd. He made mighty riverbeds for the days.

In RV 3.61.7 the dawns that signify the passage of time appear in the sky because of

the magic power of Mitra and Varuna:

% Yojana — a measure of distance equal to “one yoke” of horses, i.e., the distance that can be
covered by one (unchanged) yoke of horses. In this verse each yojana represents a day of a
month.
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rtasya budhnd usasam isanydan visa mahi rodasi a vivesa |
mahi mitrasya varunasya maya candréva bhanum vi dadhe purutra ||

Driving the dawns in the depths of y7¢*?, the bull [of the Sun] entered two great
realms [heaven and earth]. Great is the magic of Mitra and Varuna: it has
spread in many directions like the shining [Dawn spreads] her luster.
Not only Varuna exercises the work of time in the natural world, but also he is in
charge of human fate (he can, for example, ease or hinder “daily paths” of humans) and their
life duration. It is in his power to prolong or shorten the lifespan of humans, therefore one of

the usual requests addressed to him is to extend the lifetime, e.g., RV 1.25.12:

sa no visvaha sukratur adityah supatha karat |
prad na ayumsi tarisat ||

May the wise Aditya [Varuna] always make our paths good.
May he extend our lifespans!

Another request would be not to reduce the lifetime, as in 1.24.11cd:

ahelamano varuneha bodhy vurusamsa md na éyuh pra mosih ||

Be not angry now, o Varuna, praised by many! Do not take away our lifespan!

Being in charge of human lifespan, Varuna who, as can be seen from the quote above,

is able to take life is very much associated with death and the netherworld, which functionally
unites him with different Indo-European deities of fate and time. The association between
death and time typical for the Indo—European cultures is preserved in India as well. It can be
observed in various texts, most typically in the epics where Yama, a personification of death,
is often identified with Kala, time!®°. Significantly, Varuna shares certain functions with

Yama, which can be seen in RV 10.14.7:

% “in the depths of rtd’ — rtasya budhnd [=budhne] — most likely, in the sky.

190 Details are provided in Chapter IIT of this dissertation.
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préhi préhi pathibhih piirvyébhir yatra nah piirve pitarah pareyiih |
ubhd rajand svadhaya madanta yamam pasydsi varunam ca devam ||

Depart, depart by ancient paths where our forefathers went before us. You will

see both kings delighted(intoxicated?) by the svadha(-offering and

exclamation) — Yama and the god Varuna.
The quoted stanza belongs to a funeral hymn and presents an instruction to a newly dead
person who is about to depart to the world of the forefathers following the pitryana, the way
of the ancestors. The stanza suggests that the dead who arrives to the “highest heaven”
(paramé vyoman — RV 10.14.8) meets there both Yama, the lord of the dead, and Varuna who
is never explicitly described as a death deity in the RV. Moreover, both kings are said to be
“delighted by the svadhd” that is a ritual exclamation that accompanies an offering to the
ancestors, which means that both Yama and Varuna take part and have their share in the
sacrifice to the ancestors. Therefore Varuna in depicted in this hymn as another king of realm
of the dead, parallel to Yama. It is not the only parallel between the two deities in the Vedic
tradition: on multiple occasions in the RV Varuna is identified with Yama (e.g., RV 1.163.3);
Varuna’s noose (pcfs’a, sometimes translated as fetter) by which he binds offenders is a
counterpart of Yama’s foot-fetter (pddbisa). That can be seen in RV 10.97.16 where Yama’s
padbisa is mentioned directly and Varuna’s noose is implied by the word varunya — “that of
Varuna’s™:

mudicantu ma Sapathyad atho varunyad uta |
dtho yamasya padbisat sarvasmad devakilbisat ||

May they release me from the curse, and also from Varuna’s [noose],
and from Yama’s foot-fetter; from every fault before the gods.

In the later tradition (in Hinduism) where Varuna’s role is diminished to being simply a deity

of the water/ocean, Varuna’s noose (pdsa) becomes Yama’s attribute. Also, in the post—
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Rgvedic literature, mostly in the AV (both AVS and AVP), the noose can be attributed
directly to death: there are multiple mentions of “the noose of death” — mytyupdsa (i.e., AVS
8.2.2c, AVS 17.1.30b), mytyoh pasa (i.e., AVP 2.80.5¢c, AVP 2.37.5, AVS 12.4.37d), etc.
Notably, one of the most typical epithets for Yama in the epics is Dharmardja, the king of
Dharma; in many cases Yama is identified with god Dharma. Because Vedic y#¢ as moral law
(that acquires a sense of religious duty and loses most of the meanings associated with

I in Hinduism, it can be said that Yama to some

Cosmic Order) is substituted by Dharma!®
extent assumes Varuna’s function as the lord of yzd.
There are additional indirect indications of a link between Yama and Varuna in the

RV. For example, in RV 10.123.6 Varuna’s messenger is found in Yama’s abode (yoni):

nake suparnam upa yat patantam hyrda vénanto abhy dacaksata tva |
hiranyapaksam varunasya diitam yamasya yonau Sakunam bhuranyum ||

When they, longing with their heart, saw you, [an eagle] with beautiful wings

flying in the sky, the golden-winged messenger of Varuna, the bird quivering
in Yama’s abode.

A famous hymn where a poet, apparently Vasistha, when stricken by a horrible disease
(presumably, dropsy!%?) asks Varuna to not let him go “to the house of clay” (RV 7.89), is
another example of Varuna’s ability to cause death. The house of clay mentioned in the hymn
is most likely a grave or the earth where the dead are buried. This interpretation is supported

by a sound play in the hymn, especially in the first stanza, RV 7.89.1:

191 A Hindu notion Dharma has its roots in the Vedic dharman, a term very close to certain
connotations of both ytd and vrata. Dharman can be translated as ‘ordinance, law, decree,
established way’. Vrata and dharman are Varuna’s means to uphold and guard rzd, thus,
Yama’s association with Dharma can definitely be considered as something that was inherited
from Varuna’s mythology.

102 See Zysk 1985: 59-61.
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mo su varuna mynmdyam grham rajann aham gamam |
myrla suksatra mrldya ||

O Varuna, may I not go to the house of clay, o king! Mercy, o well-ruling one,
have mercy!

A series mynmdyam ... myld ... myldya plays on the sounds of the root my-, to die, as well as
on myn/myd — clay.

Varuna’s connection with death that is not immediately apparent in the RV resurfaces
in the later tradition. Different texts straightforwardly identify Varuna with death. Examples
of such identification are provided by Kuiper (1979) and include passages from the Gopatha
Brahmana that directly calls Varuna death!'® (GB 1.1.7: tam varunam mytyum — ‘that Varuna
[who is] death’), also Kathaka-Samhita that states that Varuna is death and therefore causes
death!®* (KS 13.2.181.7: mrtyur vai varuno | mrtyunai ‘vai ‘nam grahayaty | — ‘[For] Varuna
indeed is Death, [so] he causes that [sacrificial ram] be taken by Death’), and others. In the
epics, where Varuna’s role is mainly reduced to that of the deity of the ocean/water, his
association with death, ancestors, and the netherworld unexpectedly reemerges in various
sources. In the MBh Varuna’s realm is said to be “where the sun sets”!%, e.g., MBh 3.160.10-
11:

yam prapya savita rajan satyena pratitisthati |
astam parvatarajanam etam ahur manisinah ||
etam parvatarajanam samudram ca mahodadhim |

avasan varuno rdaja bhitani pariraksati ||

The [place,] having reached which Savitr [, the sun,] stops [in accordance with]
the truth, o king, the wise ones call Asta, the king of the mountains.

103 Kuiper 1979: 71.
194 1bid.: 72.

105 1bid. - 81.
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Inhabiting that king of the mountains and the ocean, great lord of the waters,
King Varuna protects [all] beings.

This idea corresponds to the Vedic one expressed in a hymn addressed to Mitra and Varuna,

in RV 5.62.1ab, that shows that Varuna’s r#a is concealed in a place where the sun sets:

rténa rtam apihitam dhruvam vam suryasya ydtra vimucanty asvan |

By means of Order (ytd), your firm Order (ytd) [, o Mitra and Varuna,] is
hidden where the stallions of the sun are unyoked.

Kuiper (1979), offering other examples of Varuna’s realm being in the land of the setting sun,
establishes that in the epics this place shares many characteristics with the nagaloka, the
kingdom of the serpents, as well as with Patala, the subterranean abode of the serpents and
demons, a mythological capital of the nagaloka.'®® It should be added, that ‘the land of the
setting sun’ (west) is generally associated with the netherworld in many Indo-European
cultures; the same can be said about a great mountain (especially “the king of the mountains™)
that in different Indo-European traditions marks the entrance to the world of the dead.

It is crucial to note that in a famous story of Uttanika'®’ found in the Mahabharata that
Kuiper quotes to illustrate similarities between Varuna’s world and the world of the
serpents!® the protagonist (Uttanka) goes to the nagaloka through a ‘wide great hole’
(vivrtam mahabilam) and sees a loom with a spinning wheel there. The loom and the wheel,
as directly explained in the episode, represent time: Uttanka sees the wheel of the year, the

wheel of time; different parts of the loom, cloth, threads, etc., symbolize various time-units.

196 See Kuiper 1979: 82-83.
197 Mbh 1.3.137 ff.

198 1bid. - 83.
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Significantly, the actions of the wheel-turning and thread-spinning are denoted by the verbal
forms of the root vyt-. Near the loom there stand two women that are said to be Dhatr and
Vidhatr, ‘Arranger’ and ‘Distributer’, two deities of fate. This episode is analyzed in detail in
Chapter III of this dissertation, therefore, without dwelling on it here, it is necessary only to
highlight the part that is relevant for the study of Varuna’s functions: the wheel of time in this
episode is situated in the kingdom of the nagas that, according to Kuiper, is described as
indistinguishable from the realm of Varuna. The role of the two characters standing near the
loom — Dhatr and Vidhatr — and their relationship to Varuna will be discussed below in this
chapter.

Returning to the mythological motifs that show Varuna’s connection to the
netherworld and death, it should be mentioned that in RV 1.24.7 Varuna appears to be
upholding the inverted world tree:

abudhné rdja varuno vanasyordhvam stiipam dadate pitidaksah |
nicind sthur upari budhna esam asmé antar nihitah ketavah syuh ||

In the bottomless [space] King Varuna whose power is pure holds high the top
of the tree. Downward [hang its branches], upward is their base. May these
rays [of light] be fixed within us!
The position near the bottom of the world tree in the Indo-European mythological system
usually is a place of a chthonic serpent-like deity associated with death; the one whom Ivanov
and Toporov call the “adversary of the thundergod™!? — the adversary who, like Slavic Veles,

is also a master of magic and poetry (cf. Varuna who possesses maya, magical power; who is

called a poet, vipra and kavi in the RV, kavi in the later tradition; and whose opposition with

109 See Ivanov & Toporov 1974: 31, 75, etc.
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Indra shows in different hymns of the RV!!?). The inverted world tree symbolizes “the other”,
the inverted world, thus Varuna’s position holding the bottom of this tree — the tree whose
branches grow “downward” — can be an extra indication of him belonging to the netherworld.

As a punisher of wrongdoers, Varuna is a judge who determines people’ destiny. His
undeceivable spies (spasah) search for those who disturb the order and report to Varuna; his
nooses bind the offenders and strike them with deadly diseases; protecting the order, he
causes pain and death. Ultimately, he represents fate and final judgment.

Finally, the following should be added to the list of the time-related motifs in the
mythology of Varuna: the Year that, as discussed in Chapter 1.2 of this dissertation,
represents eternal time that arranges the universe and creates temporality, in RV 10.190 arises
from the “foaming ocean” (samudrad arnavad — RV 10.190.2a), i.e., it originates in the
cosmic waters. The ocean/sea is Varuna’s realm in the later tradition (especially in the epics
and puranas), however, even in the RV he is closely connected with water!!'!: he causes rivers
to flow, makes rainy clouds to pour rain, and, significantly, he is linked with the celestial
ocean. In RV 8.41.8 Varuna is identified with heavenly ocean, he is the ocean:

sa Samudro apicyas turo dyam iva rohati ni yad asu yajur dadhé |
sd mayd arcind paddstynan nakam aruhan nabhantam anyaké same ||

He [is the] powerful/abundant hidden ocean — [it is] as if [he] ascends to
heaven when he has put the ydjus (sacrificial formula) into them. He scattered
magic by [his] ray-foot, he ascended to the sky.

May all the others be torn apart!

10 Kuiper 1979: 56, fn. 183.

"' For Varuna’s association with waters in the RV see Liiders 1951-59: vol. 1; for the epics
see Kuiper 1979: 77-81.
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Thus, it can be said that the Year appearing from the cosmic ocean arises from the realm of
Varuna. The Year is said to be “putting the days and the nights in order” (ahoratrani
vidadhad — RV 10.190.2¢), vidadhat being a present active participle form the verbal root
dha- prefixed by vi- — ‘to distribute, arrange, put in order’, etc. The same root is the source of
the two agent nouns — dhatr and vidhaty — denoting the two deities of fate standing near the
wheel of the year in the story of Uttanka in the Mahabharata. Derivative forms of this root
designate arranging and distributing activities of the undivided time that becomes divided in
the process of creation (division of an undivided entity signifies creation). Notably, the same
form — vidadhat — that describes the acts of the Year in RV 10.190.2¢ is used in relation to

112

Varuna''“. Although we find this participle in the passages dedicated to both Mitra and

Varuna, it refers only to one of the gods, e.g., in RV 6.62.9ab:
ya im rdjanav ytutha vidadhad rdajaso mitré varunas ciketat |

The one of the two kings — Mitra, Varuna — [who] regulates [events] in the
proper sequence would observe the sky.

Another place where this participle is used is a wedding hymn RV 10.85.18:

rrr

piirvaparam carato maydyaitai Sisi krilantau pari yato adhvaram |
visvany anyé bhivanabhicdsta rtiimr anyé vidadhaj jayate punah ||

Following one another, these two wander by means of [their] magic power.
Like two playing children they move [run?] around [the place of] sacrifice.

One observes all beings, the other, distributing times, is born again [and again].

The stanza preceding the one quoted above (10.85.17) includes a reverence to Sirya, the

daughter of the sun, whose marriage to Soma is the subject of this hymn, and to Mitra and

12 Overall, this form is infrequent in the RV and occurs 3 times. Once (RV 10.190.2¢), the
agent is the Year; in the second case (RV 6.62.9a) it is either Mitra or Varuna (although the
participle is in singular and therefore refers to only one of them); and in the third case (RV

10.85.18d), in a riddle, there are allusions involving the sun and the moon as well as Mitra

and Varuna.
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Varuna; all three are called “mindful of what exists” (bhitdasya pracetasah). The verse is
clearly a riddle. Having multiple forms in the dual, it can be taken as a continuation of Mitra
and Varuna’s theme, especially because it mentions mayd, the magical power that belongs to
the gods and the asuras but is primarily associated with Varupa. It is also thematically
connected with RV 6.62.9ab: in both stanzas an agent (Mitra or Varuna; the sun or the moon)
is distributing times/events according to the proper sequence (rtuthd vidadhad vs. rtimr ...
vidadhaj) as well as observing the sky or beings (rdjaso ... ciketat vs. visvany

bhuvanabhicasta). As a riddle, this stanza can refer simultaneously to the sun and the moon
and to Mitra and Varuna, perhaps using and also establishing poetic and mythological
connections between the two celestial bodies and the two gods. From the passages analyzed
above it can be seen that the activity of distributing/regulating the time-units and establishing
sequence of events is performed by the Year, Varuna (with Mitra), and by the sun or the
moon, both of which, of course, symbolize a solar or a lunar year correspondingly.
Additionally, that activity is ascribed to Dhatr and Vidhatr, the two deities standing near the
wheel of time in the MBh: they represent the organizing power of time and the temporal
nature of fate. Varuna therefore appears to have functions similar to those of the Year and

deities of fate: he is a time distributer and sequence-arranger.

1.3.4. Conclusion

Summarizing the materials considered in this chapter, it could be said that Varuna is
associated with time in many ways: he is a guardian and observer of y#4 that, as established in

Chapters 1.1.—1.2., represents time-eternity. His major regulatory power, vratd, as well as his
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very name may be derived from an Indo—European root *uer-/uer-t- that produced a plethora
of lexical units with temporal meanings in different languages. Mythology of Varuna is filled
with time-related motifs: he is explicitly connected with the sun that represents the solar year
and is identified with the wheel of yzd which is also the wheel of the year; he makes the path
for the sun and watches over its movement; his chariot is compared with that of the sun and
hence with the chariot of ytd. Varuna is subtly and implicitly but nevertheless connected with
the moon and the lunar year. He “knows” the year and different time units, divides the
seasons, days, and nights; he sends the dawns that epitomize the daily passage of time on their
path across the sky, establishes the change of day and night, and controls celestial bodies. He
prolongs or shortens human lifespan and therefore regulates the personal time; he is the final
judge and punisher; he is fate. Being the “herdsman of immortality” (amyta), Varuna guards
time-eternity. Just like kala, time, in the epics, he personifies death and is linked with Yama,
the god of death. His realm corresponds to the land of the dead and to the kingdom of the
serpents, ndgas, — a place where, according to the MBh, a wheel of time stands. Just like the
Year that arises from Varuna’s cosmic ocean, Varuna arranges and distributes events and
time-units.

It can be concluded that one of Varuna’s major mythological functions that could be
reconstructed from the traces preserved in the RV is that of a time deity. He controls different
aspects of time: undivided time-eternity that permeates and orders the universe, time-
temporality containing discrete units, and ‘personal time’, i.e., lifespan and fate of human
beings. Varuna’s chthonic and death-related features are in full agreement with his functions

as a “time lord”: in general, time deities and “temporal” folklore characters of the Indo-
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European mythological system possess such features and usually are closely connected to
death and magic.

As a very complex mythological character, Varuna, of course, cannot be reduced to
one function, even to as multidimensional as the function of a time lord: not all his
characteristics and attributes can be explained within this framework. Besides, some of his
features not clearly present in the RV might still be unknown to us and are yet to be revealed
by comparative analysis of the Indo-Iranian and Indo-European materials. Nevertheless, I
hope this short study helped to shed light upon at least a certain major trait in the mythology

of this mysterious and majestic character.

1.4. Time in the Rgveda: Conclusion

It can be clearly seen from the materials of the Rgveda that the text has no term to
define abstract time and consequently we cannot postulate the existence of this concept in the
Rgvedic worldview. It can nevertheless be said that the Rgveda has several proto-notions or
preliminary terms that later develop into elaborate ideas and proper concepts. One of these
ideas whose germ is found in the Rgveda is an idea of the two times, i.e., two kinds of time
that are simultaneously distinct and inherently connected. The first type is absolute time-
eternity that is not involved with the phenomenal world, although it sets a general pattern that
orders all phenomena; and the second type is transitory and observable time-temporality.

The transitory, particular time is represented in the text by multiple specific time-units,
however, a general designation for this kind of time is y#i. Rtu is specific, particular time that

belongs in the human world and is closely associated with sacrifice and the sacrificial
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sequence. A deity that is in charge of the profane time in the Rgveda is Agni, the god situated
at the very center of the Vedic sacrifice and, at the same time, the one who is close to the
humans and present in every house during the everyday activities and rituals, a mediator
between the gods and the mortals. The second type of time, time-eternity, that establishes the
universal order and regulates the ultimate sequence of events, is signified, first of all, by rza —
Cosmic Order or Truth. Being a cognate of y#zz and stemming from the Indo-European root
*ar-, rta in its olden and implicit connotations is definitely time-related. A deity who has the
most prominent connection with y#¢ and who is in charge of time-eternity is Varuna. Unlike
Agni, distant from the human world and not quite close to the Vedic sacrifice, a rigorous and
unforgiving punisher of the wrongdoers, death personified, Varuna enforces the order and
supports the universal sequence: the alternation of days and nights, regular arrival of the
dawns and the sun, proper course of the rivers, etc.

Time-eternity is also associated with the year and envisioned as an undecaying
chariot/wheel of the sun and simultaneously that of y#a. Rtd, time-eternity, is immortality as
the wheel in the sky, whereas y#i, temporality, is its reflection on earth, situated in the middle
of the wheel-shaped fire altar.

Except for the introduction of an idea of the two times, the Rgveda also has the seeds
of different other important views on time that become prominent in the later tradition: first of
all, it associates time with the sun (to a lesser extent — with the moon) and the movement of
the sun. Second, it forms the view that time (described as the year) is the master of the
universe who creates it by setting its constituent parts in order and who supports this order by
regulating things and events after creation. Finally, a new idea emerges in the later stratum of

the Rgveda (in the X" mandala): the time-space continuum is described as created from the
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sacrificed body of a divine being; time is also portrayed as a means of sacrifice and means of
creation.

Finally, it can be said the Rgveda being a collection of hymns belonging to the genre
of liturgical poetry, does not define concepts or ideas in analytical terms, as a philosophical or
scholarly work would. Instead, it uses poetic devices, such as similes and metaphors, as well
as a web of subtle “connections” or “identifications” between different objects. It operates on
the level of mythological motifs and images but nevertheless gives birth to a series of notions
that play a crucial role in the tradition following the Rgveda. In other words, in the Rgveda we
observe these concepts in the making and mythology of time in formation. A proper term
(kala) defining abstract time appears in the Atharvaveda, and many of the Rgvedic motifs and
views become linked with this new designation. The Atharvaveda and then the Brahmanas
and Upanisads partially preserve and further develop the mythology and perception of time
whose origins are in the Rgveda. However, as shown in Chapter II, these old Vedic views also

receive completely novel interpretations and acquire a variety of new characteristic features.
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CHAPTER 1T

TIME IN THE LATE VEDIC TRADITION

This chapter investigates the views on time in the later Vedic texts, i.e., in those
composed after the Rgveda. It examines the emergence of the new ideas and transformation of
the old ones, reconstructed in Chapter I based on the materials of the Rgveda. The corpus of
the texts considered in this chapter includes the Atharvaveda, the oldest Brahmanas,

Aranyakas, and Upanisads.

2.1. Time in the Atharvaveda

2.1.1. Kala in the Atharvaveda

The first significant mention of time in abstracto (kala) is found in the Atharvaveda,

the youngest of the four Vedas'!?

composed during the middle-Vedic period after the
appearance of the “black metal”, iron, in South Asia, i.e., after 1200/1000 BCE!!'*. In the
Saunaka recension of the Atharvaveda (AVS) 19.53-54, we find two hymns or rather one
extended hymn!!"> divided into two parts whose topic is time (kala). This hymn, known as

Kalasitkta (‘the kala/time hymn’), although divided differently, is also included in the

Paippalada edition of the Atharvaveda: part 53.1-6 is found in one manuscript of AVP and

113 Being the youngest of the four Vedas, the Atharvaveda is still considered the second oldest
Vedic text that, unlike the Samaveda and Yajurveda, is principally different from the Rgveda.

114 See Witzel 2001: 6.

115 See Whitney 1905 (vol. 2): 987.
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part 53.7-54.5(-6) in a different one!'®. The hymn is an important milestone in the
development of the South Asian understanding of time and deserves to be quoted and

translated in full and then analyzed in detail:

AVS 19.53

kalé dasvo vahati saptarasmih sahasraksé  Time, the steed, drives. [The one with] seven reins!!8,
ajaro bhiriretah | a thousand eyes. Unaging, abundant with semen. The
tam a rohanti kavayo vipascitas tasya inspired poets mount Him. His wheels are all beings
cakra bhivanani visva ||1|| (worlds)!"”.

saptda cakran vahati kald esd saptisya This Time drives seven wheels. Seven are his naves.
nabhir amytam nv dksah | Immortality [amyta] is His axle. He oils'?? all these

sd imd visva bhivvanany aijat'!’ kaldh s beings (worlds). Time, the primary god, advances.
iyate prathamo nu devah ||2||

pitrndh kumbhé 'dhi kala dhitas tam vdi A full jar is placed on Time. What we see is
pasyamo bahudha nii santam | precisely it existing in many forms'?!. It faces all

116 Barrett 1926: 34.

"7 afijat — in Orlandi 1991: 289. Roth & Whitney 1856: 384 has arvan with a variant anyat in
a footnote. The Paippalada version in Bhattacharya 1997: 691 has afijan; in Barrett 1926: 37 —
anjam.

18 ya$mi — a rein; also a ray or beam of light. In this case probably both meanings are implied.

119 <all beings (worlds)” — bhiivanani visva. “Bhivana” in the RV typically means “a living
being”, whereas in the later language the most widespread meaning is “world”. In the context
of the AV either meaning is possible.

120 “Qils” — arijat, which 1 take as a participle of the root aiij-: to smear. I quote the text as in
Orlandi 1991: 289 that has an unaccented form. However, a more appropriate variant in this
case is an accented one, i.e., afijat, as one of the variants in Whitney 1905 (vol.2): 987, a
Vedic participle listed in Grassmann 1873: 25. It can be taken as a “fixed” Vedic participle in
—at in atypical Nom. Sg. Masc. Even more appropriately, it should read a7ijan in Nom. Sg.
Masc., another variant given by Whitney (1905 (vol.2): 987) and also found in the Paippalada
version (see fn. 4 above). Sayana glosses arijat as anijan (Sayana 1895-1898, vol. 4: 507).
Overall, the form seems to be problematic. Both variants in Roth & Whitney 1856: 384 (their
emendation arvan and an alternative reading anyat) are syntactically unsatisfactory and do not
allow a coherent translation of the verse.

121 «“in many forms” — bahudhd, lit., “manyfoldly”.
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sa ima visva bhuvanani pratyan kalam
tam ahuh paramé vyoman ||3||

sa eva sam bhuvanany abharat sd evd sam
bhuvanani pary ait |

pitd sann abhavat putrd esam tasmad vai
nanyat param asti téjah ||4||

kalé 'miim divam ajanayat kald imdh
prihivir utd |

kalé ha bhutam bhavyam cesitam ha vi
tisthate ||5||

kalé bhitim asypjata kalé tapati siiryah |
kalé ha visva bhutani kale caksur vi
pasyati ||6||

kalé manah kalé pranah kalé nama
samahitam |

kaléna sarva nandanty dgatena praja
imah ||7||

kalé tapah kalé jyéstham kalé brahma
samahitam |

kalo ha sarvasyesvaré yah pitdsit
prajapatel ||8)|

ténesitam téna jatam tad u tasmin
pratisthitam |

kalé ha bréhma bhitva bibharti
paramesthinam ||9||

kalah prajc’zi asrjata kalo agre prajcfpatl:m |
svayambhith kasyapah kalat tapah kalad
ajayata |10

AVS 19.54

kalad apah sam abhavan
kalad brahma tapo disah |
kalénod eti siiryah

kalé ni visate punah ||1]|

kaléna vitah pavate kaléna prthivi mahi |

these beings (worlds); it is called time-in-the-
highest-heaven.

This is He who arranged the beings/worlds. This is
He who went around/encompassed the
beings/worlds. Being [their] father, he became their
son. There is no power (fejas) higher than Him.

Time produced this sky and also these earths.
Whatever was and whatever will be, being driven
[by Time], stand apart in Time.

Time created the earth. In Time the sun burns. In
Time all the beings [are]. In Time the eye appears-
looks everywhere.

In Time the mind [is]. In Time the breath [is]. In
Time the name [is] composed. When Time came, all
these creatures rejoiced.

In Time the fervor (tapas) [is].

In Time the greatest [is]. In Time Brahman [is]
concentrated. Time who was Prajapati’s father is
indeed the lord of all.

Moved by Him, born by Him — it is truly established
in Him. Having become Brahman, Time indeed
upholds the highest lord.

Time created the creatures; Time [caused] Prajapati
in the beginning. The self-existent Kasyapa [is] from
Time; the fervor (tapas) is born from Time.

From Time the waters emerged. From Time the
Brahman, the fervor (tapas) [, and] directions
[came]. By Time the sun rises. In Time it sets down
again.

By Time the wind blows. By Time the great earth

&9



dydur mahi kald ahita ||2||

kalo ha bhitam bhavyam ca putro
ajanayat purd |

kalad jcah sam abhavan yajuh kalad
ajayata ||3||

kalo yajiiam sam airayad devébhyo
bhagam aksitam |

kalé gandharvapsardsah kalé lokah
pratisthitah ||4|

kalé 'vam angira devé 'tharva cadhi
tisthatah |

imam ca lokam paramam ca lokam
punyams ca lokan vidhytis ca punyah |

sarvaml lokan abhijitya brahmana kalah

sa iyate paramo nu devah ||5||

[is]. The great sky [is] established in Time.

Time, [their] son, begot the past and the future in the
beginning. From Time the hymns (y¢) are born.
From Time the sacrificial formula is born.

Time created the sacrifice [and] the undecaying
share of the gods. In Time the gandharvas and the
apsaras are. In Time the worlds are established.

In Time this divine Angiras and Atharvan are
established above.

This world, and the highest world, and auspicious
worlds, and auspicious regions — having conquered
all the worlds by the Brahman, Time, the primary
god, advances.

The quoted hymn is an early example of theological monism: time is represented as the

highest (“primary” or “the first” — parama) god-creator and “the lord of all” whose power

extends over everything that exists. It indeed appears to be one hymn divided into two parts

rather than two different hymns: AVS 19.54 clearly is a continuation of AVS 19.53 that

develops the same mythological motifs and employs the same style as AVS 19.53. A different

division of the hymn in the AVP (part 53.1-6 as one hymn and part 53.7-54.5(-6) as another

one) additionally confirms that parts 19.53 and 19.54 are unlikely to be two full separate

hymns. L. Barrett (1926) in his edition of AVP includes both parts as one hymn — AVP

12.2.122 Bhattacarya’s edition of AVP, however, repeats the structure of AVS: it has AVS

19.53 as AVP 11.8 and AVS 19.54 as AVP 11.9.12% Also, AVS 19.54 ends with the same

refrain as AVS 19.53.2: kaldh sd ivate paramé nii devah — ‘Time, the primary god, advances’

122 Barrett 1926: 37-39.

123 Bhattacharya 1997: 691-694.
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thus concluding the composition with the formula found in its opening. The final verse (or a
combination of two verses) of the hymn, AVS 19.54.5(-6), that mentions
“standing/established above” Angiras and Atharvan — the two legendary priestly clans
traditionally assumed to be the creators of the AV, or rather the two types of the Atharvavedic
hymns or “fire charms”, as put by M. Bloomfield'?*, — serves as a conclusion for the whole
(combined) hymn. The hymn uses multiple poetic devices typical of the style of the praise-
hymns of the Rgveda (and less typical for the Atharvaveda), such as alliterations, repetition,
and play on the sounds of the divine name (kala). Almost all the forms of the Masc. Sg.
paradigm of the word kala are listed (Nom., Acc., Instr., Abl., and Loc.), which creates an
effect of omnipresence and multifunctionality of the divine being and of the name that
denotes it.

The hymn clearly describes cosmogony. It states that time “arranges” or “brings
together” and “goes around” or “encompasses” all beings or worlds; creates the earth (or “the
earths”, referring to multiple, most likely three, worlds), the sky, the waters (@pah in the verse
might signify the primordial waters that exist before the creation of the earth), space
quarters/directions, as well as the living beings (“the creatures” — prajah). Therefore, time is
seen as responsible for the creation of the fopos — space, physical world, including the
inhabited space where “the creatures” dwell. Time, significantly, is also said to be the cause
of the past (“whatever was” — bhiitam) and the future (“whatever will be” — bhdvyam), which
indicates that states-in-time are seen as produced by a unifying power called kala —
generalized and abstract time. This power sets the world in motion by creating the sequence

of events (alternation of the past and the future) “in the beginning” (pura). The past and the

124 Bloomfield 1899: 1.
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future are also said to be “driven” (isitd) by time; each of the two “stands apart” (vi tisthate),
therefore the past and the future are presented as distinct and separate states but they are still
united in time (kalé) — kalé ha bhiitam bhavyam cesitam ha vi tisthate. Time simultaneously
divides various states and units and unites them. Overall, time’s activity produces the whole
time-space continuum, the chronotope. Having created the universe, time initiates and
supports its function by establishing a sequence of natural phenomena: “by Time the sun
rises; in Time it sets down again... by Time the wind blows... in Time the worlds are
established”. It also creates all the crucial activities and fundamental elements that are
necessary for the universe to function properly, such as the sacrifice (yajiia), Vedic hymns
(rc) and sacrificial formulas (yajus), the fervor (fapas, which can be understood as a
combination of energy, power, and heat associated with and accumulated by austerity) and
“the undecaying share of the gods”, i.e., the gods’ share in the sacrifice that sustains their
immortality. If my understanding of the form asijat is correct!®, time “oils all these beings
(worlds)”. The beings or worlds are said to be the wheels of its chariot, i.e., time literally
greases the wheels to ensure that the chariot runs smoothly, and thus the proper order of the
universe is maintained. Time is identified with tejas (“there is no power (fejas) higher than
Him”) — fiery vital energy or power that can be both creative and destructive and in the later
texts, especially in the epics, is closely associated with virility and majesty. Virility as ability
to create is also emphasized by the epithet bhiiriretah — “abundant with semen”. Significantly,
the steed of time is described by an epithet “a thousand-eyed” (sahasrdaksa). This epithet is
used in the RV four times in the first and tenth mandalas, i.e., the two latest books of the RV

lexically and stylistically closer to the AV then the other eight mandalas, and whose

125 For an explanation see fn. 120.
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fragments are included in different parts of the AV. The epithet most famously refers to
Purusa in the Purusasiikta (RV 10.90). The other cases are used in reference to Indra and
Vayu in RV 1.23.3 and Agni in RV 1.79.12. The fourth case is found in RV 10.161.3'%% in a
hymn-incantation against the yaksma disease!'?’” and describes an oblation. This example
shows a curious connection between the epithet and time-periods:

sahasrakséna satasaradena satayusa havisaharsam enam |
satam yathemam sarddo nayatindro visvasya duritasya param ||

By a thousand-eyed oblation that [bestows] a hundred of autumns [and] a
lifespan of a hundred [years]!?® I delivered him, so that Indra would lead him
through a hundred autumns to the [farthest] shore of all danger.
From this stanza it can be seen that “a thousand-eyed” oblation is somehow connected with “a
hundred of autumns”. It can cure the disease in question and bestow a full lifespan, i.e., that of
one hundred years. It is therefore an oblation that is linked to the objective time and
influences the personal time by prolonging a human life.

A similar bahuvrihi epithet with the same meaning (sahdsracaksas — ‘having a
thousand eyes’) is used to describe Varuna in RV 7.34.10 and Soma or a drop of Soma in RV
9.60.1,2 and 9.65.7. In the Atharvaveda both epithets are found in less than 20 cases in sum,
mostly to describe inanimate or abstract things, such as “evil” (AVS 6.26.3), curse (AVS

6.37.1), net (dksu; AVS 9.3.8), an amulet (AVS 10.3.3), a magical herb (AVS 4.20.5), and

Jjangida plant (AVS 19.35.3). The only three cases in the Atharvaveda when a deity is defined

120 A lengthier alternate version of this hymn is found in AVS 3.11. The quoted stanza is
repeated with some minor modifications in AVS 3.11.3 and AVS 20.96.8.

127 yaksma — a disease of unknown etiology. Sometimes described as a pulmonary disease or
the one that can affect different body parts (eyes, limbs, etc.); possibly tuberculosis.

128 Alternatively: “a hundred lifespans.”
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by a word sahasrdksa are an unnamed god in AVS 4.20.4, Rudra in AVS 11.2.3,7,17, and
spies of Varuna in AVS 4.16.4:

uta yo dyam atisarpat parastan na sa mucyatai varunasya rajinah |
diva spasah pra carantidam asya sahasraksa ati pasyanti bhiimim ||

Even the one who would crawl far beyond the sky — he won’t be released from
king Varupa. His spies proceed there from the sky. Thousand-eyed, they
observe the earth.

Overall, the state of having a thousand eyes definitely signifies the ability to perceive
and control everything, i.e., omniscience. Most of the deities defined by this epithet in the RV
and AV are somehow associated with time, i.e., Varuna, Agni, and Soma; Vayu as a death-
related deity, and later Rudra/Siva whose connections with time become very prominent in
the later tradition. In the epics and especially in the Puranas the epithet mostly designates
Indra. The fact that this epithet is used to describe Kala in the AV most likely hints at the
mythological relationship between the steed of time and Purusa: both are the source of
creation that produces time-space continuum; both are all-encompassing and all-perceiving.
The connection between the steed of time and Purusa who is an oblation in the sacrifice that
produces the universe also highlights a different connection: that of the steed of time and a
sacrificial horse of the asvamedha ritual. Like Purusa, the steed of time is an oblation; it is the
sacrificial horse.

The first two stanzas of the hymn exhibit multiple parallels with RV 1.164 (the “asyd
vamasya” hymn) discussed in Chapter I (1.2.1) of this dissertation. In the considered stanzas
of the AVS 19.53, time is called dsva, a steed or a horse that has seven reins (rasmi) and

drives a chariot (there is no word “chariot” in the text, however, it is implied) with seven

wheels (cakrd) and seven naves (nabhi). The horse is “unaging” or “undecaying” (ajdra). The
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inspired poets (kavi) mount this horse or the chariot that the horse carries; the wheels of the
chariot are “all beings” (AVS 19.53.1b: tdsya cakrd bhiivanani visva). Comparably, in RV
1.164, the chariot that represents the sun, the sacrifice, the year, and yta, the Cosmic Order, is
described as either one-wheeled or seven-wheeled. It is said to be drawn by “one horse with
seven names” (RV 1.164.2b: éko dsvo vahati saptanama — ‘One horse with seven names
draws [it]’). This chariot is mounted by “the seven” who harness it and by the “seven sisters”.
All beings stand on the chariot’s wheel (RV 1.164.2d: ydtremd visva bhivvanddhi tasthith —
[the wheel] where all these beings stand’) that is called “undecaying” (ajdra) and
“unobstructable” (anarvad). Juxtaposing the two hymns, it can be seen that in both cases
similar mythological and poetic imagery is used. Time is imagined as a horse or a chariot
drawn by a horse as well as a wheel of this chariot. The wheel and the chariot in the RV 1.164
are described as an undivided whole: the wheel’s characteristics are transferred on the chariot;
therefore both represent the same idea. Similarly, in AVS 19.53-54 it can be observed that
multiple epithets are transferred from the horse on the chariot and vice versa, which shows
that time in this hymn is symbolized by a singular complex of the horse and the chariot. One
of the parallel features of the two hymns is that multiple things are described as being
“seven”: in the AVS the horse has seven reins; the chariot has seven wheels and seven naves.
In the RV the seven harness the chariot and stand upon it; just like in the AVS, the chariot is
said to have seven wheels; the horse that draws the chariot has seven names (RV 1.164.2b) or,
as stated in RV 1.164.3d, the chariot is drawn by seven horses. Additionally, “the seven
names of the cows” are mentioned.

According to Sayana’s commentary to the AVS, the seven reins are tied to the mouth,

neck, and legs of the horse (rasmayah rajjavo mukhagrivapadavabaddhal[h] — ‘Reins are
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ropes tied to the mouth, neck, and legs’'?°). Sayana explains that they represent the six
seasons (two months each) plus the thirteenth month, i.e., an additional lunar month of the
bissextile year (saptarasmih | rasmisabdena rtava ucyante | saptartuh ekaika

(113

rturmasadvayatmakah saptamastu trayodasa masah | — ““[The one with] seven reins”: by the
word rein[s] the seasons are denoted. Seven seasons [are] each season containing two months
and the seventh, [that is] the thirteenth month’!3). Sayana gives the same explanation for “the
seven” who harness the one-wheeled chariot in RV 1.164.2a, stating that they are the seasons
and an additional month (sapta yuiijanti ... athava masadvayatmakah sad’®' aparah
adhikamasatmakah ityevam saptartavo yunjanti — ‘““The seven harness”... rather — the six
containing two months [and the one] containing an intercalated month that follows [them],
therefore [it is] the seven seasons [that] harness’!?). This interpretation is plausible in the
time/year-related context, however, “seven reins” in the RV can be associated with a different

meaning clearly related to the sacrifice. An interesting example is found in RV 2.5.2:

a yasmin saptd rasmadyas tatd yajidsya netari |
manusvad daivyam astamam pota visvam tad invati ||

He who the seven reins are stretched out to, the leader of the sacrifice, Potar
(the purifier), like Manu [drives] the heavenly eighth, drives it all.

The quoted verse is from a hymn dedicated to Agni where he is praised as the ultimate priest
and the leader of the sacrifice. The hymn enumerates seven priests of the Vedic sacrifice

(Hotar, Potar, Brahman, Prasastar, Nestar, Adhvaryu, and Rtvij), and in each stanza Agni

129 Sayana 1895-1898, vol. 4: 505.
130 1pbid.

131 The text in Sayana 1935-1959, Vol.1: 979 is unclear; it appears to read sat, not sad.

132 Sayana 1935-1959, Vol.1: 979.
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changes his priestly identity assuming one by one the ritual roles of the seven priests. The
sacrifice performed by the seven priests in the stanza above is imagined as a chariot drawn by
“the seven reins” that are stretched out to the leader, thus, the seven reins in this case are
likely to signify the seven priests. “The leader” is identified with Agni, therefore it is implied
that Agni is a horse pulling the seven-reined chariot of the sacrifice, each rein being one of the
seven priests. Agni is likened to Manu who “[drives] the heavenly eighth”. “The eighth” can
signify a rein that Manu holds, as suggested by the translation of T.Ya. Elizarenkova

(following Renou)!??

, or might represent the patron of the sacrifice who goes to heaven and
attains sovereignty, “drives it all”. If Agni himself is “the eighth” as well as Manu, then he is
seen as the eighth heavenly priest who regulates the sacrifice. However, it is clear that in this
passage the reins (seven plus the heavenly one) hardly represent the seasons.

There are several other cases in the RV when the seven reins are mentioned. In RV
1.105.9 (the “Trita in the well” hymn) the seven reins or rays of light are seen in heaven by

Trita who sits in a well:

ami yé saptd rasmdyas tdatra me nabhir atata |
tritas tad vedaptiyah sa jamitvaya rebhati vittam me asyd rodast ||

There [are] the seven reins (=rays) — to there my ancestry (=umbilical cord) is
stretched. Trita Aptya knows that. He raises voice for the kinship. Attend to
my [speech], o Heaven and Earth!
In this case the seven reins that that appear “there”, i.e., in the sky, can be interpreted as the
seven seers (saptarsi) constellation — the seven bright stars of the Big Dipper, an asterism

within the Ursa Major constellation. Trita’s “ancestry” or rather his umbilical cord (the text

has ndbhi, lit. “navel”) stretches to the seven seers, which shows Trita’s priestly lineage and

133 See Elizarenkova 1989: 242.
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his status as a Vedic poet. The seven seers are understood as the forefathers of the Vedic
poets-seers, the rsis,!3* and likely as a “divine prototype” for the seven priests of the Vedic
sacrifice.

In the other cases in the RV where the syntagm saptd rasmayah, ‘seven reins’ or
‘seven rays of light’ is used it can refer to the seven priests or seven seers or can signify the
seven rays of the sun, like in RV 8.72.16¢: siiryasya saptd rasmibhih — ‘with the seven rays of
the sun’. The seven rays of the sun are also said to be the seven horses of Siirya, the sun-god,
or can be understood as seven reins of the sun-chariot. In other words, we have a net of
multiple mythological and poetic associations that are used simultaneously: the chariot in the
sky is the sun that has seven horses that are also the rays of the sunlight. At the same time, the
chariot represents the sacrifice driven by the seven reins, i.e., led by the seven priests. All
these connotations are definitely present in the description of the chariot in RV 1.164: the
chariot represents the sun that has seven rays-horses; moreover, it symbolizes the sacrifice
“mounted” by the seven, i.e., performed by the seven priests. We also know, as discussed at
length in Chapter I, that it is a chariot and the wheel of the year and that of rzd, therefore the
seven wheels, horses, etc., can additionally have temporal connotations suggested by Sayana:
six seasons and an extra lunar month, although such meanings cannot be confirmed from the
materials of the RV. A similar complex net of associations is likely to be present in AVS
19.53-54: the steed “with the seven reins”, as stated in the hymn, is time. However, judging
by the imagery used in the hymn, it is also the sun with seven reins/rays of light as well as the

sacrifice with the seven priests and Agni (celestial fire that has seven tongues) as a horse

134 In RV 4.42.8ab a poet speaks of “our forefathers, the seven seers” — asmdkam ... pitiras ...
saptd rsayo.
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pulling the chariot. The chariot is mounted by the “inspired poets”, consequently, the seven
reins can also signify the seven poetic meters: the means by which the poets control and
construct reality; the “reins” by which they “drive” the universe, time, the sun, and sacrifice.
This kind of polysemy — a typical feature of the Vedic poetic style — is employed to
emphasize the importance and universality of the praised deity (time in this case). It also
results in producing comprehensive symbols that contain clusters of mythological motifs
associated with a particular character. The very words “time the steed” immediately generate
a plethora of associations: time is seen as connected with the sun and fire, the year and ytd
from RV 1.164, the sacrifice, sacred poetry, and, of course, with the sacrificial horse. Time
therefore is depicted as a cosmic deity deeply rooted in the Vedic tradition.

Returning to the parallels between the RV 1.164 and AVS 19.53-54, both the steed of
time and the wheel/chariot of the year are called “undecaying” or “unaging” (ajdra). Time’s
axle in the AVS is said to be immortality (amyta). Thus, both mythological symbols (the
steed/chariot of time and the wheel/chariot of the year) are poetically linked to immortality
that is also eternity, time beyond time. Both symbols also comprise “specific time” — by
association with specific time units and states in time (past, present, and future) in RV 1.164
(see chapter I for details), and by connection with the events and beings of the phenomenal
world as well as with the states in time (past and present) in AVS 19.53-54.

Remarkably, AVS 19.53-54 has a rather explicit suggestion of time's two forms. The
first form — can be construed as transitory cyclic time, i.e., “temporality” that is actively
involved with the activities of the universe. It encompasses or goes around the worlds or
beings (AV 19.53.4b: sa eva sam bhuvanani pary ait — ‘This is He (Time) who went around

the beings/worlds’). Then, the second kind of time is time-eternity, the undivided and static
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absolute time beyond the created world, as described in AV 19.53.3: “A full jar is placed on
Time. What we see is precisely it existing in many forms. It faces all these beings (worlds); it
is called time-in-the-highest-heaven™3°. The epitome of time-eternity in this stanza is the
enigmatic “full jar”. The previous stanza of the hymn stating that “immortality [amyta] is His
axle” suggests that this jar is filled with amyta, the drink/liquid of immortality. The jar is
“placed on Time”, therefore it is something higher than time, something from the upper
sphere. The stanza directly states that although it is higher than time and “placed” on it, it is
nevertheless time in a different form, “time-in-the-highest-heaven”. The upper part of heaven
is the location of the moon, cf. RV 1.164.12ab, pdiicapdadam pitiram dvadasakytim diva ahuh
pare ardhe purisinam | — ‘They talk about the father [who has] five feet and twelve forms, the
one that extends over the upper half of heaven.” By the time of the Atharvaveda, Soma starts
being identified with the moon, i.e., AV 11.6.7cd: somo ma devo mudicatu yam ahus
candrama iti || — ‘May Soma, the god, release me — the one whom they call the moon’. The
moon therefore is understood as a receptacle of soma — the drink of the gods that, just like
amrta, is associated with immortality. Thus, it is very likely that the full jar situated in the
upper heaven indeed contains amyta — immortality that in the post-Vedic tradition completely
substitutes soma as a drink/food of the gods. The full jar that contains immortality represents
time-eternity. The jar is described as “full” (piirna), which can mean two things: first, it can
be interpreted as “filled with”; second, it can mean “complete” or “whole”. Likely, in the
hymn in question both meanings are implied simultaneously, therefore the jar

1) is filled with immortality and thus represents eternity;

135 pirnah kumbhé 'dhi kala ahitas tam vdi pasyamo bahudha nit santam |
sa ima visva bhuvanani pratyan kalam tam ahuh paramé vyoman ||3||
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2) is full or whole, i.c., undivided.

The state of being undivided in the late- and post-Vedic tradition is usually associated with
absolute or primordial entity before creation, whereas the act of division is understood as an
act of creation. Whatever is divided belongs in the phenomenal world that changes; anything
undivided and indivisible exists in the unchangeable eternity. The idea that division of the
unity represents creation has its roots in the Vedic mythology and likely originates in the
Indo-European or even Laurasian antiquity.!*® The most known examples from the RV are the
creation of the universe, time units, space, divine beings, and social classes from the divided
body of the cosmic giant Purusa; creation out of a singular primordial entity called “That
One” (tad ekam) in RV 10.129; as well as the myth of the Golden Embryo (hiranyagarbha) in
RV 10.121 that is described as the only existent thing in the universe that produced all the
multiplicity of the phenomenal world. Thus, singularity is a primordial state, whereas
multiplicity is a state after creation. The Upanisads develop this idea into the notion of the
niskala brahman, the Absolute without parts, contrasting it with the sakala brahman, the
Absolute with parts, i.e., the Absolute revealed in the created universe and embodied by all
the variety of the created forms.

What we see in the analyzed hymn of the Atharvaveda, is that time is clearly presented
in two forms: the first form is signified by “a full jar” of amyta that is “placed on Time”, so it

is beyond time and higher than (empirical) time. It is, nevertheless, time, as explicitly stated in

136 There are multiple Indo-European myths about the partition of the body of a cosmic giant
(Germanic Ymir, Vedic Purusa, Adam in the Slavic “Book of the Dove”, etc.), division of a
primordial egg, and other myths of similar nature. Non-Indo-European myths of the cosmic
giant include a Chinese version about Pangu, a Mesopotamian version where humans are
created from the blood of Kingu, one of the gods, etc. For discussion, see Witzel 2013: 117-
128.
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the hymn: “it is called time-in-the-highest-heaven”. It also “faces all these beings (worlds)”,
i.e., it is not a part of the phenomenal world but still is somehow involved with it, “faces” or is
turned towards it (pratydric in the text). This form of time is undivided (“full”’), hence, given
the cosmogonic context of the hymn, represents Absolute before and beyond creation. It is “in
the highest heaven”, which is not just the location of the moon, as discussed above, but also
the place of the cosmic waters — primordial ocean from where arises the year in RV 10.190. It
is a receptacle of amyta, immortality, — a substance that the epic and puranic tradition strongly
connects with the cosmic ocean. In other words, the stanza describes time-eternity — singular
and therefore not divided into time-units, not involved with the activities of the world.
Importantly, the following is said about this time-eternity: “what we see is precisely it existing
in many forms”. This phrase brings the two types of time together: what “we”, i.e., people,
can see, of course, belongs to the phenomenal world. Undivided and unattainable time-
eternity from “the highest heaven” is presented as divided — “manyfoldly”, “in many forms” —
in the world as it appears to human beings. This world is a domain of another form of time:
the one that “went around the beings/worlds”, the empirical one, active and divided into units
and therefore able to be seen “in many forms”. Remarkably, this verse has almost a Kantian
dichotomy of the noumenal and phenomenal and may be considered an example of pre-
philosophical way of thinking expressed by poetic and mythological means.

Another interesting feature of this part of the hymn is that some mythological motifs
used here in relation to time are connected with the Indo-European mythologem of the World
Tree. The hymn depicts, among other things, an axle (said to be “immortality”’) on which the
wheel is put on. It also describes a full containing, as shown above, amyta, on top of the

world, in “the highest heaven”. The Cosmic Tree, as envisioned in various Indo-European
9
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cultures, is the world’s axis that has a drink or source of immortality and life on top. As
summarized by Ya. Vassilkov, “this drink of life may be represented by honey (mead), by a
fruit (sometimes - fruits, as, e. g. “the golden apples of Idun” in Northern mythology) or a
berry; often it is associated with the image of a bird which pecks the fruit or steals it.”!3
Vassilkov (1995) emphasizes that the cosmic tree represented in different calendar festivals of
the Indo-European peoples (i.e., the “May-tree” in Europe) in many cases was “a pole... with
a wheel or wreath hanging in a horizontal position close to the top; and the whole
construction... usually crowned with some symbols of life and rejuvenation: a vessel, a basket
with fruit and so on.”!3® This structure of the world tree (axis — wheel close to the top — drink
of life on top) reproduced in the rituals is also confirmed by mythology. For example, in a
myth found in the Mahabharata (MBh 1.29.1-10), Garuda, the king of birds, steals the amyta
“guarded by the revolving metal wheel, from its receptacle at the top of the world.”!** In the
considered hymn of the Atharvaveda, the same structure can be observed: there is an axis
(“axle”) that holds a wheel; the whole construct is crowned by a vessel containing amyta, the

source of immortality. Time here is depicted as the world tree, and just like the world tree it

arranges and represents the whole universe.

137 Vassilkov 1995: 261.
138 Ibid.

139 Ibid. 262.
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2.1.2. The Year and Other Time Units in the Atharvaveda

In addition to introducing time in abstracto, the Atharvaveda contains a number of hymns and
incantations where the year and different other time units are mentioned. Generally, the year
in the AV is treated similarly to what is observed in the Rgveda, however, any explicit
indications that the year represents time-eternity and primordial power that “governs” all
other time-units disappear — only to appear later, in the Upanisads, in a modified form. Most
frequently the Atharvaveda mentions the year as well as seasons, months, days, etc., simply as
specific time units, often in a ritual context. The word r#u denoting “specific time” in the RV,
in the AV mostly means a season and can be mentioned among the other time units.
There is, however, an occasion when the year has a special place: in AVS 3.10.8-10 it

is said to be the husband of ekdstaka — the eighth day after the full moon:

ayam agant samvatsarah patir ekastake tava |

sd na dyusmatim prajam rdyas pésena sam sgja ||8||

rtun yaja rtupatin artavan uta hayanan |

samah samvatsaran mdsan bhiitdsya pataye yaje ||9||

rtubhyas tvartavébhyo madbhyah samvatsarébhyah |

dhatré vidhatré samyrdhe bhiutasya pdtaye yaje |10

Here came the year, your husband, o Ekastaka! Unite our healthy [and long-

living] progeny with abundance of wealth!

I sacrifice to the seasons, to the lords of the seasons, parts of the seasons, and

to the [passing] years, halves of the years, the years, the months. I sacrifice to

the lord of the world.

To you — for the seasons, for the parts of the seasons, for the months, for the

years, for Dhatr (the Arranger), Vidhatr (the Distributer), [and] the Bestower. I

sacrifice to the lord of the world.
All the time units and “the lords of the seasons” (who probably are Dhatr (the Arranger),

Vidhatr (the Distributer), and the Bestower enumerated in the last verse of this excerpt) in this

hymn are the addressees of the sacrifice. The year clearly is the main time unit in this list
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because it is called the husband of the primary addressee of this hymn, ekastaka. According to
J. Gonda, this relationship between the year and ekastaka can be explained by the fact that
ekastaka is a New Year’s Day.!¥0 In the same hymn-incantation (AVS 3.10.3a) the night
(ratri) is called a reflection or likeness of the year (samvatsara): samvatsardsya pratimam
yam tva ratry updsmahe | — ‘You, o Night, whom we revere as a likeness of the year’
(remarkably, W. Whitney translates pratimad as “model”'*!, and T.Ya. Elizarenkova as

“prototype”!4?

reversing the meaning of the sentence), therefore the year is seen as a paradigm
for other time units; cf. AVS 14.1.4d: sdmanam mdasa dkytih — ‘the month [has] the form of
the years (samad)'**’. The night in this case is likely to be the night of the ekastaka ritual, so it
has the same special relationship with the year as the ekdastaka itself has. On the other hand, it
can be said that the year is represented in this excerpt as a unit like any other because it is
enumerated in the list along with all the other time units. It also follows from the hymn that
the view that time is connected with Dhatr and Vidhatr, the two deities of fate, survives and
develops in the AV. It is, however, unclear what the role of the third deity, the Bestower, is.
There are different fragments of the AV where the year and its parts are invoked to

enchant a protective amulet, e.g., AVS 5.28.13:

rtubhis tvartavair dyuse varcase tva |
samvatsardsya téjasda téna samhanu kypmasi ||

You — by the seasons, by the parts of the seasons; for the [full] age,
for the vital power; by the fiery energy (fejas) of the year — by that we

140 Gonda 1984: 41.
141 Whitney 1905:100.
142 “IIpoo6pas” in Russian. Elizarenkova 2005, Vol.1: 147,

143 sama can also mean “a half of the year” but it is unlikely in this context.
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make you close [your] jaws.
The year is endowed with fiery energy or luster (fejas) that transfers the magic of an
incantation to the amulet or, as in AVS 3.5.8cd, “binds” the amulet: samvatsardsya téjasa
téna badhnami tva mane — ‘By the fiery energy (tejas) of the year I bind you, o amulet!” Not
only the year binds the amulet with its energy but also this energy is said to be protective on
its own, which can be seen in AVS 10.6.18:

rtavas tam abadhnatartavas tam abadhnata |
samvatsards tam baddhva sarvam bhiitam vi raksati ||

Seasons bound it. Parts of the year bound it. Having bound it,
the year protects all that exists.

Protective power of the year or rather that of empirical time can be observed in AVS 11.6.17:

rtin briima ptupatin artavan uta hayanan |
samah samvatsaran masams té no musnicantv amhasah ||

We call upon the seasons, the lords of the seasons, parts of the seasons, and the

[passing] years, halves of the years, the years, the months — may they release

us from calamity!
Noticeably, the first three padas of the verse contain a standard formula present in full in AVS
3.10.8 or in parts in various other hymns. This formula is an enumeration of different time
units that can be followed by a variety of other formulas containing specific requests or
incantations. In AVS 11.6.17d the request is to be released from calamity or distress, dmhas,
that is a Vedic term for a narrow and dangerous way or a gap associated, first of all, with the
path to the world of the dead. The year and empirical time (temporality) therefore are seen as
having implicit connection with death and can serve as protection against death and danger.

There are indications that a system later formulated in the Jyotisa (i.e., a combination

of astronomy and astrology) that includes a series of five year cycles and has five kinds of
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years (samvatsra, id- or idavatsara, parivatsara, anuvatsara, and vatsara) starts developing
in the Atharvaveda. AVS 6.55.3 lists three types of the year: idavatsardya parivatsaraya
samvatsaraya kynutd byhdn ndmah | — ‘Pay great reverence to the current (ida-) year, the
whole (pari-) year [and] the full (sam-) year’. It is unclear what the function of every kind of
the year was, however, the three types differ from each other and obviously are a part of one
system.

Additionally, the Atharvaveda retains the notion of the wheel of the year. Partial
descriptions of this wheel are found in the AV multiple times. These descriptions are not very
detailed and contain many ‘“standard” elements similar to those found in the RV, as, for
example, in AVS 4.35.4, a hymn dedicated to odana, special mash or porridge made of grain
or boiled rice:

ydasman mdsa nirmitas trimsadarah samvatsaro yasman nirmito dvadasarah |
ahoratra yam pariyanto napus ténaudanéndti tarani mytyum ||

Of which the thirty-spoked months were made, of which the twelve-spoked

year was made — the one that the circling days and nights couldn’t obtain — by

that odana may I overcome death!
Here a day and a month are associated with ara, a spoke of the wheel of the year, therefore
the months are described as the thirty-spoked and the year as a twelve-spoked wheel. The
concept of the wheel of the year/time is clearly well-established in the AV: nothing requires
elaboration, two small hints are enough for those involved in the ritual to understand what is
meant. A description of not just the year or time but of the whole time-space continuum as a
divine chariot is found in AVS 8.8. 22-23:

disas catasro 'Svataryo devarathdsya purodasah Sapha antdariksam uddhih |

dyavaprthivi paksast rtavo 'bhisavo 'ntardesah kimkara vak parirathyam ||22||

samvatsaré rathah parivatsaré rathopasthé virad isagni rathamukham |
indrah savyasthas candramah sarathih |123||
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The four quarters are the mules of the divine chariot. The oblations are the
hoofs, the intermediate space is the seat. Heaven and Earth are the two sides,
the seasons are the reins, the intermediate quarters are the servants, speech is

the road!*.

The year (samvatsard) is the chariot, the whole year (parivatsard) is the

driver’s seat'®, Viraj is the pole, Agni is the chariot’s front, Indra stands on the

left side, the moon is the charioteer.
This passage has certain parallels with the kdla hymn discussed above, with the “asyd
vamasya” hymn (RV 1.164), and also with an opening passage from the Brhadaranyaka
Upanisad (BAU 1.1.1) considered in detail in chapter 2.2.1 of this dissertation. The year
(samvatsara) is principal in this description. It is represented by the heavenly chariot driven
by the moon, whereas the chariot itself is, of course, conceptualized as the sun, therefore it is
the year “in general” — both solar and lunar. The year here is a gravity center for everything
else in the universe: all other parts of the space-time continuum surround it and are described
in relation to the year. It is the only place in the AV where the year is clearly seen as time-
eternity related to the Rgvedic rza.

Another relevant feature of the treatment of the year, seasons, and time units in the AV
is that specific empirical time remains to be connected with Agni, like in the RV. Agni
continues his function as a time-lord in charge of the ritual time and temporality. AVS 6.36.1-
2 says that Agni “brings forth the seasons” and calls him the lord of ytd:

rtavanam vaisvanardm ptasya jyotisas patim |
djasram gharmam imahe ||1||

sa visva prati caklpa rtiimr ut syjate vasi |
yvajiasya vaya uttiran ||2||

To Agni Vai$vanara — the one who possesses 774, the lord of ytd [and] light —

144 “Road’ — parirathya. W. Whitney translates this word as ‘rim’.

145 Rathopastha — can mean a seat of the chariot’s driver or a hinder or lower part of the
chariot.
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we pray for everlasting [shining] heat.
He arranged everything. The mighty one, [he] brings forth the seasons. He
increases the might of the sacrifice.

AVS 2.6.1 also connects Agni with the year, its parts, and the seasons:

samas tvagna rtavo vardhayantu samvatsara ysayo yani satyd |
sam divyéna didihi rocanéna visva a mahi pradisas catasrah ||1||

May the year-halves [and] seasons strengthen you, o Agni! The years, the
sages — [everything] that is true. Shine [brightly] with heavenly radiance!
Traverse all four quarters.
To sum up, it can be said that the year in the AV belongs to the domain of temporality but
loses most of the features that make it a substitute for the time-eternity in the RV. Still, the
year is considered the main time unit that has the foremost ritual significance, a prototype for
all other units. The year is said to possess magical and protective power, it is invoked in the
protective incantations, spells that enchant amulets, etc. It is related to Agni who continues to

be a deity of temporality and ritual time. The cosmic function of the year remains hidden in

the AV, except for the hymns where the wheel of the year is depicted.

2.1.3. Conclusion

In the Atharvaveda, we observe a development of time-related motifs and ideas found
in the Rgveda. It also offers completely novel views on time that laid a foundation for the
further elaboration during the later Vedic and Classical periods. Like the Rgveda, the
Atharvaveda distinguishes between the two types of time: non-active undivided time-eternity
that is the basis of creation, and divided into units empirical “temporality” actively involved
with the phenomenal world. However, unlike the Rgveda, the Atharvaveda does not
disconnect the two forms of time. It introduces a unified term — kala — that is used to denote

the abstract time absent in the Rgveda where the relationship between ytu, rta, and the year
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remains intuitive and unexpressed. The Atharvaveda therefore establishes the notion of time.
The connection between the two forms of time is expressed in mythological and poetic terms,
not in the logical or philosophical ones, thus the newly formed notion belongs to the pre-
philosophical realm.

Concurrently, the Atharvaveda introduces an idea that time is the foremost god and a
power that creates the universe and sustains its existence: the worlds, forces, events, and
beings are produced by time and founded upon it. This idea is new for the Vedic thought but
to a certain extent it can be seen as a continuation of the Rgvedic understanding of r7a as a
power that supports the universe, literally makes it “fixed”, and — effectively — creates it by
putting it in order. It also strikingly parallels myths found in the texts of the Zurvanite
tradition, a heterodox Zoroastrian sect of ancient Iran: Zurvan'4%, a deity that is identical with
time, zaman, and embodies it is said to be the ultimate creator and the father of the main deity
Ohrmazd (Avestan Ahura Mazda) and his evil twin-opponent Ahriman (in the Avesta — Angra
Manyu, “the dark spirit”), i.e., Zurvan is the father of good and evil and the primary source of
creation. Significantly, Zurvan is said to have two forms: infinite and finite. The infinite

akanarag) Zurvan “has no origin, yet is the origin of all beings”'¥’; the finite form
g gm, y g g

3

(kanarakomand zamn) appears when the act of creation occurs: “...before creation was

[Infinite Time]: that which coincided with the very act of Creator’s creation was Finite Time:

146 This word stems from the Indo-European root ger-/gera-/grée- — ‘to grow old’ (see Watkins
2005: 28). It has many cognates in the IE languages, such as Sanskrit root j7- with the same
meaning and its derivate jara — ‘old age’, in the Classical Indian tradition usually closely
associated with time and called a “power of time” by Bhartrhari in the Vakyapadiya; Old
Church Slavonic zsréti, “ripen”, hence Russian 3pensiii, 'mature,’ etc.

147 Zaehner 1955: 231.
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that which was after creation was action (continuing) till the rehabilitation”!*®, As can be seen
from the quoted passage, Zurvan is also associated with action. This association begins when
infinite time becomes finite and limited, i.e., eternity transforms into temporality as a result of
creation. The same dichotomy is present in the AV 19.53-54 where creation also makes a
boundary between the two forms of time: time-eternity “in the highest heaven” is beyond
creation; time-temporality is within the created realm and produces “many forms”. Later, in
the epics and pre-philosophical discourses, time-temporality joined with action is said to
generate a multitude of events and objects.

Zurvan is also one of the deities of death, as evident from multiple Pahlavi passages
quoted by R. Zaehner: “for Zurvan there is no remedy. From death there is no escape™!®.
Time personified and merciless fate, Zurvan acts as death, for he takes lives and sews the eyes
of the dead: “As to him whose eyes Time (zaman) has sewn up, his back is sized upon and
never rise again; pain comes upon his heart so that it beats no more...”!>°

Finally, Iranian Zurvan is very much connected with cosmic law or order — Pahlavi
datastan, which is a later substitution of the Avestan asa, an Iranian counterpart of the Vedic

rta. Greater Bundahi$n 1.43 shows Zurvan’s/time’s relationship with the cosmic law in these

terms: “Time is mightier than both creations, — the creation of Ohramazd and that of the

148 Translated by Zaehner 1955: 391, from Dénkart.
199 Translated by Zaehner 1955: 398, from Pahlavi Texts.

150 Translated by Zaehner 1955: 399.
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Destructive Spirit. Time understands all action and order (the law!>!)... Time understands
more than those who understand”!*2.

The aforementioned views on Zurvan are not attested in the Avesta in their mature
form and likely fully form only during the Sasanian period (224-651 AD). However, the
Avesta mentions Zurvan, time, and enumerates him among the other gods on multiple
occasions. An idea that Zurvan is a god of death also originates in the Avesta. Vidévdat 19.29
clearly relates Zurvan to death by describing him as a deity who creates a path that leads souls
of the dead to the Cinvat bridge!®*. Vidévdat (19.13, 19.16) and Yasna 72.10 mention the
Infinite Zurvan (zruuanahe akaranahe); remarkably, Yasna 72.10 distinguishes between the
two types of Zurvan — the Infinite one and another one called “time with a long dominion”
(Yasna 72.10: zruuanahe akaranahe zruuanahe darayo-x'adatahe). The latter refers to the
finite time of the phenomenal world bound within its “dominion”.

Although the Zurvanite concepts take their shape during a relatively late period and
hence cannot be considered a source of the ideas expressed in the Atharvaveda, they might
represent a different — although a rather close — development of the common Indo-Iranian
worldview. The core of this worldview in its time-related aspects can be formulated as
follows: there are two distinct types of time. One is eternity, “boundless time” that is the same
as cosmic law and order and precedes creation. Another one is temporality, finite time, that

emerges after the act of creation and is a result of the “ordering” activity of eternity; by the act

51 “order” or “law” — datastan.

152 Translated by Zaehner 1955: 315.
153 Videvdat 19.29: ... pabgm zrvo-datangm jasaiti yasc¢a druuaite yasca asaone ¢invat-

paratiim mazdadatgm — ‘[ The soul of the dead] — of the wicked and of the righteous —
proceeds to the path made by Time (Zurvan) to the Cinvad bridge made by Mazda.’
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of creation eternity transforms itself into temporality, therefore eternity is perceived as a
source of creation. Both types of time are seen as united (like infinite and finite Zurvan or two
forms of kala) or closely related (like 7@ and r7u1). The deity that represents or controls time
(any of the two types, or both) is necessarily related to death, action, and cosmic order, like

Varuna and Agni in the South Asian tradition and Zurvan in the Iranian one.

2.2. Time in the Brahmanas and Upanisads

Deliberations of time and various aspects of time are found in the Brahmanas and the
Upanisads. The views articulated there are dispersed through multiple texts of different
periods and overall are unsystematic. Also, it must be noted that ideas expressed in the early
texts are rather distinct from those we find in the late ones. It is clear that the later Upanisads,
such as the Maitri-Upanisad, are influenced by the views of various Indian systems of
thought, including Hindu and Buddhist philosophical and theological schools. Additionally,
the earliest Upanisads mostly use the word “year” to denote sacred omnipotent time in
different creation myths, although they can employ the term kdala to express specific time, i.e.,
a particular period'**. The year can be considered an epitome of time in the early Brahmanas
and Upanisads, whereas the later Upanisads tend to use the word kala, time.

In this chapter I attempt to systematize the ideas presented in the Brahmanas and

Upanisads and find their roots.

154 The word kala can also be used to specify a particular stage or even a location during the
ritual.
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2.2.1. The Year as a Sacrificial Offering

In the opening passage of the Brhadaranyaka Upanisad (BAU) there is a renowned
description of the sacrificial horse whose body parts and physical activities are identified with
various segments and phenomena of the universe. As P. Olivelle notes, “the ritual sphere is
connected to the bodily, and the bodily sphere to the cosmic!3. This passage (BAU 1.1.1) is
one of the key sources for the understanding of time and space in the late Vedic thought. It is
quoted in full below:

usa va asvasya medhyasya Sirah | suryas caksur vatah prano vyattam agnir
vaisvanarah samvatsara atmasvasya medhyasya | dyauh prstham antariksam
udaram prthivi pajasyam disah parsve avantaradisah parsava ytavo ngani
masas cardhamasas ca parvany ahoratrani pratistha naksatrany asthini nabho
mamsani | uvadhyam sikatah sindhavo guda yakyrc ca klomanas ca parvata
osadhayas ca vanaspatayas ca lomani | udyan piirvardho nimlocan
Jjaghanardhah | yad vijrmbhate tad vidyotate | yad vidhiinute tat stanayati |
yan mehati tad varsati | vag evasya vak ||1.1.1 ||

The head of the sacrificial horse truly is the Dawn. [Its] eye is the Sun; the
breath is the Wind; Agni Vai$vanara!® — [the Omnipresent Fire —] is [its] open
[mouth]. The body of the sacrificial horse is the Year. [Its] back is the sky; the
stomach is the intermediate space; the lower belly is the earth; the sides are the
[space-]quarters [and its] ribs are the intermediate quarters; the limbs are the
seasons; the joints are the months and fortnights; [its] hoofs are days and
nights; the bones are the constellations; [its] fleshy parts are the clouds. The
sand is undigested grass [in its bowels]; [its] intestines are the rivers, and the
mountains are [its] liver and lungs, and [its] hairs are the plants and forest
trees. [Its] front part is the sunrise, [its] rear part is the sunset.

When [the horse] yawns — then [the lightning] flashes; when it shakes, it
thunders; when it urinates, it rains. Its voice indeed is speech.

The passage establishes multiple connections between the microcosm (i.e., the physical body

of the horse) and macrocosm by juxtaposing the horse's body with the constituent parts of the

155 QOlivelle 1998: 25.

156 Agni Vai$vanara — lit., “the fire belonging to all men/people”. Indicates that Agni, the fire,
is present in every house, during every ritual, etc.
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universe. The description directly identifies certain body parts of the horse with natural
phenomena and elements of spatial organization. Some of these identifications are based on
mythological connections, e.g., those of the sun and the horse's eye as well as of the wind and
the breath of the horse (we know of multiple mythological motifs in the RV, AV, and the later
texts connecting the sun with the eye of heaven or that of a certain deity; the wind with the
vital breath of the world, etc.). Other spatial identifications make use of the physical built and
position of a standing horse and employ a principle of similarity: for example, the sky, the
intermediate space, and the earth are identified with the back, stomach, and lower belly of the
horse respectively because the back of the standing horse is on top, like the sky in the
tripartite vertical organization of the universe, stomach and the intermediate space are in the
middle, and the lower belly and the earth are in the bottom. The same principle is used in
identifying the space quarters with the sides and ribs of the horse; the mountains, clouds, and
rivers with liver and lungs, fleshy parts, and intestines, etc. The torso of the horse therefore
represents the whole tripartite universe. The head as the front, i.e., beginning part of the horse
is identified with the dawn that — both as a natural phenomenon and a particular period of time
— starts the day. Noticeably, the head is not associated with any component of space.

A juxtaposition of various other parts of the horse's body with divisions of time
appears to be organized differently. All parts of the horse's limbs are associated with specific
time units: the limbs as a whole are said to be the seasons (77u), the joints are the months and
fortnights; the hoofs that support the whole body are the days and nights — probably because a
day-night combination is understood as a basic time unit representing the minimal ritual
cycle. Thus, the time-units epitomizing transitory time are seen as a means of support and

movement of the universe-horse. The front part of the horse is envisioned as sunrise (as the
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beginning of the day) and its rear part as sunset (i.e., the end of the day), which in its principle
is similar to the identification of the horse's head with the dawn. Finally, the entire body or

perhaps a torso (atman)'>’

of the sacrificial horse is identified with the year (samvatsara). The
symbolism of the year will be discussed in detail below. At this point it is, however, clear that
the horse in its entirety embodies the time-space continuum: all created space that is moved
and supported by time and cannot be separated from time.

Considering the syntactic features of the quote in question, it should be noted that time
is not specified in the description of the body of the horse by any grammatical means. The
description doesn't use either verbs or forms derived from the verbal roots that can indicate
tense or express time. Also, there are no sequential markers — everything described occurs
simultaneously and always. The horse that embodies both time and space, exists beyond any
empirical time; its domain is eternity.

The verbs are used in the final part of the passage when different activities of the horse
are collocated with natural phenomena of the universe. However, again, these activities are
described as occurring a/ways in the ever-present tense: the horse that encompasses all space
and time is timeless, there is no time beyond the horse. Whenever the horse performs an
action (expressed in the text by a relative clause starting with a marker yad-), something

(expressed by a correlative clause beginning with a marker tad-) occurs in the universe:

yad vijrmbhate tad vidyotate | yad vidhinute tat stanayati |
yan mehati tad varsati | vag evasya vak || BAU 1.1.1 ||

When [the horse] yawns — then [the lightning] flashes; when it shakes, it
thunders; when it urinates, it rains. Its voice indeed is speech.

157 Gtman in this context can be understood as ‘body as a whole’ or as ‘torso/trunk’. A

traditional explanation is provided below.
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Thus, when the horse is seen as a whole undivided being, it represents eternity and the
entire universe with all its processes as a potential. When the constituent parts and specific
activities of the horse are considered, it embodies the universe as a realized potential, i.e., the
after-creation universe organized and moved by time-temporality.

How does the year that is identified with the body of the sacrificial horse fit in this
picture? In his commentary, Samkara thus explicates this juxtaposition:

samvatsara atma, samvatsaro dvadasamasastrayodasamaso va, atmasarivram
kalavayavanam ca samvatsarah Sariram catma “madhyam
hyasamanganamatma” iti sruteh |

[1Its] body [atman] is the year: the year is of twelve or thirteen months;
“Atman” [means] the body. The year is also the body of the divisions of time
and [is called] Atman, as [said] in the Sruti: ‘For the Atman (body) is the
center of these limbs.’

Accordingly, for Samkara whose commentary on the BAU was created much later
than the text itself, samvatsara and kala are, first of all, almost synonyms (both are unifying
notions of all divisions of time), and secondly, the year is the center (body) upon which all
other parts-limbs are fixed and altogether represent time. Although Samkara’s commentary
cannot really reveal how this passage was understood at the time when the BAU was
composed, it definitely represents the traditional comprehension of the passage. As a thinker
belonging to the long-standing tradition, Samkara in this case likely reproduces the views that
existed before him.

In order to understand the year symbolism in relation to the sacrificial horse, it is
crucial to look into the horse sacrifice ritual, i.e., the asvamedha. First of all, an obvious

symbolic connection here is that the complete asvamedha ritual — starting with the selection

of the horse and ending with its ritual killing, division of its body, and various closing rites —
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lasts a year. A male horse chosen for the ritual is released to roam freely on a territory not
belonging to the king who initiates the asvamedha. The horse is accompanied and protected
by the king's army and, per description in the Satapatha Brahmana, by the armed groups of “a
hundred princes 'born in wedlock', a hundred sons of chiefs and heralds, and a hundred sons

of attendants and charioteers.”!?

A hundred, of course, is an ideal number representing, in
particular, the complete human lifespan. The horse roams for a year, and, if the ritual is
successful, i.e., the horse is not lost or taken by the king's enemies and the army guarding the
horse does not lose any battle, “conquers” for the king the lands it covers, after which it
returns (supposedly, by its own will) to be sacrificed. The killing of the horse accompanied by
a series of rituals, occurs during the consecration of the king. At this last stage (especially
during a symbolic sexual act between the killed horse and the queen), the horse is identified

with Varuna, “the presiding deity of the horse”!*®

, thus reviving Varunpa's old Vedic
connections with the year and time. During the ritual year, the sacrificial horse is ascribed
certain qualities, specifically, in the course of the asvamedha, “daily offerings were made to
Savitar, the horse being associated or identified with the sun and the solar year.”'®® Thus, the
horse indeed represents the year. Lasting for a year and, like the sacrificial horse, identified
with the year, the asvamedha contains several symbolic representations of the year. For

example, the following detail that demonstrates the year symbolism in the asvamedha is

found in the Taittirtya-Brahmana (TB 3.8.1.1):

158 Stutley 1969: 256.
199 Ihid. : 259-260.

160 1bid. - 257.
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dvadasaratni rasand bhavati | dvadasa masah samvatsarah | samvatsaram eva
‘varundhe |

The rope [used to tie the sacrificial horse] is twelve cubits (aratni) long. The
year is of twelve months. Thus [the Sacrificer] obtains the year.

Hence, the length of the muiija grass rope tying the horse epitomizes the year that
contains twelve months. Another passage of TB (TB 3.8.3.3) explains how an intercalated
month should be taken into account when the rope is prepared. It also directly equals the
asvamedha with the year:

tad ahuh | dvadasaratni rasana kartavya trayodasaratni riti | ysabho va esa
rtunam yat samvatsarah | tasya trayodaso maso vistapam | rsabha esa
vajiianam yad asvamedhah |yatha va ysbhasya vistapam evam etasya vistapam
| trayodasam aratnim rasandyam upadadhati | yatha psabhasya vistapam
samskaroti tadyg eva tat ||

[Regarding] this they say [the following]: “The rope should be made twelve
cubits long or thirteen cubits long.” For the year is the bull among the seasons.
The thirteenth month is its hump. The asvamedha is the bull among the
sacrifices. It [also] has a hump — just like the bull has a hump. [Therefore the

priest] places the thirteenth cubit to the rope. Like the hump of the bull refines
it, the same is the case here.

The passage exhibits typical logic of the Brahamana texts, producing a series of equations and
making a conclusion on their basis: the year is the bull (i.e., the best or leader) of the seasons,
therefore is has a hump. The hump is the thirteenth month. The asvamedha is also the best
among the sacrifices, hence, it is a bull among them, and therefore it must also have a hump
because a “refined” bull must have a hump. As a bull, the asvamedha is the same as the year
that is also a bull. Conclusion: a hump of the asvamedha is the thirteenth cubit of the rope
used to tie a sacrificial horse. This reasoning provides a “theoretical” foundation for the year
symbolism of the asvamedha ritual as well as that of the sacrificial horse.

Following the same “brahmanic” reasoning that employs a series of mythological

equations or connections (bandhu) and traditional phonetic and etymological associations, the

119



Taittirtya-Brahmana links the sacrificial horse of the asvamedha with the asvattha tree (ficus
religiosa), with the year, and, finally, with Prajapati — the creator deity that appears in the late
RV and becomes prominent during the late Vedic-Brahmanic period. A purpose of such
reasoning is to provide an explanation to different elements of the ritual. Specifically, the TB
3.8.12.2 uses the aforementioned connections to explain why the stall where the horse is tied
up when it comes back after the eleventh month of the ritual is made of asvattha wood:
prajapatir devebho nilayata | asvo riupam kytva | so ‘Svatthe samvatsaram
atisthat | tad asvatthasya ‘svatthatvam | yad asvattho vrajo bhavati | sva evai
‘nam yonau pratisthapayati ||
Prajapati hid himself from the gods. Having taken the form of a horse (asva),
he stood (sthd-) for a year [under] an asvattha tree. That is [why] the asvattha
tree has the nature [and the name] of asvattha'®'. The stall is [made of]
asvattha since it is indeed in its own place [the priest] stations [the horse] to
rest.
The quoted passage creates a chain of associations between Prajapati, the horse, the asvattha
tree, and the year. Each of the elements in this chain in the “brahmanic” reasoning can be used
to substitute any other element, i.e., Prajapati is understood to be the year; the year is the
horse, etc. These associations are very persistent in the late Vedic and Classical tradition, so
they are used and reused in the texts of different genres and different periods. Each of the
elements of this chain can mythologically and symbolically signify the year and time.
Overall, the analysis of various year-related components of the asvamedha clearly
shows its multiple conceptual connections with the idea of the year as well as conceptual

connections of the year with the sacrificial horse. The asvamedha is also very much

associated with an idea of time-space continuum. As a solemn royal ritual associated with

161 g$vattha in this passage is etymologized as asva + stha, ‘a place where a horse stands.’
Asvatthatva here can be understood as ‘having the nature of asvattha’, ‘a$vatthaness’, or
‘having a name of asvattha’.
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coronation, asvamedha is supposed to establish and uphold the power of the king. Witzel
(1997b) calls it “the ultimate royal ritual <...> which establishes the dominance of a powerful

162 According to the Brahmana texts, a king who

king in a circle of surrounding minor ones
performs one hundred asvamedhas becomes a cakravartin, the sovereign of the universe, who
obtains an ability to govern the four cardinal directions, i.e., the whole world. During the
consecration ritual, the king makes steps into different directions, symbolically conquering a
particular direction by each of his steps. Moreover, upon the completion of the asvamedha,
the sacrificing king not only wins space but also conquers time: his reign of the four
directions is established and he also, as stated in the passage from the Taittirya-Brahmana
(TB 3.8.1.1) quoted above, “obtains the year”, i.e., establishes his rule over time. Therefore
the king becomes the lord of time and space, he dominates the time-space continuum
represented by the whole asvamedha ritual and, most of all, by the sacrificial horse.
Later in the BAU (1.1.2), the idea of the horse as space-time continuum is developed

further:

ahar va asvam purastan mahimanvajayata | tasya pirve samudre yonih |

ratrir enam pascan mahimanvajayata | tasyapare samudre yonir |

etau va asvam mahimanav abhitah sambabhiivatuh | hayo bhitva devan

avahad vaji gandharvan arvasuran asvo manusyan |samudra evasya bandhuh

samudro yonih || 1.1.2 ||

The day, indeed, was born following the mahiman sacrificial cup placed in

front of the horse. Its womb is in the Eastern Sea!%?. The night was born

following the mahiman sacrificial cup placed behind the horse. Its womb is in

the Western Sea. The two were produced [as] the two mahiman sacrificial cups
placed near the sacrificial horse. Having become a racer (haya), it carried the

162 Witzel 1997b: 315.

163 ¢in the Eastern Sea’ — piirve samudre. This line plays on the meaning of the word piirva,
which can also mean “previous” or “preceding”, or, in the temporal terms, “the ocean of the

past”.
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gods; a steed (vajin) — the gandharvas; a courser (arvan) — the asuras; a horse
(asva) — the humans. The sea is indeed its kin. The sea is the womb'®*,

The passage above continues the description of the sacrificial horse that starts in BAU 1.1.1
where the sunrise is said to be the front half of the horse and the sunset — its rear half!¢’,
Along the same lines, BAU 1.1.2 states that the day and the night are “born following”
(anvajayata) the placement of the two sacrificial cups (mahiman, lit. “greatness”) during the
asvamedha. The cup placed in front of the horse is identified with the day; the one placed
behind the horse is said to be the night. From the descriptions of the ritual, we know that one
of these two sacrificial vessels is made of gold, and the second one is made of silver. The
golden vessel is associated with the day and put in front of the horse, the silver one associated
with the night and put behind the horse during the ritual'®. As explained by
Madhavananda'®’, the words purastat (‘before’, ‘in front’, and also ‘eastward’) and pascat
(‘afterwards’, ‘behind’, and ‘westward’) in this case have a temporal meaning because one of
the vessels is used before killing the horse and the second one — after the killing. According to
Dumont (1948)'%%, based on the account of the horse sacrifice given in the TaittirTya-
Brahmana, both vessels are used after killing the horse, however, the first one is offered
immediately before the oblation of the horse’ omentum, and the second one — right after it,

therefore the placement of the vessels differs temporally by any account.

164 ‘womb’ — yoni as a place of birth in this case. Samkara comments on this passage: apsu

yonirva asvah iti Sruteh prasiddha eva va samudro yonih || —““The [birth] place of the horse
is in the waters’ — thus is known from the Vedas (Sruti). [Therefore] the sea is the womb.”

195 udyan parvardho nimlocari jaghanardhah |
166 Cf. Miiller 1900: 74, fn. 5.
167 Madhavananda 1958: 12, fn. 1.

168 Dumont 1948: 450.
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Overall, it seems that in this context these words have both spatial and temporal
connotations: the vessels are placed in front and behind the horse, and also — before and after
the killing or before and after the omentum sacrifice. The spots where the vessels are placed
during the ritual are called yoni. The word yoni in the Vedic period meant simply a place or
abode; only later it came to mean “womb” more often than not. In the context of the BAU, the
word yoni can be interpreted in either meaning or with both connotations simultaneously: a
womb and a place, or a womb as a place of birth or abode. Accordingly, it is said about the
day-vessel: its womb/yoni/place is in the Eastern sea, — and about the night-vessel: its
womb/yoni/place is in the Western sea'®.

The comparison of the golden vessel with the day and the silver vessel with the night
is not accidental, but rather traditional in the Indian culture as well as in other Indo-European
cultures. Gold has come to represent the sun while silver is typically associated with the
moon.!”® Accordingly, day and night are compared with the two ritual vessels (one is,
metaphorically speaking, “filled” with day/sunlight, the other one — with moonlight) that are
used during the asvamedha, the horse sacrifice. Analogously, gold can be associated with
earth and silver with the sky as in, for example, Chandogya Upanisad 3.19.1-2 where the
primordial egg (developed from the primordial “being” which was the only existing thing
when the whole world was “the nonexisting”) after lying for a period of a year splits into a
golden half and a silver half, whereas “the... silver is this earth, the golden one is the sky”:

asad evedam agra asit | tat sad asit | tat samabhavat | tad andam niravartata |
tat samvatsarasya matram asayata | tan nirabhidyata | te andakapale rajatam

169 < _..> tasya piirve samudre yonih | <...> | tasyapare samudre yonir |

170 This view is also typical in Indian astrology and alchemy; it is discussed in the Ramayana
and other texts.
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ca suvarnam cabhavatam || 1 || tad yad rajatam seyam prthivi | yat suvarnam
sa dyauh |

In the beginning this [world] was just the nonexisting. The existing was that.
That developed. That became an egg. It lay [there] for the period of a year [and
then] it split. The two [halves of] the eggshell became silver and gold. The one
that is silver is this earth, the golden one is the sky.

Significantly, “the period of a year” is the time that is needed for an egg to split apart,
i.e., for the act of creation to occur. When the egg is split, its fragments become other parts of
the world. Thus, we can say that creation occurs as a combination of a primordial being/thing
and time, in this case represented as a year.

In the end of the description of the sacrificial horse (BAU 1.1.2), there is a part that
can be considered a mini-hymn that enumerates different names of the horse (a poetic device
used in the hymns of the Rgveda and later in the mahatmya type of literature as well as in
various “imitations” of the Vedic hymns found in the epics). The presence of such a “hymn” —
an exalted praise of the horse — in the passage dedicated to a sacrificial horse might also be

connected with a particular part of the asvamedha ritual when during the preparatory rites the

Adhvaryu priest or sometimes the sacrificer whispers the horse’s names into its right ear!”!:

hayo bhiitva devan avahad vaji gandharvan arvasuran asvo manusyan |
samudra evasya bandhuh samudro yonih ||

Having become [or: being] a racer, it carried the gods; a steed — the
gandharvas; a courser — the asuras; a horse — the humans. The sea is indeed its
kin. The sea is the womb.!”?

71 Dumont 1948: 449.

172 Samkara comments on this passage: apsu yonirva asvah iti sruteh prasiddha eva va
samudro yonih || — “‘The [birth] place of the horse is in the waters’ — thus is known from the
Vedas (Sruti). [Therefore] the sea is the womb.”
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Notably, in this “hymn” the horse is described as timeless, existing in the primordial times. It

is conveyed by the usage of gerund (a “timeless” verbal form that can, nevertheless, in

combination with other verbal forms, show a sequence of events) and then imperfect that is

past indefinite: hayo bhutva (gerund) devan avahad (imperfect) vaji gandharvan arvasuran

asvo manusyan. The action therefore happened in the unknown primordial past or maybe

happens always, since it has no beginning and no end.

The concluding part dedicated to the sacrificial horse and the asvamedha (BAU 1.2.7)

offers multiple new conceptual equations and mythological motifs that are relevant to our

topic:

tam anavarudhyaivamanyata | tam samvatsarasya parastad atmana alabhata |
pasin devatabhyah pratyauhat | tasmat sarvadevatyam proksitam prajapatyam
alabhante | esa va asvamedho ya esa tapati | tasya samvatsara atma |

ayam agnir arkah | tasyeme loka atmanah | tav etav arkasvamedhau |

so punar ekaiva devata bhavati mrtyur eva | apa punarmytyum jayati | nainam
mrtyur apnoti | mrtyur asyatma bhavati | sarvam ayur eti'’? |

etasam devatanam eko bhavati || 1.2.7 ||

He[=death] thought it[=the horse] must not be obstructed at all. At the end of
[one] year, he sacrificed it to himself and offered [the other sacrificial] animals
to the gods [as a supplementary sacrifice]. Therefore [when people] sacrifice
the consecrated [horse] to Prajapati [they also sacrifice it] to all gods.

That which shines-emits heat [in the sky] truly is asvamedha. Its body (atman)
is the year. This fire is the fire of sacrifice [, the sun]!’*. These worlds are its
body. These two are the fire of sacrifice [=the sun] and the asvamedha. But
again, they really become one deity — [that is,] indeed, death. The one [who
knows this] wins over the repeated death: death does not snatch him, death
becomes his body, [he] reaches the full lifespan; he becomes one of these gods.

173 This line (sarvam ayur eti) is absent in the Kanva Recension of BAU and only included in
the Madhyandina Recension.

174 “The sun’ — arkah. A word used in the Upanisads with many meanings. In this passage it
can be interpreted as either the sun or the sacrificial fire. Considering the style of the
Upanisads, it is likely to imply both meanings simultaneously.
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The quoted passage provides a mythological justification (“sacred precedent”) for a ritual of

the asvamedha. The horse, left “not... obstructed” for a year, is offered to a primordial being

by that very primordial being itself. The primordial being is described earlier in the same

adhyaya of the BAU (1.2.1) as Death that becomes embodied thus starting the process of

creation:

naiveha kim candgra asit |
mytyunaivedam avrtam asid asanayaya |
asandaya hi mrtyuh |

tan mano 'kurutatmanvi syam iti |

At first, nothing at all existed here. This [= the universe] was covered only by
Death [and] by hunger, for hunger indeed is death. He [who is Death then]
formed a thought: “May I be embodied.”

BAU 1.2.3 then depicts the division of the primordial being and juxtaposes its body parts with

sections of the universe:

sa tredhatmanam vyakurutadityam trtiyam vayum tytiyam |
sa esa pranas tredhavihitah |

tasya prdci dik Siro 'sau casau cermau |

athasya pratict dik puccham asau casau ca sakthyau |
daksina codici ca parsve |

dyauh prstham antariksam udaram iyam urah |

sa eso 'psu pratisthitah |

He divided his body (atman) into three [parts]. A third [became] the sun, a
third — the wind. He also is breath divided threefold. His head is the eastern
quarter; his two front legs are this and that [eastern intermediate quarters]. His
tail is the western quarter; his two thighs/hind legs are this and that [western
intermediate quarters]. His sides are southern and northern [quarters]. [His]
back is the sky; his abdomen is the intermediate space; his chest is this [earth].
He rises up in the waters.

Remarkably, this depiction shows a primordial being (death!) not as a human but, considering

spatial orientation of the body, rather as an animal that stands on four legs, whose back is up

(and thus is associated with the sky) and whose abdomen is down — most likely, a sacrificial
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horse described similarly and even on multiple occasions using the same words as the one in
BAU 1.1.1. In other words, the sacrificial horse is envisioned as the embodied primordial
being, a source of the universe, and the primary agent of creation. It also follows that the
horse offers itself to itself as a sacrifice — just like the Rgvedic Purusa of whose self-sacrifice
to himself we learn from RV 10.90.

Returning to BAU 1.2.7, the passage completes a series of equations related to the
sacrificial horse and the asvamedha. First of all, the primordial being is implicitly equaled to
Prajapati, a rather artificial god-creator introduced in the late hymns of the Rgveda to
personify an idea of a singular source of creation: the primordial being’s sacrifice to himself is
used as a mythological justification and explanation of the ritual where the horse is sacrificed
to Prajapati. The asvamedha is said to be the sun in the sky and the “body” of asvamedha is
thought of as the year, which corresponds to the idea that the body of the sacrificial horse is
the year. Interestingly, at the end of the passage it is said of the one who knows what was
related in the passage that “death becomes his body” (mrtyur asyatma bhavati). All these
upanisadic “bandhu-s”, “connections”, lay out a map of mythological motifs related to time
and the year: the year or time as a horse; time as a chariot of the sun; Prajapati as the
asvamedha and as the year, and, finally, time as death (the year as a body of the asvamedha
vs. death as the body of a person who knows what was said about the asvamedha).

Considering now the whole foregoing fragment from the BAU (1.1.1-2; 1.2.3,7), it can
be said that it has a lot in common with the Purusasitikta, RV 10.90, discussed in detail in
Chapter I of this dissertation. Both texts depict creation of the universe from the body of the
sacrificed or about to be sacrificed divine primordial being. Both the sacrificial horse and the

sacrificed Purusa embody and produce the space-time continuum. Both Purusa and the horse
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contain and create spatial and temporal features. The difference can be seen in that Purusa
explicitly contains both temporality and eternity, whereas the sacrificial horse only includes
elements of temporality. Its body, the year, is the center or a receptacle of all other time units
and, in a sense, symbolizes a pinnacle of temporality. Eternity or immortality is only hinted
upon by the grammatical structure of the sentences when the horse is described as timeless
and eternal and might as a whole symbolize eternity, and also — by an idea expressed in TB
3.8.1.1 and known to those involved in the asvamedha, i.e., that as a result of the ritual the
sacrificer “obtains the year” (samvatsaram eva ‘varundhe), which can be seen simply as being
successful during an upcoming year but also as having the power over the year and attaining
immortality.

It is worthy of a mention that a motif of creation of the universe out of a body of the
cosmic giant or a great animal (usually, a bovine) has both Indo—European and non-Indo—
European parallels: in Iranian tradition (the Bundahishn text), in Greek (the Orphic hymn to
Zeus), in Hebrew tradition (the Book of Enoch, where Adam is the Cosmic Man), in the
Germanic lore (the Ymir legend of the Edda), Chinese myth of Pangu, in the Slavic “Book of
the Dove” (“Golubinaya kniga”), in the Old Irish epic Tain B6 Cualnge, and so on. Most of
these myths talk about the creation of various parts of space, natural phenomena, and
sometimes the structure of society but do not explicitly mention time, although in the Slavic
(particularly, the Old Russian) version of this myth found in the “Book of the Dove” it is
stated that “the dark nights are [created] from God’s thoughts, the morning dawns — from
God’s eyes” (“Houu memnvie om oym I'ocnoonux, 3opu ympennu om oueii I'ocnoonux”)'’,

which can be to a certain extent understood as an act of creation of the temporal sequence. In

175 Soloschenko & Prokoshin 1991: 35.
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the Elder Edda (32) where the creation of the universe out of Ymir’s body is described, it is
indicated that Ymir existed in the older/primordial age: Ar var alda par er Ymir bygdi — ‘Of
old was the age when Ymir lived’!7 but otherwise nothing is said about the origin of time.
Thus, although the myth itself is undoubtfully of the Indo-European origin, the motif of the
creation of time and time-space continuum from the sacrificed cosmic giant or an animal
might be a unique South Asian feature related to the preeminent importance of the ritual and
the ritual sequence in the South Asian tradition or, alternatively, an element that came from a
different Indo-European myth.

The description of the cosmic sacrificial horse and the asvamedha in the BAU clearly
corresponds to the AVS 19.53-54, a hymn of the Atharvaveda discussed in chapter 2.1: time
as a horse that carries the universe and all beings, supports and generates everything; the one
that “created the sacrifice [and] the undecaying share of the gods” (kalo yajiiam sam airayad
devébhyo bhagam dksitam | — AVS 19.54.4); where “the gandharvas and the apsaras are”!”’
and “the worlds are established” (kalé gandharvapsardsah kalé lokah pratisthitah || — AVS
19.54.4).

The birth of the sacrificial horse (whose body is the year) from the ocean or sea
mentioned in BAU 1.1.2 (samudra evasya bandhuh samudro yonih || — ‘The sea is indeed its
kin. The sea is the womb’) very much resembles RV 10.190.2 and can be considered a

different rendering of the same motif — creation of time or the year out of the cosmic waters:

176 Translated by Bellows 1923: 4.

177.Cf. BAU 1.1.2 — hayo bhiitva devan avahad vaji gandharvan — ‘Having become a racer
(haya), it carried the gods; a steed (vajin) — the gandharvas.’
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samudrad arnavad adhi samvatsaro ajayata |
ahoratrani vidadhad visvasya misato vasi ||

Out of the foaming ocean was born the Year that dispenses days and nights, the
lord of everything that blinks.

Summing up, the analyzed passages from the BAU definitely develop several ideas and
mythological motifs found in the Rgveda and the Atharvaveda. A major motif adopted from
the RV is creation of time-space continuum from the body of the sacrificed cosmic being and
correlating different body parts and activities of that being with various elements and events
of the universe as well as with temporal categories. The horse in BAU embodies phenomenal
time and specific time units, and the asvamedha sacrifice represents the ritual sequence. Time,
the body of the sacrificial horse, continues to be seen as a crucial part of the ritual and the
power that produces the ritual sequence. The horse as an undivided entity might represent
eternity.

BAU also incorporates and further develops the following motif from the
Atharvaveda: time, the year, as a horse that carries all beings and creates the universe — a
motif connected with a Rgvedic image of a chariot of y¢d and, simultaneously, a chariot of the
sun pulled by a horse or seven horses.

Unlike the RV and AV, the passages from BAU quoted above do not explicitly
distinguish the two types of time. Time here is presented only in the form of temporality that
includes the ritual sequence. However, a different old motif omitted in the AV resurfaces

here: although implicitly, but time is connected with death.
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2.2.2. A Child of Death

BAU 1.2 opens with an interesting fragment whose initial part was quoted above in relation to
the sacrificial horse. It is a version of the creation myth that involves Death described as the
primordial being that starts the process of creation (BAU 1.2.1):

naiveha kim candgra asit |
mytyunaivedam avrtam asid asanayaya |
asandaya hi mrtyuh |

tan mano 'kurutatmanvi syam iti |

At first, nothing at all existed here. This [= the universe] was covered only by
Death [and] by hunger, for hunger indeed is death. He [who is Death then]
formed a thought: “May I be embodied.”

Death then creates the waters, and the foam from the waters becomes solid and turns into the
earth. Death embodies, divides its body, and, as explained in the previous chapter (2.2.1), its
body is that of the sacrificial horse. Then in BAU 1.2.4 the narrative takes a sudden turn: it
looks like the second round of creation begins or, perhaps, a creation story different from the
one that involves the sacrificial horse continues!’®:

so ‘kamayata dvitiyo ma atmda jayeteti |

sa manasd vacam mithunam samabhavad asanaya mytyuh |
tad yad reta asit sa samvatsaro 'bhavat |

na ha pura tatah samvatsara asa |

tam etavantam kalam abibhar yavant samvatsarah |

tam etavatah kalasya parastad asrjata |

tam jatam abhivyadadat |

sa bhan akarot |

saiva vag abhavat ||

He desired: ‘May my second body (G@tman) be born’. By means of [his] mind
he, Hunger [and] Death, copulated with Speech. What was semen became the
year. For there had been no year before.

He carried him for as much as a period of a year, and after that time he emitted
[him].

178 A version of this creation myth is also present in SB. 10.6.5.4.
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[Death] opened his mouth to swallow the [one who was] born. He made a
sound “Bhan!”'" That became speech.

This passage depicts the year (i.e., time) produced from an intercourse between the primordial
entity (identified simultaneously with Death and Hunger) and Speech. The passage is
composed in the enigmatic style typical for the Upanisads — it is not very easy to understand
what comes first: for example, speech both pre-exists the intercourse with the ultimate being
and then is created anew as a side effect of this intercourse. Nevertheless, it is clear that the
semen of the primeval being becomes the year and then the year (naturally, carried for the
period of the year!) is born as a child of Death.

This short passage can be considered a source of a major idea that later becomes
prominent in the pre-philosophical texts (i.e., Yogavasistha, etc.) and in certain philosophical
schools — specifically, the grammarians, the most noticeable example would be Bhartrhari’s
Vakyapadiya. This is the idea that time is a creative power or potency of the supreme being.
Time (kala), as can be seen from AV 19.53-54, has already been presented as a separate
creative force — basically, a god-creator. On the other hand, from the late hymns of the RV
(Purusastkta, a hymn to the Golden Embryo (hiranyagarbha) in RV 10.121, etc.), myths on
the primordial egg/being, as related in the Chandogya Upanisad 3.19.1-2, it can be seen that
time is something that is needed for creation: the primordial being cannot create, present itself
in the manifold of phenomena of the world without it: an egg hatches after a period of a year;
Purusa is sacrificed by means of the seasons, etc. Nevertheless, the passage quoted above

equates the year to the primordial being’s semen that, of course, is seen as a creative power.

179 “Bhan!’ — a sound that imitates the noise of breathing, therefore the living breath here is
equated to speech.
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Thus we can conclude that time is a major power in the act of creation, however, it is neither
the primordial being nor the supreme lord.

Time in the quoted passage is also envisioned as related with death. S. Schayer states
that “time created as a child of Death is itself Death.”!3° An idea that time is death is found in
several fragments of different Brahmanas and Upanisads. In the Satapatha-Bréhmana 104.3.1
the year is directly identified with death and an explanation for such identification is
provided:

esa vai mytyur yat samvatsarah esa hi
martyanamahoratrabhyamayuh ksinotyatha
mriyante tasmad esa eva mytyuh

The year surely is death: he is the one who ends the life of the mortals by
means of days and nights, and then they die. Thus he is death indeed.

Analogous identifications of the year with death are found in the Jaiminiya-Brahmana, e.g.,
JB 1.246, 2.350, etc. Aitareya-Aranyaka 3.2.3 sees the year as the cause of birth and
destruction of things and beings; a similar view is expressed in the Maitri-Upanisad 6.15:
samvatsarat khalvevemah prajah
prajayante samvatsareneha vai jata vivardhante

samvatsare pratyastam yanti |

These creatures are born from the year. With the year the beings grow here; in
the year [they] go to decease.

A view that time is death formed in the Brahmanas and Upanisads reappears during
the epic period when kala becomes one of the name-epithets of Yama, god of death, and by
itself is seen as an unstoppable force that destroys the living and annihilates the universe at
the end of the cosmic cycle. In the Rgveda it can be observed that Varuna is closely connected

with both time and death (see 1.3 of this thesis), as well as, on the Indo-Iranian level, Zurvan,

180 See Schayer 1938: 6.
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the Zorastrian deity of time and death (see 2.1). However, this passage of the BAU is the first
instance when time’s relationship with death is rather explicit. It is depicted as both a power
of creation, because death is portrayed as primordial deity that creates the universe and
time/the year is death’s “semen”, and as a potential or force of destruction, because a potency
of death is, obviously, the one to cause death.

Finally, the year is perceived as both a child and progenitor of Speech, which might be
seen as a precursor of Bhartrhari’s philosophy: for Bhartrhari, time is a creative power of the
eternal Word-Brahman (therefore it is something that originates from speech) and
simultaneously a force that organizes speech into coherent sentences, thus, speech originates

from time.

2.2.3. Two types of Time — two types of Brahman

The view that time has two forms — eternity and temporality — does not disappear after the
Atharvaveda. One of the later Upanisads — Maitri-Upanisad'8! 6.15 thus expresses the view

that Brahman, the Absolute Ultimate reality, has two forms:

dve vava brahmano ripe kalas cakalas catha yah pragaditydt so

‘kalo ‘kalo ‘tha ya adityad yah sa kalah sakalah sakalasya va

etad riipam yat samvatsarah samvatsarat khalvevemah prajah
prajdayante samvatsareneha vai jata vivardhante samvatsare pratyastam yanti |
Indeed, there are two forms of Brahman: Time and Non-Time. Then, the one
that is before the Sun is non-Time with no parts. And the one from the Sun is
Time with parts. The year is a form of the one with parts. These creatures are
born from the year. With the year the beings grow here; in the year [they] go to
decease.

181 Also known as Maitrayana-, Maitrayani- or Maitrayaniya-Upanisad.
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Before the quoted fragment, in MU 6.3, the idea of the two forms of Brahman is

presented. We learn that Brahman is divided into the embodied (miirta) and non-embodied

(amiirta):

dve vava brahmano ripe miirtam camiirtam ca | atha yan miirtam tad asatyam
vad amiirtam tat satyam tad brahma taj jyotih yaj jotih sa adityah

Indeed, there are two forms of Brahman: embodied and non-embodied. The
embodied one is non-truth, the non-embodied one is the truth. It is Brahman, it
is light. The light is the sun.

The concept as well as the way of expressing it (to the extent that passages from MU

look like partial quotes from BAU) stems from BAU, a much earlier Upanisad than MU, that

mentions the two types of Brahman in BAU 2.3.1-3:

dve vava brahmano riipe |

mirtam caivamirtam ca |

martyam camytam ca |

sthitam ca yac ca |

sac catyam ca || 2.3.1 ||

tad etan mirtam yad anyad vayos cantariksac ca | etan martyam |
etat sthitam | etat sat <...> || 2.3.2 ||

athamiirtam | vayus cantariksas ca | etad amytam |

etad yat | etat tyam <...> || 2.3.3 ||

Indeed, there are two forms of Brahman: embodied and non-embodied, mortal
and immortal, still (motionless) and moving, existing (sat) and That (tyam)'2.
The embodied is the one that is different from the wind (=air) and the
intermediate space. It is mortal, it is still, it is existing (saz).

And the non-embodied [is the one that is] the wind and the intermediate space.
It is immortal, it is moving, it is That (tyam).

Another detail relevant for the interpretation of all the quoted passages is that in MU

6.14 we find a statement that discusses time that, just like Brahman, is divided into the

embodied (miirti) and the non-embodied (amirtimat):

182 Sat and tyam are the parts of the word satyam — “reality” or “the real”. Sat signifies that
which exists, and tyam is that which beyond existence, i.e., beyond the phenomenal world.
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kalat sravante bhiitani kalad vrddhim prayanti ca |
kale castam niyacchanti kalo mirtir amirtiman ||

From time spring all the beings, and from time they proceed to grow.
In time they come to their end. Time — the embodied and non-embodied.

In addition to pronouncing the two forms of time, this verse from the MU describes
time as a source of creation, existence and destruction of all beings — a view typical for the
epics and the kalavada system discussed in Chapter III. The verse may very well be a quote or
a partial quote from the epics, considering that MU as a late Upanisad likely is contemporary
to the epics. This is supported by the fact that the verse is composed in a typical “epic” meter,
the sloka. However, the final part of the verse — kalo martir amiirtiman — is not very much
connected with what comes before it and may come from a different source, perhaps added by
the MU itself.

On the basis of all passages quoted above, it can be said that the Upanisadic
framework parallels the two forms of Brahman with the two forms of time. The first form of
Brahman that is immortal, undivided, and non-embodied; called “non-time” and situated
“before the sun” (i.e., “in the highest heaven”, like the immortal and therefore eternal time of
the Atharvaveda), matches the non-embodied time-eternity that possesses the same
characteristics. Remarkably, this absolute immortal Brahman is called “the truth” (satya) — a
notion that is very close to particular connotations of the Vedic rza. The second form of
Brahman that manifests itself in the created phenomenal world; that is embodied, divided, and
unfolds “from the sun,” has its counterpart in the equally embodied time-temporality
represented by the year that contains units, creates and controls all living beings, and

constitutes a cycle.
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The division between the two types of time is therefore preserved from the Rgveda
that has ytd and y#u and the Atharvaveda that distinguishes phenomenal time and eternity “in-
the-highest-heaven” to the Upanisads that specify the two types of time as the “embodied”

and “non-embodied”.

2.2.4. Other perceptions of time

In addition to the views on time analyzed above, the Upanisads express different other ideas
regarding the year, time, and its units. Some of these ideas definitely influenced temporal
views of different schools of Indian philosophy.

In general, the late Vedic texts have two notions that define time in a broad sense: in
the earliest brahmanas and upanisads it is primarily the year (samvatsara), whereas the later
texts mostly use time (kala) as an abstract and unifying notion. The year then is understood as
a complete and therefore ideal ritual cycle and a representation of the transitory time. The
texts are well aware that the year contains multiple smaller intervals (which is not a novelty
and was understood from the RV on) and that all the units are the constituent parts of what is
called time.!'®3 The past, present, and future are also understood as ‘times’, i.e., kala
encompasses them as well. That is evident from the discussion of ‘the three times’ in the
Mandukya Upanisad 1.1:

om ity etad aksaram idam sarvam tasyopavyakhyanam
bhiitam bhavad bhavisyad iti sarvam omkara eva |

yvac canyat trikalatitam tad apy omkara eva ||

OM! All this [world] is that [imperishable] syllable! [This] explains it:
the past, the present, the future — all [that] is only OM-sound.

'® For various constituent parts of the year and time as presented in the late Vedic texts see
BAU 3.8.3-9, BAU 3.9.5, BAU 6.3.15-16, SB 5.1.2.9, ChU 4.17.5, MU 6.14, MU 6.33, AitB
2.17.2, AitB 1.1.14, etc.
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Any other thing that is outside the three times — is still only OM-sound.

Here it can be seen that ‘the three times’ are indeed the past, present, and future, and each of
them is understood as a specific kala, time. The Svetasvatara Upanisad 6.5 also mentions the
three times without explaining what they are, simply by stating that Rudra is ‘beyond the
three times’ — paras trikalad. What lies beyond or outside the three times, is, of course, the
unmanifested ultimate realty, i.e., Brahman personified by Rudra in the case of the SU. In
temporal terms, the ‘the three times’ represent empirical temporality, and whatever is beyond
them is eternity.

A Rgvedic idea that time is closely associated with the sun and that the sun is the
measure of time finds its embodiment in the Upanisads as well. The following passage is
found in the Maitri-Upanisad 6.14:

siryo yonih kalasya

tasyaitadrilppam yan nimesadikalat sambhytam

dvadasatmakam vatsaram

The source of time is the sun.

That which is produced from time [identical with] the moments, etc., has this

form. It is the year containing twelve [months].
If we take an earlier Vedic meaning of the word yoni, it can also be translated as ‘place’ or
‘abode’, so it can mean that time is either located in the sun or produced from it. In both
cases, it is clear that the time whose source is the sun is the transitory time divided into units,
and not the undivided time-eternity. It is the embodied time named at the very end of this
passage (MU 6.14); the one that is ‘from the sun ... with parts’ (adityad yah sa kalah sakalah

— MU 6.15), associated by the Maitri-Upanisad with the year (that does not represent eternity

in the late Upanisads) and producing creatures and events in the phenomenal world. It is

138



evident from MU 6.16 that the time whose source is the sun is the transitory embodied or
formed time that can be experienced by the living beings:
vigrahavan esa kalah sindhurajah prajanam esa tatsthah savitakhyo
vasmad eveme candrarksagraha samvatsaradayah sityante
athaibhyah sarvamidamatra va
This formed (vigrahavat) time is the ocean of living beings. It is called the sun
[Savitr, the Impeller] that stays there; the one from which the moon, the stars,
the planets, the year, etc., are produced. And from these all this [world] that is
here [originates].

Remarkably, the text while referring to the yearly course of the sun adds the following
statement: etasyagneyam ardham ardham varunam — ‘a half of it is of Agni, a half is of
Varuna.’ Thus, the year is divided between Agni and Varuna, both of whom are very closely
associated with time in the Rgveda and, as shown in Chapter I, represent the two types of
time: Agni (a deity of the northern course of the sun during the bright and hot seasons) is in
charge of transitory time-temporality and the ritual sequence, whereas Varuna’s domain is
time-eternity (and the southern, i.e., turned in the direction of the world of the dead, course of
the sun during the darker rainy period).

The Maitri-Upanisad also suggests that the movement of the sun is a measure of time.

After describing the passage and the two courses of the sun, MU 6.14 states:

sauksmyatvad etat pramanam anenaiva pramiyate hi kalo
na vinda pramanena prameyasyopalabdhih

Because of [its] thinness, this is the measure; only by this [movement of the
sun] time is measured.
Without a measure the thing to be measured [can]not [be] perceived.

It can therefore be seen that the only means of measuring and observing time (which is

otherwise ‘too thin’) is observing and measuring the movement of the sun. This view is later

adopted by practically every philosophical school and then developed by some of them (e.g.,
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the Vaisesika) further into an idea that time is a thin imperceptible substance whose existence
must be inferred (see chapter 3.2.1).

Overall, both types of time are seen in the later upanisads as related to the sun. The
eternal immeasurable time is viewed as the sun itself, and the phenomenal time comes from
the sun and can be observed and calculated based on the sun’s movement.

In the famous dialog of Yajiiavalkya with Gargt in the Brhadaranyaka Upanisad we
find an intriguing statement about the nature of and the relationship within the time-space
continuum. It is repeated twice in the dialog — first in BAU 3.8.4 and then in BAU 3.8.7:

vad urdhvam gargi divo yad avak prthivya yad antara dyavapythivi

ime yad bhiitam ca bhavac ca bhavisyac cety dcaksata

akase tad otam ca protam ceti ||

That which is above the sky, o Gargi, that which is below the earth,

that which is between the sky and the earth,

those that are known as the past, the present, and the future—

are woven outward and onward on space (a@kasa).
From this passage as well as from the whole dialog that repeats the same formulae multiple
times, we cannot say exactly what it means. It is, however, clear that ‘the past, the present,
and the future’ refer to the empirical time that is deemed divided into these states. The other
things enumerated in the passage, e.g., ‘that which is above the sky,’ etc., are the constituent
parts of the created universe. The whole passage may imply that empirical time is created
from space or by means of space (the idea later adopted by the Samkhya school of thought). It
also establishes the unity of the time-space continuum and likely indicates that the basis of the
whole continuum is space (a@kasa). As stated in BAU 3.8.11, dgkasa is ‘woven outward and

onward’ on the Imperishable (aksara), which is a term that in the Upanisads describes the

ultimate reality (Brahman) and the sacred syllable OM. Thus, it might follow (not surprisingly
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for the upanisadic worldview) that the ultimate reality is the foundation of everything or
perhaps a loom where all in the universe is made.

Additionally, an expression ‘woven outward and onward’ (otam ca protam ca) can be
related to the topic of time if we consider it within the Indo-European framework: in many
Indo-European mythologies (including the mythological systems of South Asia) the motif of

weaving and spinning is connected with time and fate!3*

. Weaving or spinning a thread equals
to creating time or to an act of shaping/determining fate of a person. In the considered
context, weaving can signify creation in general and describe the “interwoven” structure of
the universe (the dialog enumerates different elements, worlds, etc., all of which are
“woven”’), however, temporal connotations are probably still there, so the whole metaphor can
suggest that time (in this case, the empirical time) is a thread that weaves the phenomenal
world on the loom of Brahman.

Finally, the Maitri-Upanisad 1.4 has the following statement indirectly related to time:

sarvam cedam ksayisnu pasyamo yatheme
damsamasakadayas tynavanaspatayodbhiitapradhvamsinah |

And all this is perishing — [so] we observe —
just like these flies, mosquitos, and similar; [just like] the grass and trees.
[Everything that] arises [then] goes to decay.
Stcherbatsky sees in this passage a precursor of an essential Buddhist idea of the transitory
nature of the universe!'®® and therefore implies that this is the origin of the Buddhist doctrine

of momentariness. Although the universe is definitely described here as impermanent and

transitory, this passage, provided that the MU is a later Upanisad probably concurrent with the

184 This motif and its connections with time are considered in detail in Chapter III.

185 See Stcherbatsky 1995: 46.
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epics, is more likely to be influenced by the Buddhist ideas than to be their source or

predecessor.

2.2.5. New Time Lords

By the time of formation of the oldest Brahmanas and the Upanisads, the importance
of Varuna diminishes and his functions as a deity of time are mostly forgotten. The
Atharvavedic Kala, on the other hand, does not become a separate deity that can personify all
the functions of time and remains more of an abstract notion than a mythological figure.
Consequently, two new “time lords” are established in the Brahmanas and the Upanisads: the
first one is Prajapati who becomes associated with the year starting from the earliest texts of
this category, and the second one is Rudra!® — a fierce Vedic deity of storm, indomitable
wind, and, ultimately, death.

Prajapati’s association with the year is attested in many texts, beginning from the SB
and BAU. For example, BAU 1.5.14 states the following:

sa esa samvatsarah prajapatis sodasakalah |

tasya ratraya eva pancadasa kala |

dhruvaivasya sodast kala |

sa ratribhir eva ca piiryate ‘pa ca ksiyate |

So ‘mavasyam ratrim etayd sodasya kalaya sarvam idam pranabhrd
anupravisya tatah pratar jayate |

This Prajapati is the year, [he] has sixteen parts. His fifteen parts are the nights,
his sixteenth part is permanent. He waxes and wanes through the nights.
Having entered everything that breathes by this sixteenth part on the night of
the new moon, he is born [again] in the morning.

In this passage, Prajapati is identified with the lunar year and with the moon that has sixteen

digits. When the moon wanes during the period between the full moon and the new moon

186 In the later mythology Rudra’s functions are inherited by Siva who absorbs Vedic Rudra
and becomes a new “time lord”.
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(i.e., for a fortnight), one digit vanishes every night, however, the final, sixteenth digit that is
considered to be “permanent” remains, so the moon is “reborn” from it, i.e., it starts waxing
on the night of the new moon. Both Prajapati and the year are envisioned here as an eternal
never-ending cycle identified with the moon, which is, as discussed above, a vessel filled with
amrta — immortality. Interestingly, in the very next part, i.e., BAU 1.5.15, a human who
understands the true nature of Prajapati is said to become the year himself: yo vai sa
samvatsarah prajapatih sodasakalo 'vam eva sa yo 'vam evamvit purusah | — ‘A man who
truly comprehends this is the year; [he is] Prajapati of sixteen parts.” This sentence should be
understood as a promise of immortality to the person who possesses this secret knowledge:
only the one who knows (i.e., possesses) the immortal year can obtain immortality.

SB 10.4.2.1 simultaneously identifies Prajapati with the year, the fire representing the
sun, and with the moon: samvatsaro vai prajapatiragnih somo raja candramah — ‘Prajapati
truly is the year. [He is] Agni, he is king Soma, the moon.’ Prasna Upanisad 1.9 also equals
Prajapati to the year, however, this time it is clearly the solar year because the two courses of
the sun are mentioned: samvatsaro vai prajapatih | tasyayane daksinam cottaram ca | —
‘Prajapati truly is the year. He has the two courses (ayana): the southern and the northern.’

In the Prasna Upanisad 1.12-13, Prajapati is further identified with other time units,
i.e., with the month, day, and night, although in this case the months seem to be lunar with
dark and white fortnights:

maso vai prajapatih | tasya krsnapaksa eva rayih suklah pranah |
tasmad eta ysayah sukla istam kurvantitara itarasmin || 12 ||
ahordatro vai prajapatih | tasyahareva prano ratrireva rayih |
<..>|| 13|

12. Prajapati truly is the month. His dark half (fortnight) is matter, and the
white [one] is breath. Because of this, the ysis perform the sacrifice during the
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white [half], and the others — during the other one.
13. Prajapati truly is the day and night. Of that, breath is the day; matter is the
night.

Associations of Prajapati with either solar or lunar year and sometimes with their
components are widespread in the Brahmanas, e.g., SB 5.1.2.9 calls Prajapati ‘the year that
has five seasons’ (cf. with Kausitaki Upanisad 2.9: pasicamukho 'si prajapatih — ‘you are
Prajapati who has five mouths’). The following account is given in AitB 1.1.14: saptadaso vai
prajapatir dvadasa masah paricartavo hemantasisirayoh samdsena | tavan samvatsarah
samvatsarah prajapatih — ‘Prajapati truly is of seventeen [parts]. [These are] twelve months
[and] five seasons, summing from the winter to the cool [season]. This much is the year;
Prajapati is the year.” AitB 2.17.2 states that Prajapati is both the year and sacrifice,
establishing a direct connection between the deity and the sacrificial cycle whose ultimate
length is, of course, a year: trini ca Satani sastis caniicyani yajiiakamasya | trini ca vai Satani
‘Three hundred and sixty [verses] should be pronounced by the one who wants to sacrifice.
[For] three hundred and sixty days are in the year. This much is the year; Prajapati is the year;
the sacrifice is Prajapati.” Multiple similar passages are found in TB, AitB, JB, GB, and so on.

This subject is very well researched and there is no need to dwell on it in detail here.
An exhaustive discussion that includes all the relevant quotes from the texts — primarily, from
the Brahmanas — is found in J. Gonda’s book “Prajapati and the year.”'®” The identification of
Prajapati with the year likely has its roots in the ritual role of Prajapati in the soma sacrifice as
well as in the horse sacrifice lasting for a year, and in his function of a god-creator identified

with Purusa, golden embryo and other mythological characters that are seen as a single source

187 See Gonda 1996.
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of creation. As noted on multiple occasions, creation in the myths involving these characters
is performed either during the period of a year or by means of the year and other time units.
The year and time, kala, are also seen as creative force or deity, therefore Prajapati’s
identification with the year is not surprising.

Another deity that emerges as a time lord in the later Upanisads is Rudra. In the very
beginning of the Svetasvatara Upanisad (SU 1.1-2), we find a series of questions about the
true nature of the universe, its regulating power, and the cause of the Ultimate reality —
Brahman:

kimkaranam'8® brahma kutah sma jata jivamah kena kva ca sampratisthah

adhisthitah kena sukhetaresu vartamahe brahmavido vyavastham || 1 ||

kalah svabhavo niyatir yadyccha bhiitani yonih puruseti cintyam |

What is the cause [of] Brahman? Where were we born from? By what [power]

do we live? And where do we continue? By whom are we regulated, o knowers

of Brahman, [when] we turn around [experiencing] pleasure and other [things

according to] the state [of things]?

Should we think [it is] time (kala), [or] inherent nature, [or] fate, [or] chance,

[or] the elements, [or] the womb, [or] Purusa?
All the questions asked in SU 1.1, apparently, have a singular answer. SU 1.2 provides
multiple variants of the answer, including time as a possible cause of the Ultimate reality (i.e.,
the Ultimate reality itself) and a power that produces and regulates human life. However, in
the very same passage it is stated that even a combination of the enumerated things cannot be
the answer: ‘Even a combination of those [is not that] because the Self (atman) exists. But
even the Self is not the master of what causes pleasure and pain’ (samyoga esam na tv

atmabhavad atma hy anisah sukhaduhkhahetoh || — SU 1.2.) Thus, clearly being aware of the

concept that considers time the highest power in the universe, SU gives a different answer to

188 kimkaranam instead of kim karanam as explained in Olivelle 1998: 614.
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all the questions posed in the first stanza and points to the power that governs time as well as
other things. SU 1.3 states that ‘[there is only] one who stands above all these causes known
as time, the Self [, etc.]’ — yah karanani nikhilani tani kalatmayuktany adhitisthaty ekah ||.

In SU 1.8, the answer is given directly: samyuktam etat ksaram aksaram ca vyaktavyaktam
bharate visvam isah | — ‘the Lord holds all this joined together — the perishable and
imperishable, revealed [and] unrevealed.” Thus, the Lord (isa) is a singular cause above all
causes that controls, in particular, time.'® In the third adhyaya of the Svetasvatara Upanisad
we learn the name of this Lord: it is Rudra who is described as the immeasurable all-
encompassing ultimate deity. He emerges in the SU as the absolute Lord of the universe and
also as a new “time lord”. Rudra’s epithet in SU 6.2 is kalakara'®, the “maker of time”:

yenavrtam nityam idam hi sarvam jiiah kalakaro guni sarvavidyah |
tenesitam karma vivartate ha pythivyaptejo ‘nilakhani cintyam ||

By whom all this is always encompassed — the wise maker of time, endowed
with [all] qualities, the all-knowing one — by his wish the action unrolls — [to
be] thought of as the earth, water, fire, air, and space.
Noticeably, the act of creation performed by Rudra as the “maker of time” is said to be
“unrolling” (vivartate), which is a derivate from the root vr#- analyzed in Chapter I of this
dissertation as having many temporal connotations. Being the maker of time, Rudra

establishes the temporal order that causes everything in the universe to “unroll” properly. In

SU 6.16 where the whole pada containing the kalakara epithet is repeated, it is said that

189 Remarkably, SU while discarding and even condemning (in SU 6.1 — see chapter 3.1.1) the
idea of time as the ultimate force that moves and governs the universe and considering
Brahman or “Lord” the cause of all things, describes the “wheel of Brahman” that is very
similar to the Vedic wheel of the year, ytd, and time — see chapter 2.2.6.

190 Quoting the text as in Olivelle 1998: 430 and 432 for SU 6.2 and 6.16. Different editions
have kalakdla, which can be translated either as “time of times” or “death/destroyer of time”.
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Rudra is samsara-moksa-sthiti-bandha-hetuh, i.e., ‘the cause of the binding, staying, and
liberation [within the cycle of] samsara,” which indicates that he is in charge of the cycle of
rebirth that is inherently connected with and structured by the temporal cycle. Rudra therefore
is envisioned as the master of the empirical time-temporality. This kind of time is the
instrument by which he creates and governs all the processes in the universe. SU 6.3
continues to dwell on Rudra’s associations with time and his role in the process of creation:

tat karma kytva vinivartya bhiiyas tattvasya tattvena sametya yogam |
ekena dvabhyam tribhir astabhir va kalena caivatmagunais ca sitksmaih ||

Having completed this work [and] having annihilated it again; having made a
union with the reality of the real — by means of the one, the two, the three, or
the eight!®!, and then by time and by the subtle qualities of arman.
Despite the syntactic difficulties of this verse (i.e., its structure with multiple gerunds without
a finite verb and a string of numerals and nouns in instrumental case), it solidifies Rudra’s
function as creator and maybe also destroyer of the universe. He “works” with major
constituent principles of the world and, apparently, structures them by means of time, thus
achieving creation. It can be said that time-temporality is Rudra’s power, thus, something that
belongs to him.
As the ultimate divine being who has time in his possession, Rudra is said to be

“beyond the three times”. SU 6.5-6 gives the following interesting (although still employing

the same “impossible syntax” as in SU 6.3 and therefore a bit ambiguous) account that further

91 Syrkin 1992, II1: 283 understands ‘the one’ as purusa, ‘the two’ as purusa and prakyti or
the manifest and unmanifest, ‘the three’ as the three gunas, and ‘the eight’ as “the five
elements, mind, discriminating intelligence and self-awareness”. In other words, these are the
major principles of the universe whose interaction produces the manyfold of the created
phenomena. This classification is similar to that of the samkhya school of philosophy. Olivelle
1998: 627 calls this verse “a mess with an impossible syntax” but generally gives the same
interpretation of the numbers while stating that “the meaning of the numbers is unclear, but
they most certainly derive from early Samkhya speculation”.
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elucidates Rudra’s functions as “time lord™:

adih sa samyoganimittahetuh paras trikalad akalo 'pi drstah |

tam visvarupam bhavabhiitam idyam devam svacittastham updsya pirvam ||

sa vrksakalakytibhih paro 'myo yasmdt praparicah parivartate 'vam |

dharmavaham papanudam bhagesam jriatvatmastham amytam visvadhama ||

He who is the beginning, the cause of causality and connection; [who, being]

beyond the three times, is seen even though he is without parts.

Having first honored him, the laudable god who dwells in [our] own heart, who

has all the forms, who is the origin of all beings, —

Having comprehended him who bears dharma, the lord of [good] share who

removes evil, the one abiding in atman, immortality whose abode is the

universe, —

He is the one who is supreme and different from those that have the form of

time-tree; the one from whom this [manyfold] manifested world unfolds.
The three times that Rudra surpasses in these passages are the past, present, and future, which
is, again, a representation of the transitory time divided into units and states. Rudra himself is
called ‘immortality whose abode is the universe’ (amrtam visvadhama) who is ‘seen even
though he is without parts’ (akalo 'pi drstah). Thus, he is eternity — the undivided time
without parts that can be seen when it embodies and takes the shape of transitory time. Rudra
is also distinct from ‘those that have the form of time-tree’ (vrksakalakyti). The time-tree is
the temporal world tree discussed in detail in chapter 3.1.3.2. Here it represents again
different forms of temporality of the manifested phenomenal world and the phenomenal world
itself structured by this time-temporality. Rudra is perceived as both the master of temporality
and as eternity embodied. A true time lord unifying the two types of time.

SU 4.15 also emphasizes that Rudra governs and protects the world at the proper

moment and that he overcomes death:

sa eva kale bhuvanasya gopta visvadhipah sarvabhiitesu giidhah |

yasmin yuktd brahmarsayo devatas ca tam evam jiiatva
mytyupasams chinatti ||
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At the [right] time, he truly is the herder/protector of the world. The overlord

of all, hidden in all living beings,

in whom the divine sages and gods are united.

Having comprehended him, one cuts the nooses of death.
Here Rudra again is shown as the master of temporality who knows a proper moment for any
action. The word kale in loc. sg. can be interpreted here exactly as y7u in the RV, i.e., the right
time or opportune moment in a sequence of events. On the other hand, it can be understood as
the moment of death or destruction, like in the epics, where kala often signifies death. Rudra
is also shown as an embodiment and source of immortality because those who know his true
nature are said to be able to cut ‘the nooses of death.” The mention of the noose of death
conceptually connects Rudra with Yama and Varuna — the two bearers of the noose who are
associated with death and time.

The final example from the SU that possibly illustrates Rudra’s connection with time

is found in SU 3.2. Unfortunately, the verse is severely corrupt'®?, and there is no guarantee
that even the part that appears coherent can be interpreted accurately. However, here is a

fragment of the verse that might be useful in the context of the mythology of Rudra:

eko hi rudro <...> |
pratyan janams tisthati <...> antakale samsyjya visva bhuvanani gopah ||

Singular is Rudra... Having brought together all beings, he, the protector,
stands [turned] towards people at the time of the end.

This verse might be expressing the same idea as SU 4.15: Rudra as a protector of beings at
their final moment (antakale) or, possibly, at the destruction of the universe. A certain

parallelism and the usage of similar words in both verses (cf. kale bhuvanasya gopta and

192 T omit a part of the verse and include a samdhi emendation by Rau 1964: 44 quoting the

text as in Olivelle 1998: 420. For a discussion of corruptions in this verse, see Olivelle 1998:
620-621.

149



antakale ... bhuvanani gopah) might be seen as a confirmation of this interpretation. Olivelle,

2193 194

however, translates antakale as ‘at the end of time’”°, and so does Syrkin'”*. The reasons for
this translation are unclear, provided that antakale is a genitive tatpurusa compound whose
standard interpretation is antasya kale ‘at the time of the end/death,” whereas ‘at the end of
time’ should be kalante, i.e., kalasya ante. In the non-amended version of the verse, antakale
is preceded by samcukoca, 3sg. perfect from sam-kuc- ‘to destroy/withdraw,” which is
omitted by Olivelle following Rau 1964: 44. I also consider it a text corruption because it
doesn’t fit into the sentence syntactically tense-wise. Syrkin translates it though, rendering the
whole pada as ‘having created all worlds, he, the shepherd, withdraws [them] at the end of
time.” 19

Along these lines, if we understand antakale as ‘at the end of time,” and would take a
hint from the meaning (but not from the actual grammatical form) of the verb sam-kuc-, then
this verse might indicate that Rudra destroys (but also protects!) all living beings at the end of
time, which likely is a formation of an idea of cosmic cycles rather than that of a linear time
that ends. It can also follow that at the destruction of the universe (perhaps at the end of a
cosmic cycle) Rudra, who is time-eternity, destroys time-temporality together with the

phenomenal world, which agrees with the view expressed in MBh 1.1.188 where ‘time that

burns living creatures down is in turn quenched by Time’ (nirdahantam prajah kalam kalah

193 See Olivelle 1998: 421.
194 Syrkin 1992, TII: 120.

195 Syrkin 1992, 1II: 120.
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samayate punah).'”® Although this interpretation is tempting, I think it is grammatically
unlikely if not impossible, based on the text with all the variants of emendations we currently
have.

To conclude, it can be said that in the Svetasvatara Upanisad Rudra clearly arises as a
new time lord figure. He incorporates time-temporality, by means of which he creates,
organizes, and possibly destroys the universe. He also embodies time-eternity that is beyond
the empirical world of transitory time. In the mythology of Hinduism that is being developed
synchronically with the creation of the Svetasvatara Upanisad, Rudra progresses into the
cosmic and all-pervading deity Siva who, in addition to his other functions, becomes a
personification of time and death and whose epithet is Mahakala — the Great Time.

The emergence of such time lords as Prajapati and Rudra in the Brahmanas and
Upanisads indicates a new tendency in comprehending time: the idea of two times is still
present, however, both types of time are ascribed to the ultimate deity who is also the creator.
Time-temporality becomes a creative power of this deity, whereas the deity itself is identified

with time-eternity.

2.2.6. The Wheel

A prominent Vedic image — that of the wheel of the year — does not disappear in the
Brahmanas and Upanisads, however, in many cases it changes significantly and acquires
different meanings.

In the Jaiminiya-Brahmana 2.419 the wheel remains unnamed directly (the word cakra

is not used) but implied by the usage of the compound rathanabhi — ‘the nave of the chariot’,

196 For discussion, see chapter 3.2.1.
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which, of course, means the nave of the wheel of the chariot. The wheel is compared with the
year, exactly like the Vedic wheel:

vatha vai rathanabhav arah pratisthita
evam vai samvatsare sarve mytyavah pratisthitah |

Just like the spokes are fixed in the nave of the chariot[-wheel], this very way
all deaths are fixed in the year.

However, quite differently from the wheel described in the RV, this wheel of the year is
represented as the wheel of death, so this passage constitutes one more instance of
identification of the year with death in the Brahmana texts. Kausitaki-Brahmana 20.1 gives a
more traditional description: the year is said to be the wheel of the gods'’ (devacakram va
etat pariplavam yat samvatsarah | tadamyrtam | — ‘The year is that revolving wheel of the
gods. That is immortality’!°%).

In several other passages from the Brahmanas and Upanisads (e.g., AitB 5.30.1, KU
1.5.4a, etc.) the wheel is present in a somewhat “reduced” form: the year is not represented as
a wheel, however, it is said that its wheels are the day and the night and by these two wheels a
sacrificer can traverse the year.

Even in the earliest Upanisads, such as BAU, a substantial modification in the

meaning of the wheel is observed. BAU 2.5.15 compares Atman'®’, the Self, with the chariot-

197 The wheel of the gods is also mentioned in TS 7.4.11.2. It is not called the wheel of the
year but from the context it is clear that it actually is the year: it is said that a person who
performs a six-days sacrifice and mounts the wheel of the gods finds a firm foundation in the
six seasons (see Gonda 1984: 51).

198 Cf. with AVS 19.53.2: “This Time drives seven wheels. Seven are his naves. Immortality
[amyrta] is His axle.”

199 Atman — “the Self” that is, according to the doctrine of the Upanisads, is one and the same
with Brahman, the ultimate reality.
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wheel (again, not named directly but implied by the usage of two compounds — rathanabhi,
‘the nave of the chariot’, and rathanemi, ‘the rim of the chariot’):
sa va ayam atma sarvesam adhipatih sarvesam bhiitanam raja |
tad yathd rathanabhau ca rathanemau carah sarve samarpitah |
evam evasminn atmani sarvani bhiitani sarve devah sarve lokah sarve pranah
sarva eta atmanah samarpitah ||
This very Atman is the ruler of everything and king of all beings. Like all the
spokes are fixed in the nave and the rim of a chariot[-wheel], this very way all
beings are fixed in Atman — all the gods, all the worlds, all the breaths, and all
these bodies (atman).
The wheel therefore comes to signify the ultimate reality that encompasses all living beings.
This new meaning is not at all unexpected: Arman, as the ultimate Self, is beyond time and
space, it is timeless eternity, whereas the living beings reside in the phenomenal world, i.e., in
the realm of temporality. The wheel of the year in RV 1.164, as was discussed in 1.2.1,
represents both eternity and temporality, and, as y#d that organizes the universe, is also the
highest reality — at least in the Rgvedic terms.
In the SU the wheel is interpreted differently. SU 1.4 describes it as follows:
tam ekanemim trivrtam sodasantam satardharam vimsatipratyarabhih |
astakaih sadbhir visvarupaikapasam trimargabhedam
dvinimittaikamoham || 1.4 ||
It is of one rim, three parts, sixteen tips, fifty spokes with twenty intermediate
spokes.
With six [sets of] eight, it is of one noose that has many forms, of three distinct
forms, with one delusion from two causes.
The numbers of different divisions and features of the wheel in this verse are not the same as

numbers of features and parts of the wheel of the year. These numbers, however, correspond

to the traditional understanding of the structure of the universe in Samkhya: the rim is prakyti
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or primordial nature; the three parts are the three gunas or qualities, and so on.?° The whole
wheel is likely to represent the created universe, the world of phenomena, but not the ultimate
reality, Brahman, considering that one of the features that the wheel has is “one delusion from
two causes”. However, in SU 1.6 the wheel is said to be “the wheel of Brahman”
(brahmacakra):

sarvajive sarvasamsthe brhante tasmin hamso bhramyate brahmacakre |
prthag atmanam preritaram ca matva justas tatas tenamytatvam eti ||

In this great wheel of Brahman that gives life to all [and] where all abide, the

goose moves around. When he differentiates himself from the impeller,

delighted by that then he goes to immortality.
The compound brahmacakra here can be interpreted as a tatpurusa — ‘Brahman’s wheel’ or
as a karmadharaya — ‘the wheel that is Brahman’. Provided how the wheel is described, the
second interpretation is unlikely: the “goose”, i.e., in this case, an individual self or soul®’!,
that circles in the wheel driven by the “impeller”, is able to leave the wheel and go to
immortality, which means that the wheel itself is not immortality and therefore is not
Brahman. The goose in the wheel symbolizes samsara — a circle of rebirth in the phenomenal,
i.e., temporal world that continues until the self is liberated and “goes to immortality”, i.e.,

becomes united with Brahman for eternity. This shows that, although the image of the wheel

is definitely reinterpreted, all the Vedic mythological motifs and meanings connected with the

200 For discussion, see Syrkin 1992, III: 277 and Olivelle 1998: 615-616; for an alternative
interpretation, see Johnston 1930: 859-61.

201 Hamsa, the goose, can also signify God or Brahman. A traditional interpretation (found in
the MBh and other texts) is that ham-sa is a sound of human breath (sam is an inbreath, sa is
an outbreath). If an individual concentrates on his breath, he can hear “a song of the goose™:
the syllables rearrange into a line ‘ham so — “I [am] he”, which is understood as ‘Arman is
Brahman’, i.e., as a message of unity of the individual self and the ultimate being.
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wheel are still there: the wheel preserves its aspects as a symbol of both eternity and

temporality and reemerges during the Epic period as — again! — the wheel of time.

2.2.7. Conclusion

Temporal ideas and mythological motifs found in the Upanisads and Brahmanas can be seen
as a continuation and development of what was formulated by the previous tradition, i.e., in
the Rgveda and Atharvaveda. A certain change in the direction is also observed during this
period, despite the fact that the Upanisadic and Brahmanic views do not represent a coherent
system and definitely do not follow one particular direction.

One of the major motifs that continue from the late Rgveda to the Upanisads and
Brahmanas is that of creation of time-space continuum from the divided body of the sacrificed
(primordial being, sacrificial horse, etc.). An important difference in the presentation of time
between the Rgvedic version of the myth (Purusastkta) and the one found in the Upanisads (a
description of the sacrificial horse) is that in the Rgveda empirical time (in the form of the
seasons) is understood as both result and the means of creation (a kind of external power),
whereas in the Upanisadic passages about the sacrificial horse it is only the product of
creation (the body-parts of the horse that become the year, seasons, etc., after the body of the
horse is divided) but not its instrument. On the other hand, time, as part of the horse, preexists
the sacrifice and hence precedes the act of creation (the ritual is deemed to have cosmic
implications: it reenacts creation and is the act of creation); transitory time is also depicted as
the limbs of the horse and therefore the means of support and movement of the universe.

Thus, it can be said that time is still seen as a necessary part of a) the ritual and b) creation.
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Moreover, being the body of the sacrificial horse, i.e., its very center, the year/time is
perceived as the central and crucial part of the sacrifice and creation.

An idea that time (as the year) is indeed a power/means of creation finds its direct
expression in the Upanisads as well: the year is said to be semen, i.e., creative potency of the
supreme being that is “death and hunger”. The year is also created as a result of an intercourse
between the supreme being and speech. Therefore it can be said that the year, i.e., time, is 1) a
creative potency or energy; 2) this potency of power is produced by and belongs to the
supreme being. Unlike kala in the AV, time/year itself is not seen as the supreme being and
creator on its own.

Time’s association with death becomes much more pronounced in the Brahmanas and
Upanisads than during the early Vedic period. The Upanisads see the year as a child of death;
in multiple texts the year is directly identified with death. The year is said to be a destroyer of
all living beings. This motif is further developed in the epics where, just like Zurvan in
Zorastrianism, time becomes death.

Two forms of time — time (temporality) and timelessness (eternity) — reconstructed for
the RV and observed in the AV, are preserved in the Upanisads and become associated with
two forms of Brahman: unmanifested Brahman-Eternity beyond the created world and
manifested Brahman-temporality of the phenomenal world.

A Vedic image and mythological motif of the wheel of the year is also preserved
during the Brahmanic/Upanisadic period but undergoes multiple changes. On the basis of this
mythologem a new mythologem or rather an image is constructed: that of the wheel of

samsara.
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Finally, the new “time lords” are emerging: it is Prajapati who is identified with the
year, and later Rudra, a predecessor of Siva who becomes the ultimate time lord in Hinduism.
In whole, the views on time observed in the Brahmanas and Upanisads become a
foundation for the further development of temporal ideas in the epics, pre-philosophical

works, and philosophical discourses of multiple schools.
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CHAPTER III

THE EPIC AND PHILOSOPHICAL TIME

Diverse concepts of time dispersed in the Brahmanas and Upanisads and views found
in the RV and AV give rise to a mighty stream of ideas and mythological representations of
time during the epic period. In this chapter I analyze how time is envisioned in the epics and
pre-philosophical epic-like texts and attempt to summarize or rather to reconstruct a doctrine
of kalavada — a teaching specifically dedicated to time whose roots are in the epics. Then I
consider further developments of the ideas in certain schools of Indian philosophy, first of all,

in Bhartrhari’s Vakyapadiya.

3.1. Kalavada: The Epic Time

3.1.1. What is kalavada? Who are the kalavadins?

From multiple (mostly critical) accounts in the oldest Buddhist and Jain literature and
several mentions of its followers (or maybe creators) in the epics, we learn, according to Th.
Stcherbatsky, about an ancient doctrine or even a philosophical school devoted to time known
as kalavada. Stcherbatsky states that the awareness of this system was rather widespread
among various schools of thought in Ancient India: quite a few sources not only mention
kalavada and its followers, but also suggest the existence of textbooks dedicated to it.2%2
Unfortunately, no reliable work exclusively dedicated to this system has survived to our

times. Textual excerpts and ideas belonging to the doctrine are dispersed through works of

202 See Stcherbatsky 1995, vol. 2: 44-45.
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different genres, schools, and periods, therefore, in order to understand the major tenets of
kalavada, one needs to reconstruct it on the basis of the surviving fragments. The supposed
philosophical doctrine has also been very much neglected by the researchers of Indian
philosophy for a simple reason: as put by Ya. Vassilkov, “the sheer bulk of texts relating the
main principle of kalavada is contained in the epic, the Mahabharata.”?3 Except for the
Mahabharata, the kalavada-related materials are included in the epic-like didactic texts,
usually as a kind of “heterodox teaching” that must be refuted. The most known text of this
nature is the Yogavasistha — a semi-philosophical treatise (mostly on the Advaita Vedanta)
contained within the frame of the Ramayana. This text has a rather poetic “refutation of time”
that definitely conveys the views of kalavada. Materials belonging to this tradition also (to a
lesser extent than in the Mahabharata) exist in the Ramayana and multiple puranas.

The kalavadins (also called the kalacintakas or kalakaranavadins)®®*, i.e., the
proponents of this doctrine, are mentioned in different texts sometimes directly (as
kalavadins, kalacintakas, etc.). Gaudapada Karika 1.8b names those who belong to this school
and thus explains their views:

kalat prasitim bhiitanam manyante kalacintakah ||
From time is the origin of [all] beings — [this way] the kalacintakas think.
Indirect mentions — i.e., only by a description of their main ideas or rather of the main idea —

of the kalavadins are also frequent. For example, SU 6.1 refers to the unspecified “insightful

203 Vassilkov 1999: 17.

204 kalavadin — ‘saying time [is the cause]’; kalacintaka — ‘thinking time [is the cause]’ or
kalakaranavadins — ‘holding time [as] the cause’.
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people” or “poets” (kavi) who hold the view that time is the cause of events in the universe as
confused or deluded:

svabhavam eke kavayo vadanti kdalam tathanye parimuhyamanah |
devasyaisa mahima tu loke yenedam bhramyate brahmacakram ||

Certain insightful people say [it is] inherent nature; others say [it is] time.

[They are] absolutely confused. It is, of course, the greatness of God in the

world by which this wheel of Brahman revolves.
As seen from the verse, in the view of the “confused,” time causes the wheel of Brahman
(brahmacakra) revolve, which obviously makes a reference to the Vedic wheel of the year
that, as discussed in 2.2.6, is reinterpreted in the SU. An old view (that of the kdlavadins) is
therefore condemned as a delusion. Interestingly, another “delusion” presented in this stanza
is the second doctrine that originates in the epics: it is svabhavavada, the so-called doctrine of
the inherent nature.

In the Bhismaparvan of the Mahabharata (MBh 6.4.2-3b) we also find a mention of
the kalavadins. However, they are not condemned, and their teaching is not qualified as
“heterodox” or “delusionary”. Moreover, Vyasa, who is, according to the tradition, the author
or “compiler” of the Mahabharata, relates the ideas of this doctrine and even is called a
kalavadin:

punar evabravid vakyam kalavadi mahdatapah |

asamsayam parthivendra kalah samksipate jagat || 2 ||

srjate ca punar lokan neha vidyati Sasvatam |

And again [Vyasa], a great ascetic proclaiming [the doctrine of] time
(kalavadin) spoke [this] speech:

“Without doubt, o lord of kings, [is that] time destroys the universe and then
creates the worlds again. Nothing exists eternally here.”

Therefore the kalavdada doctrine appears to be given a rather intriguing place in the

Mahabharata: the fact that these ideas are conveyed through Vyasa — the mythological author
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and the key figure of the epic, since he is a progenitor of both the Pandavas and the Kauravas,
— suggests that this doctrine or ideology (whose principles are sometimes related by various
chthonic characters, such as different asuras, including asura Vrtra in MBh 12.270; a mouse in
MBh 12.136, etc., which might be the remnants of the supposed “heterodoxy” of the teaching)
is seen as a central and important one. Another crucial narrator of kalavada, although never
called a kalavadin, is Krsna — the ultimate deity embodied, who without any doubt is a figure
of the foremost importance in the Mahabharata. Not only Krsna narrates numerous concepts
belonging to the framework of kalavada, but also, during his theophany in the Bhagavadgita
(BhG 11.32/ MBh 6.33.32), he proclaims that he himself truly is kala, time. It can therefore

be concluded that the ideas of the kalavada doctrine are principal for the Mahabharata.

3.1.2. Kalavada: The Core

Let us consider the main features of the kalavada teaching. Because we don’t have any
particular text specifically dedicated to the doctrine, it needs to be reconstructed from the
fragments found in the epics (first of all, the Mahabharata, although certain infrequent verses
are found in the Ramayana as well), puranas, and epic semi-philosophical texts, such as the
Yogavasistha.

One of the major tenets of the kalavada is a view that time is the principal force that
creates, sustains, and destroys the universe. Being eternal, with no beginning and no end, time
pervades everything. Like in the Atharvaveda (AV 19. 53-54), time is considered to be the
Highest Lord (paramesvara, isvara, isana) and the sole omnipotent creator of the universe:
kalo hi paramesvarah — ‘Time is the Highest Lord,” says MBh 5.110.20d. Multiple

corresponding passages that show time’s nature as the highest deity are found in the puranas
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as well. In the Bhagavatapurana 1.8.28, Kunti, realizing that Krsna is the ultimate deity, says
to him: manye tvam kalam isanam anadinidhanam vibhum | samam carantam sarvatra <...>
|| — ‘I understand [now that] you are time, the mighty Lord with no beginning and no end; the
[one who is] unchanging [and] omnipresent.” The Bhagavatapurana 9.4.53 equals time with
Visnu, the ultimate being and eternal Brahman, by stating that Visnu is kalatman — the one
whose nature (atman) is time. This equation is further explored in BhP 10.10.30cd where we
read: tvam eva kalo bhagavan visnur avyaya isvarah — “You truly are time — the divine eternal
Lord Visnu.’
The idea of time as the creator whose power governs everything “moving and non-

moving” finds the following expression in the MBh 13.1.48-49:

adityas candrama visnur apo vayuh satakratuh |

agnih kham prthivi mitra osadhyo vasavas tatha || 48 ||

saritah sagardas caiva bhavabhavau ca pannaga |

sarve kalena syjyante hriyante ca tatha punah || 49 ||

The sun, the moon, Visnu, the waters, the wind, [and] the one who made a

hundred sacrifices (Indra®%); the fire [and] the sky, the earth [and] Mitra, the

herbs as well as the Vasus, the rivers and the seas, the existing and non-

existing, o serpent, —

everything is created by time and then seized [by it] again.

In MBh 12.28.33-34 we see a similar enumeration of the parts of the world that are

called into existence and sustained by time:

vayum akasam agnim ca candradityav ahahksape |

Jyotimsi saritah Sailan kah karoti bibharti va || 33 ||

Sitam usnam tathd varsam kalena parivartate |

evam eva manusyanam sukhaduhkhe nararsabha || 34 ||

Who makes and supports the wind, space, and fire; the sun and the moon; the
day and the night; the stars, the rivers, and the mountains?

205 Also: a king who performs a hundred of horse sacrifices becomes Indra.
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Cold, heat, and rain revolve by [the power of] time. So do human happiness
and sorrow, o bull among men!

Noticeably, time is said to make seasons “revolve” or turn around — parivartate, a form of a
verbal root vyt-, “to turn, revolve, roll,” etc., stemming from the Indo-European *uer-/uer-t-.
This root, as shown in 1.3.2 where it is analyzed in detail, produces multiple words with
temporal connotations and is closely related to time in its circular aspect. Forms of this root
are frequently used to describe activities of time. Here and elsewhere, it emphasizes a circular
nature of time — one of the central features of the kalavada doctrine.
In the Bhagavadgita (BhG 10.33, i.e., MBh 6.32.33) Krsna calls himself “imperishable
time” said to be dhaty, creator or the arranger/orderer of the universe:
aham evaksayah kalo dhataham visvatomukhah ||
I truly am imperishable Time — the arranger facing in all directions.
Not only time is seen as the creator, but also, being “the arranger”, it is a power that
orders and controls the universe. All living beings and inanimate objects and substances are
within its reach, e.g., in MBh 11.2.7%%:

yatha vayus tynagrani samvartayati sarvasah |
tatha kalavasam yanti bhiitani bharatarsabha ||

Like the wind turns blades of grass everywhere, all living beings are under
control of time, o bull among the Bharatas!

Time sets the sun and the moon in motion and regulates their movement, YV 1.23.21:

prerayaml lilayarkendii kridativa nabhastale |
niksiptalilayugalo nije bala ivangane ||

Like a child playing in the yard throwing a pair [of orbs], [time] effortlessly
plays with the sun and the moon driving them on the surface of the sky.

206 A variant reading.
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Time is omnipresent, it permeates the whole universe; it is also often said to be motionless or
“standing”, as can be observed in YV 1.23.7 where it is stated: ...sarvam akramya tisthati || —
‘...having pervaded everything, [time] abides.’

The most important part of the kalavada view is probably an idea that time is not just
the creator and sustainer of the universe but also its destroyer. Moreover, when a “creative
side” of time is described, most frequently its opposite, the destructive potency is mentioned
as well. MBh, YV, and other texts are teeming with examples picturing time as both creator
and destroyer of the living beings, worlds, and objects, as in MBh 13.1.49d quoted above:
sarve kalena syjyante hriyante ca tathd punah || — ‘everything is created by time and then
seized [by it] again.” The Yogavasistha typically describes time as a “devourer” the swallows
everything, e.g., in YV 1.23.6cd where time again is shown in its all-encompassing
ambivalence — it is said to be the essence of all things but also a destructive power that
swallows the universe:

kalah kavalitanantavisvo visvatmatam gatah ||

Time, having devoured all [the universe] with no remainder, became the
essence (atman) of everything.

Different activities of time — creative and destructive — are enumerated in YV 1.23.11:

haraty ayam nasayati karoty atti nihanti ca |
kalas samsaranytye hi nanaripair yatha natah ||

It takes away, destroys, creates, devours and kills. Like an actor, time
takes many roles in the dance of samsara.

The Visnupurana (ViP 5.38.55-57) gives a similar description of time, emphasizing its
roles as both creator and demolisher of the world and everything within it:

kalo bhavaya bhiitanam abhavaya ca pandava |
kalamiilam idam jiidatva bhava sthairyadhano 'rjuna || 55 ||
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nadyah samudra girayah sakald ca vasumdhara |

deva manusyah pasavas taravah sasarisypah || 56 ||
srstah kalena kalena punar yasyanti samksayam |
kalatmakam idam sarvam jiiatva samam avapnuhi || 57 ||

Time [is] for the coming into existence of [living] beings, and for [their]
destruction, o Pandava! Having realized that this [world] has its root in time,
be rich in strength, Arjuna!

The rivers, oceans, mountains, and the entire earth with all its parts—the gods,
people, cattle, trees, [and] snakes—

Created by time, by means of time will go to complete annihilation again.
Having realized that all this [world] has time as its inner nature, obtain
equanimity.

Time as a destroyer of the universe is presented in a famous quote from the
Bhagavadgita (BhG 11.32, i.e., MBh 6.33.32). Krsna who reveals himself as the
ultimate deity and shows his all-encompassing cosmic form (visvaripa) to Arjuna, says:

kalo 'smi lokaksayakyt pravrddho lokan samahartum iha pravyttah |
r'te 'pi tvd na bhavisyanti sarve ye 'vasthitah pratyanikesu yodhah ||

I am Time, the maker of the world’s destruction. Having grown old, I am
set out?’” to destroy [all] the beings®®® here. Even without you, all these
warriors arrayed in opposing armies are not to be.

A clear example of time as the ultimate cause of the final demolition of the universe at the end

of Kali-yuga is BhP 11.3.8:

dhatiipaplava dasanne vyaktam dravya-gunatmakam |
anadi-nidhanah kalo hy avyaktdyapakarsati ||

When the dissolution of [all] elements comes,

207 <set out” - pravyitah. A form derived from the root vrt- (a past passive participle) again is

used to describe an activity performed by time.

208 Jokan in this verse can also be understood as “worlds™ as well as “living beings”, similar to
bhuvanani in AV 19.53-54 that can mean either worlds or creatures. The compound
lokaksayakrt, however, likely means “the maker of the world’s destruction” rather than a
“destroyer of creatures/beings”.
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beginningless and endless time reduces [everything] that is manifested and has
the nature of substances and [three primordial] qualities (guna), to its
unmanifested state.

According to the MBh, time controls death and old age and, of course, it is death and
old age. Direct identifications of time, kala, with death, mytyu or antaka (lit., “the Ender”),
occur in the MBh multiple times. All three words sometimes are used as epithets describing
Yama, the god of death. MBh 1.24.10d portrays Garuda®”, the king of birds, using the
following simile: bubhuksitah kala ivantako mahan || — ‘ravenous like Kala (Time), the great
Ender (antaka).” In MBh 3.23.30ab Krsna’s weapon, a discus, is likened to Yama in the
following way: ksurantam amalam cakram kalantakayamopamam | — ‘a shining discus whose
rim is sharp as razor is [lethal] like Yama-the-Ender, [the deadly] Time,’ so it is clear that
Kala, Yama, and death (antaka, the Ender) are seen as indistinguishable or at least as having
the same function.

Two major attributes of Yama — a stick or mace (danda) and noose (pasa) — are
frequently ascribed to Kala in the MBh. For example, MBh 9.10.37d-f has the following
expression: ... pandunandanah | kalo dandam ivodyamya gadapanir ayudhyata || — ‘Like
Kala (Time) having raised his stick, the descendant of Pandu fought with a mace in his hand’.
Kaladanda, the mace/stick of time is mentioned directly in MBh 12.216.1 and elsewhere. On
multiple occasions (MBh 8.63.69; 12.220.81; 13.95.51, etc.) we also find a compound
kalapdsa i.e., a noose of time, e.g., in MBh 12.220.81cd: niyatam kalapasena baddham sakra
vikatthase || — ‘O Sakra, you praise excessively [the one who is] subdued bound by Time’s
noose.” In the Rgveda, as explained in 1.3.3, the noose is an attribute of Varuna; later it

becomes a feature of Mrtyu, death, and then of Yama as a death-deity. This attribute unites the

209 Garuda literally means “devourer”, hence the parallel with another devourer, time.
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deities of time and death and, in the case of Kala, provides an extra confirmation that time is
understood as death.

MBh 12.28.43 compares time with the great ocean where death and old age — “two
great sharks” — dwell:

samnimajjaj jagad idam gambhire kalasdgare |
Jjaramytyumahdgrahe na kas cid avabudhyate ||

Nobody knows this world is sinking in the deep ocean of time.
Two great sharks — Old Age and Death — [are there].

The “deep ocean of time” in this verse is parallel to the cosmic waters (from where the year
arises in the RV 10.190) and also represents one of the typical Indo-European motifs: the
waters of death that can be associated with the river of the netherworld (e.g., Styx in Greek
mythology, Gjoll in the Norse myths, etc.) or with great ocean. To cross these waters means
to go to the netherworld, i.e., to die. In a sense, these are the waters of timelessness: in a
characteristic Indo-European motif, the one who crosses these waters loses memory of his life
(such motifs are present, for example, in Greek and Slavic myths) and therefore his
association with temporality (sequence of events in the phenomenal world) is ceased, he
enters the domain of eternity — timelessness.

In the MBh there are multiple passages that describe how time “cooks”, “bakes” or
“ripens” (pacati) living beings and devours everything — all worlds and creatures. As the
ultimate cause of all that exists in the world, “time establishes everything, and time cooks it”
(MBh 12.217.39cd: kalah sthapayate sarvam kalah pacati vai tatha ||). Time that
“cooks/bakes” or “ripens” creatures thus getting them ready to be devoured, acts as death (at
the moment of devouring) and, because the process of baking or ripening is gradual, also as

“old age”. According to Ya. Vassilkov, the baking metaphor might have its roots in the ritual
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when “sacrificial cakes (purodasa) were baked for the gods™?!°. Then, the whole act of baking
and devouring living beings can be interpreted as a sacrifice performed by time to death,
mytyu, 1.e., by time to itself. On the universal scale, time is seen as a final destroyer of
everything that exists. An interesting example is given in MBh 1.1.188:

kalah pacati bhiitani kalah samharati prajah |
nirdahantam prajah kalam kalah samayate punah ||

Time bakes beings. Time takes off living creatures.
Time that burns living creatures down is in turn quenched by Time.

Here we can see that, in addition to the usual motif of “cooking” or “ripening” living beings,
time also extinguishes or pacifies itself, that very time that “burns” and “bakes” everything
that lives. This might be an indication that, like the preceding tradition, the epic kalavada
distinguishes between the two types of time: one that actively acts in the phenomenal world
and performs all acts of destruction, and another one that pacifies the first one, i.e., eternity
that ends the activity and the world of temporality after the final destruction is complete.
Indeed, it can be observed in multiple instances that time within the framework of the
kalavada doctrine is described in two different ways: first, it is stated that time is static,
eternal, unmovable, and unchangeable. Its motionlessness and stability are emphasized; it

211 Tts true

“stands” or “abides” (tisthati), as repeated multiple times in the Yogavasistha
nature is undivided and cannot be revealed through time units. Second, there is an active type

of time that is impermanent, changeable, and understood as a combination of components.

The kalavada texts do not introduce additional words to denote two types of time and

219 Vassilkov 1999: 22.
21 In the YV, time is referred to by various forms of the verbal root stha- — ‘to stand,” ‘to

stay,” etc. Time is called “the one that stood” (sthita), “stable/stability” (sthiti); it is said that
time “stands” or “abides” (tisthati).
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juxtapose, for example, “eternity” and “temporality”’, however, they often describe “singular”
time as paradoxically possessing the opposite qualities (it moves and “stands”, it is one and
divided, it is invisible and perceptible, etc.), as can be seen in YV 1.23.16:

bhidyate navabhgno 'pi dagdho 'pi hi na dahyate |
drsyate napi dysyo 'pi dhiirtaciidamanirmune ||

Isn’t [Time] the most cunning deceiver, o sage? It is divided though
indivisible, is being burnt though never burns out, is seen though
invisible.

A remarkable case of the two types of time is exhibited in the Bhagavatapurana. On
one hand, as shown above, time is understood as Visnu's true nature, atman. It is
beginningless, endless, and omnipresent. It is equaled to Visnu himself, and, consequently, is
considered to be uncreated, i.e., it does not have any origin. On the other hand, in a passage
where the origin of different deities, substances, and emotions from Visnu's face is discussed,
in BhP 8.5.42bc we find the following statement about how time comes to be: bhruvoryamah
paksmabhavastu kalah prasidatam nah sa mahavibhutih || — ‘Yama [, the god of death, was
created] from [Visnu’s] eyebrows; and time arose from [his] eyelashes. May the all-powerful
Lord be pleased with us!” This sentence shows that, first of all, time is envisioned as closely
related to death and Yama as a death deity (they are mentioned together, originating from the
eyelashes and eyebrows of the absolute divine being). Second, time clearly is seen as
something that belongs to the created, manifested world and has a specific beginning; it is
therefore impermanent. This transient time is contrasted with eternity, in this case represented
by Visnu himself: for the everlasting uncreated absolute being, all the created time takes no
longer than a blink of the eye (thus it originates from Visnu's eyelashes). “A blink of the eye,”

nimis(a) or nimesa, as well as ksana, is one of the smallest time units in various Classical
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texts. It is a brief moment, very much alike to the Vedic 7, a basic part that forms a
sequence. Again, therefore, the duality of time takes its expression in a mythological narrative
depicting creation: in abstract terms, it can be said that the absolute time, eternity, gives rise to
the empirical time, temporality. Empirical time has a starting point, which implies that it also
has an end. It is symbolized by the smallest time unit, so it can be understood that it is
divisible — at least in the realm of the created world. One divine blinking contains al//
empirical time and establishes its model: temporality is a combination of moments; it is finite
and constitutes a singular moment on the divine scale.

Significantly, one of the frequently encountered motifs in the epics it that gods don't
blink — e.g., in MBh 3.54.22cd-24, in the story of Nala and Damayanti, we find the following
description of the five characteristics of the immortals where they are contrasted with prince
Nala who is human and mortal:

yvathoktam cakrire devah samarthyam lingadharane || 22 ||
sapasyad vibudhan sarvan asvedan stabdhalocanan |
hrsitasragrajohinan sthitan asprsatah ksitim || 23 ||
chayadvitiyo mlanasrag rajahsvedasamanvitah |
bhiumistho naisadhas caiva nimesena ca siicitah || 24 ||
As was asked [by Damayanti], the gods enabled [her to see] their characteristic
marks. She saw all the wise [divine] standing [before her] — having fresh
garlands and free from dust, [their feet] not touching the ground, [their bodies]
without sweat, [their] eyes not blinking.
Whereas Naisadha (Nala) was standing on the ground casting a shadow,
covered with dust and sweat, in a withered garland betraying himself by
blinking.
The gods in this passage are characterized as stabdhalocana — 'having unblinking eyes,' while
Nala exhibits (“betrays”) his human nature by blinking (nimesa). In an episode from the

Mahabharata that includes a famous story of the flood, the fish that saves the protagonist

(Manu) when the whole world is destroyed by the flood thus reveals its divine nature to him:
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athabravid animisas tan ypsin sahitams tada | aham prajapativ brahma matparam
nadhigamyate || — 'Then the non-blinking [fish] told all the sages: I am Prajapati, [I am]
Brahma. Nobody surpasses me [in the universe]' (MBh 3.185.48). At this crucial moment of
revelation, the fish is called 'unblinking' (animisa), which emphasizes its divinity: only the
immortals can exist without blinking. The motif that describes Hindu gods as non-blinking
might be conveying a Vedic view that gods do not belong to the human world of temporality,
and their realm is immortality and eternity. This motif is preserved despite the new
eschatological system developed in the epics and puranas, according to which gods, except
for the great gods of Hinduism, are destroyed at the end of the world period. Overall, the
puranic materials are in accordance with the general framework of the kalavada doctrine that
differentiates between the two types of time.
The dualism of time is further explained in YV 1.23.7:

yugavatsarakalpakhyaih kivicit prakatatam gatah |
ripair alaksyaripatma sarvam akramya tisthati ||

Time is scantly manifested by the forms called yugas, years, and kalpas. He,
whose nature is such that his form is imperceptible, having pervaded
everything, abides.
In this case, it is implied that time has a revealed and unrevealed nature. Whatever is
perceptible for the humans — i.e., different time units, such as “yugas, years, and kalpas”, does
not really reflect the true form of time. This true form cannot be perceived although it
permeates everything and abides everywhere. Overall, this verse of the YV quite clearly
parallels AV 19.53.3 — a stanza about “time in the highest heaven” that “we” (humans) see

only as “existing in many forms”, i.e., divided into units, but not in its undivided hidden form

represented by a “full jar” of amyta. It also corresponds to the passages from the Upanisads,
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specifically, to MU 6.15-16 describing time as two kinds of brahman, the one called non-time
“before the sun” without parts and the one “from the sun” categorized as “time with parts”.
Consequently, it can be said that kalavada appears to inherit the old view of the two forms of
time stemming, as I tried to show in Chapter I of this thesis, from the Rgvedic division of
functions between yu and yta: time-eternity and time-temporality.

Another view that can be deemed one of the core ideas of kalavada is that time acts
not only as death (i.e., a force that actually kills the living) but also as fate. It is time that
decides human destiny and predetermines every moment of life including, most importantly,
the moment of death. It is said that time kills people before they are killed in reality. Those
animate or inanimate agents that perform the actual act of killing, such as warriors in battle,
natural forces, diseases, etc., are seen as mere instruments of fate. In MBh 6.33.33, after a
famous quote from the Bhagavadgita cited above (BhG 11.32, i.e., MBh 6.33.32) where
Krsna declares himself to be “Time, the maker of the world’s destruction”, the following
understanding of fate and determination is expressed:

tasmat tvam uttistha yaso labhasva jitva satriin bhunksva rajyam samyrddham |
mayaivaite nihatah pirvam eva nimittamatram bhava savyasacin ||

Therefore arise [, o Arjuna,] obtain fame! Having conquered your enemies,
enjoy the kingdom of plenty! These [warriors] have already been slain by me
long ago. Merely be an instrument, o Ambidextrous one!
The same motif — the warriors who are killed by time/fate before they are actually killed in
battle — also occurs in MBh 3.158.42, 3.225.29, 7.158.57, 12.34.4, 13.1.75, etc. MBh
3.225.29cd calls the Kauravas who are “about to die” in battle “killed by time” (kalopahatan):

anyatra kalopahatan anekan samiksamanas tu kuriin mumirsin || — ‘Elsewhere he beholds

many kurus [already] killed by time who are about to die [in battle].” MBh 12.217.14 conveys
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the view that the act of killing is predetermined or rather happened before its realization
because both the killer and the slain are already dead:

hatam hanti hato hy eva yo naro hanti kam cana |
ubhau tau na vijanito yas ca hanti hatas ca yah ||

When a man kills someone, he kills [the already] killed, [and he himself is
already] killed. Yet neither the one who kills, nor the one who is killed knows
this.
This kind of predetermination is considered to be the work of time in this case identified with
fate whose effect is inescapable. MBh 12.217.25 suggests that any heroic effort of an

individual is pointless because everything is decided and “managed” by time:

kalah sarvam samdadatte kalah sarvam prayacchati |
kalena vidhrtam sarvam ma kythah sakra paurusam ||

Time takes everything away — time gives everything.
By time everything is ordered. [Therefore] do not perform heroic deeds, o
Sakra!

YV 1.23.3 expresses a similar idea by emphasizing futility of hopes that are cut off by time:

ihapi vidyate yaisa pelava sukhabhdavana |
akhus tantum ivasesam kalas tam api kyntati ||

When there is even the slightest hope of happiness in [this] world, time cuts it
entirely, like a mouse [gnaws through] a thread.

Time therefore is understood as a power that produces the predetermined results of actions. A
reflection of this fatalistic view can be clearly seen in Krsna’s teachings in the Bhagavadgita
resulting in the formation of an ideology that Ya. Vassilkov calls “philosophy of heroic

2212

fatalism™*'*. Time as fate and predestination is also one of the central factors that drive the

whole plot of the Mahabharata.

212 yVassilkov 1999: 29.
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Passages containing comparable views are also found in the Ramayana of Valmiki,

although generally this epic poem is much more concerned with dharma than with time and

fate. Ramayana 4.24.5 denies free agency and ascribes all that happens in the world to the

work of time that is the ultimate source and essence of any action:

na kartd kasya cit kascin niyoge capi nesvarah |
svabhave vartate lokas tasya kalah parayanam ||

[There is] no agent of any [action], and no master causing [any action].
The world revolves according to its inherent nature.
Time is its essence.

Next three verses (4.24.6-8) continue a typical “kalavadic” discourse similar to that of the

Mahabharata;

na kalah kalam atyeti na kalah parihiyate |

svabhavam va samasadya na kascid ativartate || 6 ||

na kalasyasti bandhutvam na hetur na parakramah |

na mitrajiatisambandhah karanam natmano vasah || 7 ||
kim tu kala parinamo drastavyah sadhu pasyata |
dharmas carthas ca kamas ca kalakramasamahitah || 8 ||

[Even] time cannot overstep time. Time cannot be avoided.

Nothing can inherently overcome its nature.

Time knows no kinship, nothing causes it, nothing empowers.

Time has neither friends nor relatives. The cause, it wills itself.

But by the one who truly sees, it is seen how time unfolds.

Dharma, prosperity (artha), and pleasure (kama)*!'? are put in order by the
course of time.

Time here is seen as the only force behind all actions, the reason for everything in the

universe, governed only by its own will. It controls righteousness, gain, and pleasure in

human life the same way it regulates cosmic events in the world that revolves according to its

'inherent nature'. Remarkably, this fragment is included after one of the traditionally most

213 Dharma, prosperity (artha), and pleasure (kama) are the three traditional values in the life

of a Hindu.
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interpreted and controversial scenes in the Ramayana where Rama kills Valin, the monkey
king, by shooting him in the back. The quoted fragment is Rama's speech that, apparently, is
supposed to console Tara, Valin's widow, and justify this act that goes against the warrior's
dharma. Later, in the part that describes Valin's funeral and Tara's lament (Ramayana
4.24.34ab), Tara exclaims addressing her dead husband: esa tvam ramaripena kalah karsati
vanara | — 'It is time in the form of Rama overpowers you, o monkey!' Earlier in the
Ramayana, Rama's act is defended within the “dharmic” discourse, i.e., the epic provides
different reasons as of why Rama does not violate dharma by killing Valin like that (one of
the arguments being that Valin is a monkey, therefore Rama has the right to “hunt” him as an
animal). These “dharmic” arguments were constantly questioned by the later tradition of
retelling and composing variants of the Ramayana. As can be seen from the passages above,
Valmiki's Ramayana in a morally questionable situation when Rama (who is supposed to be
an ideal man, warrior, and the embodiment of royal dharma) apparently violates dharma, uses
non-dharmic arguments of kalavada stating that time and fate surpass dharma and all the
beings are simply instruments of time. The “kalavadic” discourse can be inserted as an extra
means for solving a moral dilemma that cannot be solved satisfactorily within the “dharmic”
discourse.

Now we can summarize the core features of the kalavada doctrine. Time is this system
is understood as the highest deity, omnipotent and omnipresent, and power that creates the
universe, sustains its existence by regulating and ordering it, and then destroys it “in the
appointed moment” (kale). It “bakes” or “ripens” living beings and then devours them, acting
as old age and death. It is closely related to, shares attributes with, and sometimes completely

identified with death in all its hypostases as well as with Yama, king of the dead. It is also
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perceived as fate that predetermines succession of human life and the moment and way of
death. Finally, it exists in two forms: one is imperceptible, all-pervading, motionless, and
undivided; the second is divided into time-units and can be perceived in the form of these
units, it is actively engaged with the world of phenomena, and can be “extinguished” or
“quenched” by the first one after the final destruction of the universe is complete. The first

one is Eternity, the second one is Temporality.

3.1.3. Kalavada: Typical Motifs and Imagery

Except for the conceptual core discussed above, the system of kalavada is characterized by a
variety of typical mythological motifs and set imagery. Not only these motifs and imagery

poeticize and brighten the doctrine, but also they provide it with several major ideas.

3.1.3.1. The Wheel, the Thread, and the Mouse
Arguably, the most prominent and representative image in the kalavada system is the
wheel of time (kala-cakra). Description of this wheel is found in multiple texts, including the
epics, puranas, epic-philosophical and properly philosophical works of different schools. In
MBh 12.237.32 this wheel is described and named directly:

avartamanam ajaram vivartanam sannemikam dvadasaram suparva |
vasyedam dsye pariyati visvam tat kalacakram nihitam guhayam ||

Revolving, undecaying, rolling, having six fellies [and] twelve well-fitted
spokes — that in whose mouth all this [world] goes round — the Wheel of Time
stands in a secret place.

This wheel represents a year with six seasons and twelve months. The whole description

exhibits many parallels with the wheel of the year (the wheel of rfa) in a Vedic riddle hymn
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(RV 1.164) and to the wheel(s) of time in the Atharvaveda 19.53-54, and definitely continues
the same motif. Like in the RV 1.164, all kinds of revolving activities of the wheel are
denoted by different forms of the root vy#-. The same epithet — ajara, “undecaying” or
“unaging” — is used to describe the wheel in the RV and in the MBh, emphasizing that the
wheel is eternal. The wheel, explicitly called “the wheel of time” (kalacakra) in this case,
constitutes the universal symbol of time combining both temporality (the year including

different time units) and eternity. Noticeably, it stands in a “secret place?!*

, which brings us
to the next episode from the MBh where the wheel is mentioned.

This episode known as the story of Uttanka?!> from the MBh 1.3 provides the most
detailed description of the wheel. Uttanka is sage Gautama’s a disciple who descends to the
realm of the nagas (serpents) in the underworld to find the earrings he needs to present to his
teacher’s wife as gurudaksina (payment/gift to a teacher). In the realm of the serpents Uttanka
sees two women weaving a piece of cloth at a loom:

athapasyat striyau tantre adhiropya patam vayantyau ||

tasmims ca tantre kysnah sitas ca tantavah |

cakram capasyat sadbhih kumaraih parivartyamanam ||

purusam capasyad darsaniyam |

sa tan sarvams tustava ebhir mantravadaslokaih || (MBh 1.3.147¢c-149)

Then he saw two women at a loom weaving cloth having placed [it on a loom].
And threads in that loom were black and white. And also he saw a wheel
turned by six boys and saw a handsome-looking man.

In the next verse where Uttanka “praised all of them with the verse-matnras”, the loom and

the wheel are described further:

214 Ya. Vassilkov translates guhayam as “in a cave” and states that the wheel is situated
“probably in the 'cave of the heart', in the depths of human psyche.” (Vassilkov 1999:20.)

215 This story is considered in Vassilkov 2010: 12-13.
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triny arpitany atra satani madhye sastis ca nityam carati dhruve 'smin |
cakre caturvimsatiparvayoge sad yat kumarah parivartayanti ||

tantram cedam visvaripam yuvatyau vayatas tantin satatam vartayantyau |
krsnan sitams caiva vivartayantyau bhiitany ajasram bhuvanani caiva ||
(MBh 1.3.150-151)

Three hundred and sixty [spokes] are fixed in the middle — in this eternal ever-
turning wheel furnished with 24 parts (parvans) that is turned by six boys. And
two young women [are] weaving [on] this loom always turning around the
threads, spinning white and black [threads], [and] worlds, and beings
perpetually.

When Uttanka comes back to his teacher, he describes what he saw slightly differently (the

wheel in his description has twelve spokes, whereas above it is of three hundred and sixty

spokes), and asks Gautama to explain the meaning of the scene:
tatra ca maya drste striyau tantre 'dhiropya patam vayantyau | tasmims ca
tantre kysnah sitas ca tantavah | kim tat | tatra ca maya cakram dystam
dvadasaram | sat cainam kumarah parivartayanti | tad api kim | purusas capi
maya drstah | sa punah kah || (MBh 1.3.167-169)
There 1 saw two women at a loom weaving cloth having placed [it on the
loom]. And threads in that loom were black and white. What is that? And also
there I saw a twelve-spoked wheel. It was turned by six boys. And what is
that? I also saw a man — who is he?

Gautama responds with the following interpretation:
ye te striyau dhata vidhata ca | ye ca te kysnah sitas ca tantavas te ratryahani
|| dvadasaram dvadasa masah | yad api tac cakram dvadasaram sat kumarah
parivartayanti te ytavah sat samvatsaras cakram | yah purusah sa parjanyah ||
(MBh 1.3.172b-173b)
Those two women are Dhatr and Vidhatr. And those black and white threads
are nights and days. The twelve spokes are the twelve months. As for the
twelve spoke wheel turned by six boys, those are the six seasons (yfu) [and] the
wheel is a year...

Initially the wheel in the episode is described as having three hundred and sixty spokes but

then Uttanka pictures it as “a twelve-spoked wheel”. This discrepancy has its roots in the

formulaic style of the epics: different mythopoetic formulae can be used to describe the same
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object and then any of them can be inserted to a specific place in the text where a description
of this object is needed. Both formulae are typical in the descriptions of the wheel of time or
the wheel of the year and generally use the same numbers and characteristic elements of this
wheel that can be observed in RV 1.164.

The wheel is situated in a cave in the world of the nagas, i.e., in the underworld,
which might be the “secret place” referred to in MBh 12.237.32. Unlike in the RV and AV,
the wheel of time/year is not rolling in the sky and therefore is not associated with the sun. It
is located in a secret subterranean place beyond this world, likely in the world of the dead and
chthonic creatures (the nagas) or, if we consider the connection of this place with Varuna?'®,
in the timeless abyss of the cosmic waters. Time here is seen as a secret arranger and creator
of the universe and also as the cause of its destruction, the devourer “in whose mouth all this
[world] goes round”. The motif of destruction and explicit relation of the wheel of time with
death absent in the RV and AV is one of the possible reasons of the wheel’s “relocation”.
Within the kalavada framework, the motif of the final destruction of the universe by time is
definitely at the very center of the whole system. Also, the “secret” location of the wheel, that
fact that it is concealed in a cave, reflects the secrecy of the doctrine: the MBh emphasizes on
multiple occasions that nobody knows how time governs the universe, just like fighting
warriors do not know that they are already “killed by time”.

In the discussed episode a motif of the wheel is intertwined with two different Indo-
European motifs associated with time — those of weaving and spinning. In this case, both

weaving and spinning are present. The loom and the act of weaving are mentioned explicitly,

216 See 1.3.3 for a discussion of the connection of this place with Varuna and the world of the
dead.
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and a distaff or a spinning wheel is represented by the ever-rotating wheel of the year that
spins threads of days and nights. According to Ya. Vassilkov?!”, black and white threads
represent different human destinies (good and bad, happiness and unhappiness, etc.) rather
than days and nights because the two women at the loom are said to be “spinning... the
worlds and beings perpetually.” Spinning in this case indicates creating, therefore the two
women who are the two deities of fate, Dhatr and Vidhatr, ‘Arranger’ and ‘Distributer’, create
and distribute destinies of men. Also, following the rotation of the wheel of the year, the two
spin the threads of temporality and weave the cloth of time. Their actions make the undivided
unmanifested time manifest; their agency produces created from the uncreated.

The motif of weaving and spinning is connected with time and fate in many Indo-
European traditions. The ancient Greek moirai (and Roman parcae) weave, spin and cut the
thread of a human life. Old Germanic goddesses of fate, the Norns, wove the threads of fate
and determined human destiny and the length of life:

"Twas night in the dwelling, and Norns there came,
Who shaped the life of the lofty one;

<...”
Mightily wove they the web of fate,
<...”

And there the golden threads they wove,

And in the moon’s hall fast they made them.?!8
Slavic goddess Mokos (and her later Christian “substitute” Saint Paraskevi of Iconium, cs.
Ilapackeea [lamnuya, Paraskeva the Friday) also weaves and spins, and although many

features of her cult are still to be restored fully, it is clear that she was associated with fate,

217 Vassilkov 2010: 13.

218 Bellows 1936: 2.
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luck and fertility. The Bulgarian orisnici (opuchuyst) and Serbian Sreca also weave and spin
the thread of fate. On the other side, according to Russian folk beliefs, evil spirits take
possession of a distaff that is not stored away for the night or the one that belongs to someone
who broke rules or did not pray before going to bed. It is believed that the kikimora-spinner
(female hobgoblin, xuxumopa) who hides at night and takes a distaff foretells either death of
relatives or some other misfortune. Another time- and death-related character of the Russian
folklore that spins and weaves is Baba Yaga®'® — the queen of witches, mistress of animals,
and a guardian of the frontier between the world of the living and the world of the dead who
orders various temporal units (i.e., the day and the night).

An image of the spindle or distaff is often used in the Slavic tradition to convey the
symbolism of time and the year, which can be seen from the following riddle describing the
year and its divisions:

Crout 10M B IBEHAIATh OKOH,

B kax/10M OKHE 110 YeThIpe AEBULIBL,

VY KaxX[101 IEeBUILBI 110 CEMb BEPETEH,

V Kax10ro BepeTeHa pasHoe ums. 2

There stands a house with twelve windows,

In every window — four maidens,

Every maiden holds seven spindles,

Every spindle has a different name.
As noted in 1.3.2, the very Old Slavic word denoting spindle vréteno/vrvteno (*uerteno) is
derived from the same Indo-European verbal root *uer-/uer-t- (Sanskrit cognate is vyt-) as the

word vreme — ‘time’ (Proto-Slavic *uertmen), therefore, as can be seen, this connection is

preserved both in the language and in mythology.

219 Baba Yaga’s relation with time is explored at length in Yanchevskaya, in press.

220 Krinichnaya 2004: 471.
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Overall, there are plenty of the Indo-European examples that confirm the relationship
between the weaving/spinning and time and fate. The thread by itself also embodies fate and
time: in the Vedic tradition, fantu, a sacred thread /cord (understood as associated with
umbilical cord) symbolizes a succession of family generations and a connection between the
living and ancestors, and also — a succession of stages of a ritual. The generations were
thought of as connected by prajatantu — a thread of progeny.

The time-symbolism of the thread is preserved in the epics and becomes one of the
central motifs in kalavada. One of the interesting examples where thread is represented as
both fate and prajatantu is a story of Jaratkaru found in MBh 1.13. In this story Jaratkaru is
an ascetic who “withheld his semen” (irdhvaretas) and, consequently, didn’t have any
offspring:

Jaratkarur iti khyata irdhvaretd mahan psih |
yayavaranam dharmajiiah pravarah samsitavratah ||10||

He was known as Jaratkaru, a great psi [who] withheld his semen (lived in
chastity), the best among the yayavaras [“wandering sages”], a knower of
dharma, the most excellent, firmly adhering to his vows. (MBh 1.13.10)

In his travels Jaratkaru encounters a great hole or cave in the earth and finds there his
ancestors in the following odd state:

atamanah kada cit sa svan dadarsa pitamahan |
lambamanan mahdgarte padair ardhvair adhomukhan ||11||
tan abravit sa dystvaiva jaratkaruh pitamahan |

ke bhavanto 'valambante garte 'smin va adhomukhah ||12||
viranastambake lagnah sarvatah paribhaksite |

miisakena nigiidhena garte 'smin nityavasind ||13||

When wandering around, he once saw his ancestors hanging down in a great
hollow cave their legs up and heads down.

Having seen them, Jaratkaru said to these ancestors of his: “Who are you,
hanging in this hole your heads down? [You, who are] clinging to a clump of
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virana-grass from all directions gnawed by a mouse that always secretly lives
in this [hole]?” (MBh 1.13.11-13)

Then the ancestors explain their situation to Jaratkaru:

yayavard nama vayam ysayah samsitavratah |

samtanapraksayad brahmann adho gacchama medinim ||14]]

asmakam samtatis tv eko jaratkarur iti Srutah |

mandabhagyo 'lpabhagyanam tapa eva samasthitah ||15]]

na sa putran janayitum daran miidhas cikirsati |

tena lambamahe garte samtanapraksayad iha ||16]]

O Brahmin, we are the rsis called yayavara. Firmly adhering to our vows, we

are now going to the earth because of the destruction of our lineage.

Jaratkaru, our only offspring who always performs austerity, is the most ill-

fated among the unfortunate.

This fool does not want to take a wife to produce sons. Because of him we

hang here, in this hole, because of the destruction of our lineage. (MBh

1.13.14-16)
Jaratkaru says who he is and asks his ancestors what to do to remedy the situation. The
ancestors ask him to marry and produce offspring to save them from falling down in the hole.
Later in the MBh (MBh 1.41-43) the story of Jaratkaru is retold with more details and
explanations. In particular, it is said that Jaratkaru “saw his ancestors hanging down in a
hollow their heads down, clinging to a stem of virana-grass, a singular filament (fantu) left of
it, and a mouse that lived in the hole and slowly gnawed through that filament” (MBh 1.41.3-
4: sa dadarsa pitrn garte lambamanan adhomukhan ||3|| ekatantvavasistam vai
viranastambam asritan | tam ca tantum Sanair akhum ddadanam bilasrayam ||4|]). The
ancestors hanging in the hole are called “deprived of food” (niraharan), “weak” or “thin”
(krsan), and “miserable” (dinan) (MBh 1,41.5). The ancestors explain to Jaratkaru that they
are “falling into impure (asuci) hell (niraya) because of the destruction of the lineage” (MBh

1.41.13: asti nas tata tapasah phalam pravadatam vara | samtanapraksayad brahman patamo

niraye 'Sucau ||); they say that he is “the only thread of their lineage” (kulatantu) (MBh
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1.41.21e: kulatantur hi nah Sistas tvam evaikas tapodhana). Then, finally, in MBh 1.41.22-26
they explain the whole allegory:

yam tu pasyasi no brahman viranastambam asritan |

eso 'smakam kulastamba asit svakulavardhanah ||22||

yani pasyasi vai brahman millanthdsya virudhah |

ete nas tantavas tata kalena paribhaksitah ||23||

yat tv etat pasyasi brahman miilam asyardhabhaksitam |
tatra lambamahe sarve so 'py ekas tapa dasthitah ||24||

yam akhum pasyasi brahman kala esa mahabalah <...>||25||
<.> |

chinnamiilan paribhrastan kalopahatacetasah |
narakapratisthan pasyasman yatha duskytinas tatha ||26]]|

The stem of virana-grass that you see us clinging to, o Brahmin, is a stem of

our lineage (kulastamba) increasing our family.

The roots of this plant that you see here, o Brahmin, are our threads [of

lineage, tantu] eaten by time.

This half-eaten root all of us are hanging on that you see, o Brahmin, is the one

who performs austerity (Jaratkaru).

This mouse that you see, o Brahmin, is time that possesses great power.

<...>

Ruined, with our roots cut and our minds damaged by time, we are proceeding

to hell (naraka), like evil-doers.
How should this episode be understood? The motif of sinking or falling into a bottomless pit
(hole, grave, etc.) is rather widespread in various Indo-European traditions, and usually
signifies death or descend to the world of the dead. Jaratkaru’s ancestors hanging over a
bottomless pit clinging to a single thread or grass-stem are sinking to the abyss of the final
death or to hell (niraya, naraka), as explicitly stated in the story. It happens because their
religious merit (punya) runs out, so they need sacrificial offering from their descendants to
sustain their existence in the world of the dead. Because nobody performs the rites for the
ancestors, they are described as “deprived of food” (mniraharan), “weak” (krsan), etc. To

ensure their destiny in the afterlife, they need a direct male descendant able to perform the

proper rites to “feed” his ancestors. The only thing that connects them with the world of the
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living, is the stem of grass they are hanging on. Thus, this stem is indeed their prajatantu
(kulatantu) — a thread of progeny and simultaneously a thread of fate of the family. A mouse
(musaka, akhu) that gnaws through this stem of grass and cutting the lineage is the
embodiment of time and death.

Thus, time is represented here by two images/mythological motifs: first as a thread
that signifies time-destiny and the succession of generations. Second, as a mouse that chews
through this thread, cuts of the succession of generations, and represents time-death.

Mice, as subterranean chthonic animals, are associated with death and the world of the
dead in many IE mythologies and folklore traditions. They are considered the harbingers of
death; several Slavic traditions consider mice souls of the dead that leave the underworld.??! A
comparison of deadly time with a mouse or rat (misaka, akhu) that gnaws through a thread or
stem is not unique for this story but is encountered in different texts. In a passage from the
YV quoted above we find the same simile:

ihapi vidyate yaisa pelava sukhabhdavana |
akhus tantum ivasesam kalas tam api kyntati ||

When there is even the slightest hope of happiness in [this] world, time cuts it
entirely, like a mouse [gnaws through] a thread.

A mythological connection between time and the mouse/rat is also exhibited in other
episodes of the MBh. In the Santiparvan (in MBh 12.136) there is a well-known story about a
wise mouse and a cat. Although the mouse in this episode is not directly likened to time, it is
depicted as definitely connected to it. In MBh 12.136.83, the mouse is called “the one who
knows [the right/appropriate] time” (kalajiia) and “the one who knows [the appropriate] time

and place” (desakalavid). Moreover, the mouse relates to the cat a doctrine of time that

221 Gura 1997: 405.
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definitely is part of the kalavada worldview. The status of the mouse as a “time-knower” is
constantly emphasized. The mouse persistently repeats how important time is; how one must
act at the proper time, etc., e.g., in the following excerpt from MBh 12.136.88¢-90:

vayam evatra kalajida na kalah parihasyate ||

akale kytyam arabdham kartum narthaya kalpate |

tad eva kala arabdham mahate 'rthaya kalpate ||

akalavipramuktan me tvatta eva bhayam bhavet |

tasmat kalam pratiksasva kim iti tvarase sakhe ||

We indeed are the time-knowers in this respect. Time is not ridiculed [by us].

An action that began at an improper time (akale) does not achieve its result

when completed. But [an action that] begins at the proper time (kale) always

achieves great result. If [you are] freed at an improper time, I would be afraid

of you. Therefore, wait for the proper time — what [is your] hurry, o friend!

Turning to the comparative Indo-European data, it can be noticed that in several Slavic

cultures a mouse, besides its association with death, is also connected with the thread,
weaving, and spinning: for example, there is an Ukrainian and Belorussian belief that mice
spin the threads left unattended during the night and can also spin the uncombed hair.???> Such
motifs are also present in the folklore. In particular, in a Russian folktale “Geese-the-Swans”
a mouse offers a girl whom Baba-Yaga makes work for her to spin instead of her, so the girl
could run away: “Run away, I will spin instead of you™??3. According to A.A. Potebnja, a
mouse is one of the usual substitutes (or allo-characters) for Baba-Yaga, and in many folktales

they are functionally interchangeable. Potebnja also mentions a custom that exists in different

Slavic traditions (i.e., Czech, Slovak, Croatian, Ukrainian, and Russian) to ask either a mouse

222 Slavyanskaya mifologiya 1994: 270.

223 “4T 6y0y npscmo 3a mebs, a mol 6ecu” (Library of Russian folklore 1989: 283).
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or Baba-Yaga to “take” lost baby teeth??*. A custom to give baby teeth to a “little mouse” that
alternates with the Tooth Fairy exists in the other Indo-European cultures as well (teeth are
given to la petite souris in France and Belgium, to Topolino-the-mouse in Italy, etc.).
According to Potebnja, the mouse and Baba-Yaga alternate in several children’s games as
well.??

In the MBh there are several other occasions where a mouse epitomizes time or a
specific type of time. One of these occasions will be considered in 3.1.3.2.

Summing up, in the kalavada framework, one of the most typical motifs and images
that symbolize time is that of the wheel of time. It is a unified depiction of time that
incorporates all its functions and qualities. There are multiple derivatives of the image of the
wheel in the kalavada—related texts. It takes different forms, such as the whirlpool or
whirlwind of time, or can be represented simply as circular movement. Time is also
envisioned as a thread that connects generations and signifies a link between the living and
the dead; it also constitutes a symbol of human fate. A related albeit more complex motif —
hanging on a thread over a pit or abyss — is also repeatedly used in the MBh and other texts
related to the kalavada doctrine to represent time, death, falling to the underworld, and
cessation of lineage. Another major motif directly connected with the image of a thread if that
of weaving and spinning. This activity — weaving the cloth of time, spinning the threads of
fate — is understood as “making time”, establishing sequence of events, and creating destiny.
Time as a mouse is usually seen as a force cutting the thread of human destiny and ending

human life. Like the tread, the mouse is a link between the living and the dead. All the

224 Potebnja 2000: 161. Baba-Yaga therefore appears to be the original Tooth fairy.

225 Ibid., 162.
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aforementioned motifs have their Indo-European parallels and likely originate in the Indo-

European mythological antiquity.

3.1.3.2. The Tree of Time

The Striparvan of the Mahabharata includes a famous story known in the scholarship as a
‘parable of a hanging man’. There we find another important and complicated mythological
motif principal for kalavada: the motif of the tree of time.

The parable of a hanging man is a didactic story about the “forest of samsara” told by
Vidura to the king Dhrtarastra. The story narrates of a certain Brahmin who was lost in a great
forest full of wild animals. The Brahmin is terrified and runs in circles (vartamanah)**° in the
forest trying to escape and save himself. Finally, he falls in a well, hidden by creepers and
grass, and hangs upside down on a creeper over the well. MBh 11.5.9-12 thus relates this
episode:

athapasyad vanam ghoram samantad vaguravrtam |
bahubhyam samparisvaktam striyd paramaghoraya ||
vanamadhye ca tatrabhiid udapanah samavrtah |
vallibhis trnachannabhir gudhabhir abhisamvrtah ||
papata sa dvijas tatra nigiidhe salilasaye |

vilagnas cabhavat tasmiml latasamtanasamkate ||
panasasya yatha jatam vyntabaddham mahaphalam |
sa tatha lambate tatra irdhvapado hy adhahsirah ||

Then he saw a horrible forest fenced by a net from all sides and surrounded by
the extended arms of a most horrible woman.

And in the midst of the forest there was a well — concealed, covered with
creepers, hidden, enveloped by grass. There, into that hidden water-receptacle
the twice-born fell and became hanging there on a thick intertwined creeper.
He hangs there like a great jackfruit on a stalk with his legs up and head down.

226 MBh 11.5.3: kas cin mahati samsare vartamano dvijah kila | vanam durgam anuprapto
mahat kravyadasamkulam ||
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The Brahmin looks around and in the well and sees that he is surrounded by all kinds of
perils: “inside the well he saw a great mighty serpent” (MBh 11.5.9.13b: kiipamadhye
mahandagam apasyata mahabalam |))**’, then “near the top of the well he saw an enormous
elephant of a dark variegated color, with six faces and walking on twelve legs” (MBh
11.5.13¢c-14b: kupavinahaveldyam apasyata mahagajam || sadvaktram kysnasabalam
dvisatkapadacarinam |). He was surrounded by “a manifold of horrible, fearful bees born in a
beehive and collecting honey [there] previously” (MBh 11.5.15¢c-f: nanaripa madhukara
ghorarupa bhayavahah | asate madhu sambhytya pirvam eva niketajah ||). The Brahmin
hanging upside down in a tree (the text clearly mentions the tree where he hangs) drinks the
honey that flows down to him, but the honey doesn’t quench his thirst. The tree where the
Brahmin hangs is “nibbled by the black and white mice” (MBh 11.5.19ab: krsnah svetds ca
tam vrksam kuttayanti sma miisakah |). Next part of the text again enumerates all the great
dangers (mahad bhayam) that surround the Brahmin, i.e., wild carnivorous animals, the
horrible woman, the serpent>?® (ndga) in the bottom of the well, the elephant with six faces
and twelve legs, falling of the tree because of mice, and, finally, the bees. The description
ends with a moralistic remark that is supposed to explain the meaning of the situation: besides
all the dangers, the Brahmin “thrown into the sea of samsara, remained there not abandoning
his desire to live and not detached from the worldly objects” (MBh 11.5.22: evam sa vasate

tatra ksiptah samsarasdagare | na caiva jivitasayam nirvedam upagacchati ||).

227 This line is quoted from the Bombay edition of the MBh. It is absent in the critical edition
that nevertheless mentions the serpent among the dangers encountered by the Brahmin in one
of the following passages. The necessity of inclusion of this passage in the critical edition of
the MBh is discussed in Neveleva & Vassilkov 1998: 193, fn. 57.

228 In this case (MBh 11.5.20c¢) the serpent is mentioned in the critical edition.
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Afterwards, Vudura explains to Dhrtarastra that this is a parable that illustrates what
happens to a man in samsara and elaborates on the allegories. I quote the whole long passage
(MBh 11.6.5-12) below because it contains all the constituent parts of the mythological motif
under consideration:

vat tad ucyati kantaram mahat samsara eva sah |
vanam durgam hi yat tv etat samsaragahanam hi tat||
ve ca te kathita vyala vyadhayas te prakirtitah |

va sa nari brhatkaya adhitisthati tatra vai |

tam ahus tu jaram prajind varnariapavinasinim ||

yas tatra kiipo nypate sa tu dehah saririnam |

yas tatra vasate 'dhastan mahdahih kala eva sah |
antakah sarvabhiitanam dehinam sarvahary asau ||
kiippamadhye ca ya jata valli yatra sa manavah |
pratane lambate sa tu jivitasa saririnam ||

sa yas tu kilpavinahe tam vrksam parisarpati |
sadvaktrah kufijaro rajan sa tu samvatsarah smrtah |
mukhani rtavo masah pada dvadasa kirtitah ||

ve tu vrksam nikyntanti miisakah satatotthitah |
ratryahani tu tany ahur bhiitanam paricintakah |

ve te madhukaras tatra kamas te parikirtitah ||

vas tu ta bahuso dharah sravanti madhunisravam |
tams tu kamarasan vidyad yatra majjanti manavah ||
evam samsaracakrasya parivrttim sma ye viduh |

te vai samsaracakrasya pasams chindanti vai budhah || (MBh 11.6.5-12)

What is called the great forest truly is samsara. An impassable thicket there is
the depth of samsara. Those called the wild beasts are known as diseases. The
woman with a huge body that dwells there is known as Old Age that destroys
beauty and luster. What is a well there, o king, that is the body of the embodied
ones. A great serpent dwelling there in the bottom is Time (kala), the Ender of
all the living beings, the Seizer of all the embodied. A creeper in the middle of
the well where this man hangs is desire for life of the embodied ones. An
elephant of six faces that comes to the rim of the well-cover, o king, is called
the Year. His faces are [six] seasons, his legs are understood as twelve months.
The persistent mice that are nibbling down the tree are days and nights, as
those explaining these beings say. The bees there are explained as desires.
These great flowing streams of honey are to be known as sexual pleasures
where men sink [and perish]. But those who know [that such is] the rotation of
the wheel of samsara surely are wise: they [are able to] cut the nooses of that
wheel of samsara.

Even from Vidura’s explanation that is very much predetermined by the Brahmanic tradition,
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we can see that the parable is very rich in temporal imagery, especially with the imagery
related to time as death: the serpent that waits for the Brahmin in the bottom of the well is all-
devouring time, as explicitly stated in the passage. Just like in the story of Jaratkaru, here we
again observe a motif of the time-mouse: black and white mice, according to Vidura’s
explanation, are days and nights. The mice gnaw through the tree where the Brahmin hangs
on a creeper, therefore its function is similar to that of the mouse nibbling on a stem of grass
in the story of Jaratkaru: it is time that cuts off the thread of human life and destiny. Another
aspect of time — the year — is depicted as an elephant with six faces-seasons and twelve legs-
months. The horrible woman that guards the impenetrable forest is explained as old age (jara)
that is understood as a manifestation of time closely connected with death, which is reflected
both in mythology and philosophy. For example, Bhartrhari considers old age or aging one of
the inherent powers of time: “Time [has] a power called “aging’ (jara)” (VP 3.9.24)*%

Vidura explains all the other images in this passage as unrelated with time, however, if
we approach them from the perspective of comparative mythology, the following can be said:
the forest that Vidura explains as samsara (and interprets an ‘impassable thicket’ there,
vanam durgam, as the ‘depth of samsara’, samsaragahanam), within the Indo-European
mythological tradition can be interpreted as the netherworld or the realm of the dead, etc.
According to M. Mencej, roaming in the forest, especially walking there in circles, in
mythology and folklore of almost all European cultures represents movement of the soul to
the world of the dead, entering the supernatural world, etc.** Mencej states that “circular

movement is... characteristic of a liminal space between the worlds and is at the same time an

229 jarakhya kalasaktir ya saktyantaravirodhini |

230 Discussed in Mencej 2008: 35-67.
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indicator of a passage from this to the other world.”?! She also juxtaposes the circular
movement through the forest with spinning of a spindle — activity, mythologically connected
with birth and death and deities of birth and death as well as with time and passage of time, as
shown in 3.3.1. The Brahmin who moves through the forest of samsara is described as
vartamanah (derived from the Sanskrit root vrz-), which implies circular movement and also,
as explained in 1.3.2, etymologically connected with various IE words denoting time (the
same word, vartamana, in neuter is also used to denote “present time” in Sanskrit; for the
whole range of temporal cognates see 1.3.2).

A well (or a pit) that Vidura calls “he body of the embodied ones” (dehah saririnam)
in the older stratum of the Indian and Indo-European mythology usually, as states above,
symbolizes the entrance to the netherworld: through the well to what seems to be the
netherworld falls Trita Aptya in the Vedic and epic myth; Jaratkaru’s ancestors that are said
to be “falling to hell” are hanging over the well or pit; in many folktales of the Indo-European
traditions a hero enters the other world where different demonic, death-related, and magical
characters, such as the water goblin, the king of the dead, Old-Woman-the-Winter, etc., dwell.
In the Southern Slavic tradition, the vilas, female water-spirits, swim in the well during the
night; according to the Bulgarian folklore, the souls of the dead ancestors appear from the
well at sunset. In various Slavic traditions the well is a place of the fortunetelling rites, as well
as certain rituals related to the ancestors and demonic beings. Thus, the well is understood as
a place where time does not function ordinarily: in a well one can see the past and the future.
A well-known example from the Slavic mythology is found in the Serbian epic songs about

Prince Marko (Mapkxo Kpawesuh): the prince, instructed by a vila, looks into the well and

21 Ibid., 54.
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sees there a moment of his death.?*

A very important motif involving the well is found in the Poetic Edda in the Voluspa:
Odin sacrifices his eye to Mimir's Well (Mimisbrunnr) that is located under one of the three
roots of the world tree Yggdrasil and in exchange receives prophetic wisdom: after drinking
from the well he is able to see the future, all that will happen. Therefore, it can be said that in
many Indo-European traditions a well is, so to speak, a portal to “the other world” and also a
portal/window to “another time”. It is simultaneously a liminal place and also - a liminal
state-in-time.

It should be noted that in the considered parable the word kizpa should be understood
precisely as a well, not simply as a pit or hole (a typical meaning for the Vedic texts), because
it is said in the passage that the elephant comes to what is denoted by a compound kiipa-
vinaha-veldyam, where vinaha means not simply a rim of a pit/hole but rather a cover or top
of a well.

Turning to the analysis of the other elements of the parable, it seems that although the
likening of the wild beasts with diseases by itself does not have any temporal aspects,
nevertheless the diseases are considered to be the instruments of death and, consequently, the
instruments of time-death as well.

A creeper that Vidura explains as ‘desire for life of the embodied ones’ (jivitasa
Saririnam) is in this case life as such and can be interpreted, like in the story of Jaratkaru, as a
thread of fate as well as the thread of progeny (prajatantu), span and then cut by time.

The only “danger” enumerated in the parable that cannot be directly related to time or

death is “the horrible bees” that Vidura explains as desires and the honey that they collected

232 See Golenischev-Kutuzov 1963: 101-102; Slavyanskaya Mifologiya: 237.
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“previously” streaming down the tree. In the Indo-European perspective, however, there is an
echo of a connection of the bees with death and the dead. First of all, it is an old
Mediterranean belief that bees are spontaneously born out of corpses of cows or bulls
(bugonia) and horses.?** Second, honey is definitely connected with death and the dead and
simultaneously with immortality: on one hand, it is the undecaying food of immortality
(parallel to amyta or Greek ambrosia), on the other hand, it is the food of the dead. For
example, several Slavic traditions have a belief that the souls of the dead can be sustained by
honey, therefore dishes with honey are served during the funerary and commemorative rites
and various ancestral holidays and festivals.?** Honey was also used in the funeral rites in
Ancient Greece and in other Indo-European cultures. In the Scandinavian mythology honey in
the form of mead of poetry, Old Norse skdldskapar mjadar (which is a mix of honey and
blood of Kvasir, the wisest of men), is a drink of prophesy, poetic inspiration and immortality.

Additionally, the bees and honey are mythologically connected to the World Tree. In
the Norse/Scandinavian mythology, the world tree Yggdrasil is covered with honeydew and
its roots feed in the honey springs. In the prose Edda it is said that the dew that falls from
Y ggdrasil to the earth and to the well Urdarbrunnr is “what people call honeydew, and from it
bees feed”?*. Similarly, the Russian Apocrypha mention twelve springs of honey and milk

that come from the root of the world tree.?*¢ In the Russian ritual songs the bees are said to

233 This belief as well as an associated ritual is described by Nicander of Colophon (Theriaca,
741), by Virgil (Georgica, 1V, 284 sqq.), and in various other sources.

234 Slavyanskaya Mifologiya: 294.
235 Faulkes 1995: 18-19.

236 Slavyanskie Drevnosti, vol. 3: 208.
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dwell in the “middle realm” of the world tree, e.g.:
Belpacrano gepeslie Jja KHIapUCOBOE.
Kak B 3TOM nepeBlEe 1a TpH yroabHLa:
10 BEPILINHE IEPEBLA Ja COJIOBEN MTECHU MOET,

HOCEPEIL-TO JIEPEBIIA 1 IYETIBI APBI THE3/1A BBIOT. >

There grew a cypress tree.

There are three realms in this tree.

On the top of the tree a nightingale sings its songs.

In the middle of the tree fervent bees make their nests.
An interesting parallel that shows that the bees are envisioned as dwelling in the world tree in
this case depicted as a cosmic lotus is found in a poem by an unknown author included in
Vidyakara’s Subhasitaratnakosa anthology (36.2 or 1194):

apiyamanam asakyd bhramarayamanair |

ambhodharaih sphuritavicisahasrapatram |

ksiramburasim avalokaya sesandlam |

ekam jagattrayasarahprthupundarikam ||

Behold the Sea of Milk, a cosmic lotus,

drunk constantly by clouds who visit it like bees;

its shining waves a thousand petals

with Sesa as its stem and the universe its lake.?3®
Thus, the bees and honey considered within the Indo-European framework, first, can be
understood as connected with both death and immortality and therefore with time in its two
aspects — temporality and eternity. Second, they can be placed in the middle section of the

world tree.

Finally, the figure of Vidura who tells and interprets the parable is also time- or death-

237 Pavlovsky 1899: 5.

238 Translated by D. Ingalls in Ingalls 1965: 338.
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related. Vidura is an embodiment of Dharma?*, the god of law and religious duty, and in the
epics Dharma is practically identical with Yama, the god of death; both deities have an epithet
dharmardja, the king of dharma.

Summing up the features of the discussed parable, here again we observe a motif of
sinking/falling into a bottomless pit or well and hanging on a thread. In this case it is not
simply hanging over the abyss of death but rather hanging in the world tree: the very structure
of the tree in the parable exhibits multiple features typical for the Indo-European World Tree.
Usually, the world tree has a drink/elixir of immortality and a great bird (frequently an eagle)
on top; the middle of the tree, as seen above, can be marked by the presence of the bees; in the
bottom of the world tree a great snake is situated. Mice can also be pictured near the roots of
the tree. All these elements, except for an eagle/bird on top, are present in the description of
the tree in the parable. Also, it is said that the Brahmin while hanging in a tree drinks the
honey that flows down to him. This can be seen as a parallel to Odinn who in a similar way
hangs in the cosmic tree Yggdrasil and drinks drops of the mead of poetry that run down the
tree.

Moreover, the world tree the Brahmin hangs in is not an “ordinary” world tree of the
Indo-European cosmography but, in fact, the world tree of time, it is a world tree with
temporal organization. This motif of a temporal world tree is found in the MBh multiple times
and appears to be typical for the kalavada framework. The first occurrence of the tree or the

world axis of time in the South Asian tradition is attested, as shown in 2.1.1, in the AV 19.53-

239 There are several mentions of this in the MBh. For example, MBh 15.35.12:
mandavyasapad dhi sa vai dharmo viduratam gatah | — “Because of Mandavya’s curse, he
who is Dharma was incarnated as Vidura” (lit.: “went to Vidura-ness”). Also, in MBh
15.35.21: yo hi dharmah sa viduro — “The one who is Dharma he is Vidura,” and other places.
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54 where time is visualized as the world axis with a distinct structure: there is an axis, then a
wheel close to the top, and finally the nectar of immortality on top. Notably, a wheel, in this
case called “the wheel of samsara”, is also mentioned in the parable of a hanging man.

A different “kalavadic” text, the YV, also has multiple examples of such “world tree
of time,” one of these examples occurs in YV 1.23.27:

kalo ‘yam bhiitamasakaghumghumanam prapatinam |
brahmandodumbaraughanam brhatpadapatam gatah ||

This Time becomes the great tree’*® [equal to the] multitude of udumbara

[trees that are also] brahmandas (primordial eggs of Brahma) with myriads
humming beings-mosquitos flying [around it].

A motif of the world tree of time definitely has Indo-European origins and in different
forms is found in many Indo-European cultures. Multiple examples that visualize time as the
world tree appear in Russian folklore, such as the following riddle about the year: “Cmoum
06, Ha 0yby 06eHadyamv Cyubes, Ha KaxicooMm cyuke no uemoipe zneszoa’**' — ‘There stands
an oak tree, twelve branches are in the oak tree, every branch has four nests.” A more
elaborate variant that distinguishes between the days and nights (i.e., white and black eggs) is
this:

Cmoum 0y6, Ha 0yby deeHadyamsv 2He30,

Ha KaxcooMm eHe30e no yemvlpe CUHUYDI,

VY Kax#cOoU CUHUYbL NO YembIPHAOYaAmu Auy,

cemb beeHbKux 0a cemb yepHenbkux.’+

There stands an oak tree, there are twelve nests in the oak tree,
there are four chickadees in every nest,

Each chickadee has fourteen eggs:
Seven white and seven black.

240 ‘Becomes the great tree’ — lit.: ‘goes into the [state of] great-tree-ness’.
241 Toporov 2010, vol. 1: 123.

242 Filatova-Hellberg 1984: 145.
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A comparable Russian riddle clearly describes the world axis organized as the year: “Cmoum
cmonb 00 Hebec, Ha HeM 08eHAOYAMb 2He30, 8 KANCOOM cHe30e o yembvipe Alyd, 8 KaHcOOM

Aliye no cemu 3apooviues >+

— ‘There stands a pillar sky-high, there are twelve nests on it,
there are four eggs in each nest, there are seven embryos in each egg.’

Concluding, we can add another characteristic motif that is typical for the kalavada-
related mythology: the tree of time. This motif seems to be associated with the motif of the

wheel; sometimes these motifs merge (like in the AV), and the wheel and the tree are seen as

identical.

3.1.3.3. The Great Cycle

As can be concluded from the prominence of the time-wheel image in the epics, time
is envisioned as circular or cyclic. The model for this cyclic time is the ever-revolving year
whose parts, the time-units, rotate endlessly.

Starting from the Brahmanic times and taking its finite shape in the epics and puranas,
a system of new ideas of how the universe functions emerges. The mode of its function is
deemed cyclic, which means that the universe undergoes an endless alternation of periods of
existence and non-existence. Just like the individual selves (atmans) reincarnate in the cycle
of samsara, the universe is born, it lasts, and then withdrawn into nothingness again, after
which the whole sequence repeats. The cornerstone of this system of cosmic cycles is a notion
of yuga — literally, 'yoke' that in the RV also means '[human] generation' (e.g., RV 1.92.11,

1.103.4, 1.124.2, 1.139.8, 2.2.2, etc.) and 'a stage of life' (RV 1.158.6), therefore even in the

243 Toporov 2010, vol. 1: 123.
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RV it comes close to signifying a time unit. In Hinduism, yuga is a designation of a world
age.

The development and characteristic features of the system of cosmic cycles when the
universe is created and destroyed was analyzed comprehensively in great detail by Louis
Gonzalez-Reimann in his seminal book The Mahabharata and the Yugas®**. Therefore,
without dwelling on it at length, for the sake of completeness, here I briefly summarize its
main aspects and list the quantitative relationship between its major units, as described in the
Mahabharata and multiple puranas.

The core cosmic period that shows a progression of the universe through its existence
is a period of the four yugas or world ages similar to the four ages (golden, silver, bronze, and
iron) in Ancient Greek mythology. Such a “combined” period is called mahayuga — a great
yuga. The yugas are closely connected with dharma as moral law and religious duty that
dictates proper behavior for all members of society.>*> Their designations — Krta, Treta,
Dvapara, and Kali — are associated with the four throws of a dice in a ritual dice game,
whereas Krta is a perfect score, and Kali is the worst possible outcome. Consequently, the
Krta yuga that starts the cosmic cycle, is considered the best of the four yugas, when dharma
is at its perfect completeness. It means that during this yuga people behave properly and
follow their dharma as ascribed to their social class (varna) and stage of life (@srama). MBh
3.148.21cd states: krte yuge catuspadas caturvarnyasya sasvatah | — 'During the Krta yuga,
[Dharma] of the four varnas is constantly on four legs'. Dharma here is envisioned as a cow

whose ideal position is, of course, standing on all four legs. Then, through the succession of

244 See Gonzalez-Reimann 2002.

245 yarpasrama-dharma — duty and rules for the four social classes and four stages of life.
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the yugas from the Krta to Kali, dharma is reduced by one forth per yuga. During the Kali
yuga, dharma is at one fourth of the whole: padenaikena kaunteya dharmah kaliyuge sthitah |
— 'in Kali yuga, Dharma stands [supported] by one leg, o Kaunteya' (MBh 3.148.32c). The
Mahabharata gives detailed and vivid descriptions of what happens to people during the Kali
yuga. The general attitude is that people become corrupt, immoral, and don't follow their
dharma; their behavior is portrayed as “reversed” and the whole world is “inverted”. A
typical depiction of the general state of things “at the end of the yugas” is given in MBh

3.186.24-55. The following excerpt from this long passage exemplifies the invertedness of the

world?4¢

and moral decay of the human society where everything goes in a wrong direction:
vajiapratinidhih partha danapratinidhis tathd |
vratapratinidhis caiva tasmin kale pravartate || 25 ||
brahmanah sudrakarmanas tatha sidra dhanarjakah |
ksatradharmena vapy atra vartayanti gate yuge || 26 ||
nivrttayajniasvadhyayah pindodakavivarjitah |
brahmanah sarvabhaksas ca bhavisyanti kalau yuge || 27 ||
ajapa brahmanas tata sudra japaparayandah |
viparite tada loke pirvariapam ksayasya tat || 28 ||

There is merely pretense of sacrifice, Partha, pretense of generosity,
pretense of vow, when this time begins.

Brahmins do the work of the §iidras, and the §iidras acquire wealth

or live by the duty of the ksatriyas, the yuga having come to an end.
Brahmins are indifferent to the Vedic sacrifice and recitation of the Vedas.
They eat everything and stop the rites of the pindas and water [to the
ancestors] during the Kali yuga.

Brahmins do not recite prayers, o son, [but] the siidras do take resort in
prayers.

Then, in the inverted world, this is an omen of destruction.

246 Across different Indo-European mythological traditions, the “invertedness” is a typical
feature of the world of the dead. The usage of this mythological motif in the context of the
destruction of the universe might signify that the realm of death prevails over the world of the
living even before the dissolution occurs. Therefore, the world of the living has no escape: it
becomes indistinguishable from the world of the dead and must be destroyed. It can be said
using the terms of kalavada that all beings at the end of the Kali yuga are 'already killed by
time'.
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alpayusah svalpabald alpatejahparakramah |
alpadehalpasaras ca tatha satyalpabhasinah || 32 ||
bahusiinya janapada mygavyalavrta disah |

yugante samanuprapte vrtha ca brahmacarinah |
bhovadinas tatha sudra brahmandas caryavadinah || 33 ||

[People] have short life spans and little strength. [They are] of little energy and
without courage; their bodies are small, they are unworthy, seldom they say the
truth.

Settlements become empty, and wild animals fill [all] directions.

When the end of the yuga is within reach, [the vow of] celibacy is in vain.

The siidras then say 'hey, you!' [to the brahmins,] and the brahmins say 'o my
lord!' [to the Sidras].

yugante manujavyaghra bhavanti bahujantavah |

na tatha ghranayuktas ca sarvagandha visam pate |
rasas ca manujavyaghra na tatha svaduyoginah || 34 ||
bahupraja hrasvadehah sildacaravivarjitah |
mukhebhagah striyo rajan bhavisyanti yugaksaye || 35 ||

At the end of a yuga, o tiger among men, [the world is] teeming with people.
All the smells are not endowed with aromas then, o lord of men!

And, o tiger among men, tastes are devoid of sweetness.

Women will become short-bodied, they bare many children, they are devoid of
virtue [and] perverted [lit.: use their mouths as vulva] at the decay of a yuga, o
king!

tatha ca prthivipala yo bhaved dharmasamyutah |
alpayuh sa hi mantavyo na hi dharmo 'sti kas cana || 45 ||

The one who would follow his dharma will have a short life, o protector of
earth, for there will be no dharma whatsoever to think about.

saptavarsastavarsas ca striyo garbhadhara nrpa |
dasadvadasavarsanam pumsam putrah prajayate || 52 ||
bhavanti sodase varse narah palitinas tathd |
ayuhksayo manusyanam ksipram eva prapadyate || 53 ||
ksine yuge maharaja taruna vyddhasilinah |

tarunanam ca yac chilam tad vyddhesu prajayate || 54 ||
viparitas tada naryo varicayitva rahah patin |
vyuccaranty api duhsila dasaih pasubhir eva ca || 55 ||

At the age of seven or eight, women become pregnant, o king!

Men produce offspring at the age of ten or twelve.
At the age of sixteen, people become grey-haired.
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Human life quickly reaches its end.

When the yuga is waning, o great king, young people behave like the old ones,

and the conduct of the young becomes customary among the old.

Perverted women have intercourse in secret from their husbands.

Ill-behaved, they commit adultery with slaves and cattle.
The described events take place at the end of the Kali yuga that is the last one of a thousand
yugas of maybe of a thousand of the mahayugas (MBh 3.186.24¢ simply states sahasrante —
'at the end of a thousand,' and doesn't stipulate any further, although MBh 3.186.56 specifies it
is yugasahasrante samprapte — 'when the end of a thousand of yugas has arrived'), after which
the dissolution of the universe (pralaya) begins. MBh 3.186.17-23 gives particular details
regarding the structure of a mahayuga and the duration of its different constituent parts.
Similar descriptions are found in the other parts of the MBh and in several puranas.
Generally, it is said that the Krta yuga lasts four thousand years?*’ with two transitional
periods (samdhi) for four hundred years before and after the yuga; the Tretd yuga — three
thousand years with two transitional periods three hundred years each; the Dvapara yuga —
two thousand years plus two transitional periods two hundred years each; and, finally, the
Kali yuga lasts one thousand years with the two transitional periods lasting one hundred years
each (the proportion between the duration of the yugas and between their transitional periods
being 4:3:2:1). The whole cycle including the four yugas and eight samdhi periods lasts
12,000 (divine) years®*® and is called a mahayuga. The duration of twelve thousand years is

obviously divisible by twelve and is patterned after the year with its twelve months. A

mahdyuga therefore constitutes a cosmic year, and, as in the Rgvedic antiquity, the year still

247 Sometimes it is said that the year here represents a year of the gods that lasts 360 human
years (see Gonzalez-Reimann 2002: 6). Thus, a human year equals to one day of the gods. It
can be said the year symbolism permeates the whole system.

248 4000+2x400+3000+2x300+2000+2x200-+1000+2x100=12000.
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represents the ultimate time unit and cycle, as well as the absolute time. It is understood that
after the Kali yuga ends, the cycle begins anew with the Krta yuga.

In order to accommodate the idea that the world is destroyed not after a particular Kali
yuga ends but only after an end of a much greater cycle of one thousand yugas or mahayugas,
a notion of kalpa (aeon) is introduced. A kalpa is a period during which the universe goes
through a full cycle of its existence, i.e., creation-being-destruction. The universe is destroyed
after the last Kali yuga at the end of a kalpa. Then, different accounts within the Mahabharata
and certain puranas describe a period called a day of Brahma (i.e., a period when Brahma, the
creator, is awake and the universe exists, after which follows the night of Brahma when the
creator is asleep and the universe dissolves) in different ways. MBh 12.291.14c states that
'what is called the day of Brahma is ten times one hundred completed kalpas'
(dasakalpasatavyttam tad ahar brahmam ucyate), whereas MBh 3.186.23a gives a different
account: 'this completion of a thousand [of yugas®*°] is called the day of Brahma' — etat
sahasraparyantam aho brahmam udahrtam. In certain other accounts, including the puranic
ones, a day of Brahma equals to one kalpa.

Finally, another significant time period in this system is a manvantara, i.e., a time
span from a birth of a specific Manu, an ancestor of all humans, until the death of the last
generation produced by that Manu. Each manvantara is also characterized by a new Indra
ruling over a new generation of the gods with the exception of the great gods of Hinduism
(i.e., Siva, Visnu, and Brahma plus Devi, the Goddess). A manvantara unit seems to be a way
to bring together the cosmic and the personal time, as well as the concept of rebirth: cosmic

events are very much connected with the destiny of human generations. Each world cycle is

249 T insert '[of yugas]' because the previous verse describes different yugas, not the kalpas.
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inherently linked to its own set of human beings (all of them originating from a particular
Manu) and the gods who are born and destroyed along with a specific universe.

Overall, it can be seen that this great cycle is an expansion and rethinking of the Vedic
cycle of cosmic and ritual time. The year is still the cornerstone of the whole system and
represents the eternal recreation and all-powerful death. In the form of the cosmic cycle, it is

as closely associated with dharma as it was connected with ytd in the Vedic times.

3.1.4. Conclusion

During the epic period, there emerges kalavada — a new doctrine of time that incorporates
many preexisting views. This doctrine is not a philosophical system but rather a semi-
philosophical worldview whose core ideas are expressed in the epics.

Among the main tenets of kalavdda is the idea that time is the highest God and highest
power in the universe that creates and regulates everything. The roots of this view are most
likely in the Atharvaveda where time is represented as omnipotent and omnipresent creator.
However, the central and most repeated principle of the kalavada doctrine is the idea that time
is the mighty force that annihilates the universe at the end of the cosmic cycle. In this
capacity, time is identified with death and multiple deities of death and said to be the one who
“bakes” or “ripens” living beings and devours them. Time is also identified with fate whose
power is perceived as inescapable.

A major characteristic feature of the doctrine is that it conveys its principles by means
of mythological motifs and vivid imagery. The most complex images typically associated
with time in kalavada include those of the wheel of time or the year and the time-world tree.

Time is also envisioned as a thread, as a mouse that cuts this thread, as whirlpool, and so on.
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Among the mythological motifs connected with time are those of hanging on a thread or cord
over the abyss; hanging in the world tree; spinning and weaving.

Finally, kalavada preserves the view that persists in the RV, AV, and the late Vedic
texts: the view that time exists in two forms that can be described as eternity and temporality.
Time-eternity is immutable, undivided, and imperceptible; time-temporality is divided,
perceptible and active. Although time-eternity is represented by the eternal undecaying

wheel, all cyclic activity is performed by the time-temporality.

3.2. Further Developments. Time in Indian Philosophy.

3.2.1. Time in the six Darsanas

The notion of time is not a major focus of any school of Indian philosophy. The sole
exception is the philosophical system of Bhartrhari?*° where this category plays an important
or even central role. However, it is still a significant category that was to some extent
discussed by almost every philosophical school. My goal in this sub-chapter is not to describe
the views of these schools comprehensively, but rather to state their main convictions and see
if their views were influenced by the preceding tradition. I will mostly follow Schayer's line
of reasoning when describing the arguments of the sides because at Schayer 1938 he
examines these arguments thoroughly and presents them systematically.

Most of the so-called “orthodox” schools of Indian philosophy, i.e., the six darsanas,

considered time a substance, mostly adopting the view of the Vaisesikas. According to the

230 Discussed in 3.2.2.
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Vaisesikas (this point of view was also supported by the Mimamsakas and some philosophers
of other schools as well), time is one of the nine eternal and imperishable substances (dravya).
In the beginning of his Vaisesikasitra, Kanada, the founder of the Vaisesika school, gives the
following comprehensive list of substances:

prthivy apas tejo vayur akasam kalo dig atma mana iti dravyani |

Substances (dravya) [are]: earth, water, fire, air, ether (@kasa), time, space, the

self (@tman), [and] intellect®! (manas).

(VS 1.1.4)
The Vaisesikas considered a substance to be an integrative cause of actions/activities
(karman, krya) or events. Substances in this system are also understood as substrata and,
again, integrative causes, of qualities or attributes (guna), i.e., qualities and actions are
inherently united with and caused by the substances. Kanada enumerates qualities and actions
in VS 1.1.5-6, including the qualities related to the time substance, i.e., paratva and aparatva
— priority and posteriority. The causal relationship between the substances, activities, and
qualities is explained by Kanada in VS 1.1.8-14, 17 where he also establishes the notion of
substance as an integrative cause of actions and qualities:

dravyani dravyantaram arabhante |

gunas ca gunantaram |

karma karmasdadhyam na vidyate |

karyavirodhi dravyam karanavirodhi ca |

ubhaytatha gunah |

karyavirodhi karma |

kriyavad gunavat samavayikaranam iti dravyalaksanam |

<..>

dravyagunakarmanam dravyam karanam samanyam |

Substances produce other substances. Qualities also [produce] other qualities.

[But] action that [can be] brought about by action does not exist. Substance is
not in opposition with either cause or effect. Quality [is in opposition] in both

251 mmanas can also be translated as 'mind' or 'consciousness'.
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cases. Action is in opposition with [its] effect. A characteristic feature of
substance [is that it is] endowed with action, endowed with quality, [and is
their] integrative (=inherently connected) cause. <...> Substance equally is the
cause of substance, quality, and action.

Time, being one of the substances, is therefore understood as a cause of actions and substrate
of such qualities as priority and posteriority (paratva and aparatva). A further elaboration on
the features of time as a substance is found in the VS 2.2.6-11:
aparasmin param yugapad ayugapac ciram ksipram iti kalalingani |
dravyatvanityatve vayund vyakhyate |
tattvam bhavena |
karyavisesena nanatvam |
nityesv abhavad anityesu bhavat |
karane kalakhya |
[Such expressions as:] 'in posteriority', 'prior', 'simultaneously’, not
simultaneously’, 'slowly', 'quickly' — are signs of time.
Substantiality (dravyatva) [and] eternity (nityatva) of time is explained by [the
same means as in the case of] air. The [unified] essence [of time]— by [the
same means as in the case of] existence. Because of [time's] absense in the
eternal [substances], because of [its] presence in the non-eternal [substances]—
the denomination time [is applied to] the cause.
Then later in the Vaisesikasiitra we observe an additional discussion of time:

dikkalav akasam ca kriyavadbhyo vaidharmyan niskriyani |

Space-time and ether [akasa] are inactive because they are different from those
performing actions. (VS 5.2.23)

gunair dig vyakhyata | karanena kalah |

Space is explained by qualities. Time [is explained] by the cause. (VS 5.2.27-
28, also in VS 7.1.31-32)

Kanada therefore postulates time as an eternal and indivisible (possessing a unified,
indivisible nature — tattva) substance that can be a cause of other, non-eternal substances as
well as that of actions and qualities. He also specifies that time, like space and ether, is

“inactive”. Time's characteristic signs or logical marks (/iriga), such as 'in posteriority', 'prior’,
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'simultaneously’, 'not simultaneously’, 'slowly', 'quickly' are also listed. The quoted condensed
and, as typical for the sutra literature, requiring elaborate commentaries text becomes the core
of numerous further discussions of the nature of time by the Vaisesikas as well as by other
schools who shared the view of time as one of the substances. The foremost subject of these
discussions was a problem of reality of time that, according to the Vaisesikas, while being a
substance, cannot be perceived directly. The idea of imperceptibility of time within the
Vaisesika framework is related to its understanding as a subtle (sizksma) substance that, unlike
the coarse (sthiila) substances (i.e., the material ones, like the earth, etc.), cannot be perceived
or observed directly and needs to be inferred. The goal would be to show how to infer this
kind of substance and what the basis of this inference is. If a subtle substance cannot be
inferred, it means it is not real. Now, the question is — how can one infer time?

The Vaisesikas (specifically, Prasastapada and other post-Kanada philosophers of this
school) present the following argument?>2:

First, in order to determine if a substance is real, one must examine its manifestations
and, most importantly, activities. Such activities, especially if an imperceptible subtle
substance is considered, can be found in the language in the form of set expressions. VS 2.2.6.
gives a clear example of temporal activities, stating that “the signs of time” (kalalingani), i.e.,
the logical marks that constitute a basis for inference, are “[such expressions as:] 'in

199

posteriority', 'prior', 'simultaneously’, 'not simultaneously', 'slowly', 'quickly” (aparasmin
param yugapad ayugapac ciram ksipram iti — VS 2.2.6). There are also other linguistic

instruments, such as grammatical markers of tenses and modes, lexical items denoting time

252 Summarized on the basis of Schayer 1938: 8-9.
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units, i.e., ksana (moment), rtu (season), etc.>>

, and other grammatical forms that show
specific temporal relations between actions and entities. For example, different positions in
time are denoted by such forms produced from a verbal root ky- as kriyate — ‘being done’ —
present tense passive; krtam — ‘done’ — past passive participle; and karisyati — ‘will do’ —

future tense?>*

. Then, because of the existence of terms and grammatical forms of this kind in
the daily used language, the reality of time is postulated with a reference to vyavahara — the
so-called empirical applicability. It means that a term that is present in the common language
and used practically, cannot refer to a non-existent entity. Thus, time is established as real.
Additionally, multiple philosophical schools, when discussing the impermanent nature
of all events and entities in the universe, speculate why this impermanence occurs. The
causality principles dictate that no effect can occur without a cause, therefore there must be a
cause (or causes) of impermanence. Particular effects require specific causes (asadharana-

)*>° whose activities are experienced empirically. Specific causes, on the other hand,

karana
must have a general cause behind them. This cause, according to the Vaisesikas, is time. Most

of the other schools that accept that time is a substance, agree with the Vaisesikas and also

hold that time is a subtle substance that needs to be inferred. The only exception from this

253 Discussed in Prasastapada's commentary— Padartha-dharma-sangraha 6.2 — on the
Vaisesikasiitra.

2% The example kriyate, kytam, karisyati without any translation or elaboration is quoted by
Schayer (1938: 8) from Kamalasila's Pafjika to the Tattvasamgraha of Santaraksita.

255 Schayer 1938: 9.
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view is Prabhakara, a mimamsaka, who claimed that time can actually be perceived, i.e.,
grasped by the six senses — sad-indriya-grahya®>®.

Thus, the existence of time as a real imperceptible substance has been postulated by
the VaiSesikas, Mimamsakas, and some Vedantins. Each school discusses characteristic
features of time-substance and enumerates its qualities. Bhartrhari who examines the views of
different philosophical schools on time (without naming these schools though) in the
beginning of the Kalasamuddesa (Chapter 9, “The full exposition of time") of his
Vakyapadiya, gives the following summary of generally accepted qualities of time among
those who consider it a substance:

vyaparavyatirekena kalam eke pracaksate |
nityam ekam vibhu dravyam parimanam kriyavatam ||

Certain [schools] consider time a substance (dravya): eternal (nitya), singular
(eka), and omnipresent (vibhu).

[Time is] differentiated for activity, it is a measure of [things that] perform
actions.

(VP 3.9.1)

In this stanza Bhartrhari mentions three major qualities of time-substance: eternity,
singularity or oneness (i.e., indivisibility), and omnipresence. Most of the schools treating
time as a substance usually add one more quality — the above-discussed subtlety — to this list
and generally agree upon the following four characteristic qualities®>’:

1) subtlety (sitksmatva/siksmata);

2) omnipresence (vibhutva/sarvagatatva);

3) eternity (nityatva);

256 Schayer 1938: 9.

257 Listed as in Schayer 1938: 9-10 with minor corrections.
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4) singularity/oneness or indivisibility (ekatva).

All these qualities are distinctive of the upanisadic time-Brahman as well as of the
omnipresent eternal time of the kalavada system. Interestingly, philosophers of the “time-
substance” branches as well as thinkers that understand time differently, including Bhartrhari,
necessarily postulate the indivisibility or oneness of time, despite the fact that vyavahara,
empirical applicability, apparently dictates the opposite, because time is definitely
experienced as divided into specific units (hours, days, years, etc., — the notions observed and
used by people every day). Then there inevitably arises a problem of the “kalavadic” nature: if
time is one and indivisible, how can there be specific separate time units?

To remedy this problem most of the schools introduce a concept of upadhi, i.e.,
substitution or contingent condition: time really is one and undivided, however, it appears
divided by its association with objects. Bhartrhari conveys this idea in the following way:

samsarginam tu ye bheda visesas tasya te matah |

Divisions of what is connected [with time] are considered its own
particularities.

(VP 3.9.8ab)

Prasastapada, commenting on VS 2.2.6 that states that “the [unified] essence [of time
is explained] by [the same means as in the case of] existence" (tattvam bhavena — VS 2.2.6),
in the Padartha-dharma-sangraha 6.2 thus expounds on the wupddhi principle and its
application to time:

kalalingavisesad ekatvam siddham | <...>

ekatve 'pi sarvakaryanam arambhakriyabhinirvyttisthitinirodhopadhibhedan
manivat pacakavad va nanatvopacara iti || (Pdhs_6.2(64))

Oneness (ekatva) of time is established on the basis of a non-distinct inferential

mark. <..> Despite the oneness [of time], because of a difference in the
contingent conditions (or: 'substitutions' — upadhi) in the arising, realization of
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activities, duration, [and] destruction of all effects, [time] is metaphorically
[ascribed] manifoldness, as in the “gem" or “cook" [examples]?>8.

Time therefore is understood as undivided but metaphorically manyfold. A general conviction
is that time is manifested as divided by its association with the motion of the sun and the
planets while remaining singular.

These outlooks of the thinkers of different philosophical schools clearly exhibit the
influence of the two times principle of the kalavada doctrine and of the preceding, i.e., Vedic,
views. Two notions of time —the divided and singular— clearly contradict each other. All the
philosophical systems nevertheless want to keep time singular and ascribe its divisions to the
power of illusion and substitution thus reconciling the traditional mythological views with the
newest philosophical ideas.

The aforementioned views of the Vaisesikas were criticized by the Samkhya and Yoga
logicians. They did not accept an idea of time as an all-pervading eternal substance and
mostly adopted the view that time is a combination of moments, which is close to the
Buddhist doctrine of momentarity (ksanavada). Vacaspatimi$ra argues that time ‘“‘cannot

”239 and states that time is

originate ... the terminological distinction of the future, etc.
“redundant” and doesn’t exist as a separate entity. Nevertheless, the Samkhya-Yoga, while

really denying the existence of time-eternity and overall regarding time a non-entity and

238 “Gem” or “cook” [examples]' are referred to in this passage to illustrate the apparent
“divided” nature of time. Both examples are well-known and used in various philosophical
texts. The “gem example”states that a gem, while remaining the same, reflects the colors of its
surroundings and therefore is ascribed different colors that are not its own. The “cook
example” states that the same person can be qualified as a cook when he is cooking food and
as a sacrificer when he participates in a ritual. Like a person changing occupations or a gem
changing colors, time changes its denominations, however, its essence remains unchanged
and undivided.

259 Schayer 1938: 13.
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mental construct, still distinguishes between the two times (the kalavada views): in their
opinion, the so-called eternal time is an “attribute (gunavisesa) of the prakyti” while the
transitory time is “reduced to @kasa as the motion of the sun and the planets™2%°.

Among the Vedantins, there is no agreement regarding the nature of time. Samkara
states in the commentary on the Vedanta-siitra that time is illusory because it is an effect of
maya (the illusory power) or avidya (ignorance). Therefore, for Samkara the nature of time is
the same as the nature of empirical reality, which can be described as temporality. Eternity in
this case is Brahman itself, therefore, again, there is a dichotomy of “time” and “no time”. In
contrast, there are other Vedantic views that postulate that time is a kind of relationship
between the ultimate reality, Brahman, and avidya, thus placing time beyond the illusory
phenomenal world, i.e., somewhere between “eternity” and “temporality”. Finally, there is a
view referred to in the Vanamala by Acyuta®! that time is ripa-bheda, an aspect or
manifestation of Brahman, consequently, it is eternity that manifests as temporality.

Therefore it appears that most of the “orthodox” philosophical systems struggle with
the idea of time being simultaneously one/indivisible and divided into intervals, periods and
other segments. They introduce various devices and theories to remove the discrepancy,
however, they still feel the need to hold this view — that time has two forms but really is one.
Additionally, almost every philosophical system mentions that time is a creator or “cause” of
the universe. This statement in many cases does not agree with the principles of the
philosophical schools in question, however, it is still included into different passages where

time is mentioned.

260 Schayer 1938: 13.

261 See Hiriyanna 1992: 542.
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In general, it seems that all the aforementioned views are very much influenced by the
kalavada doctrine and different early and late Vedic ideas that precede this system. This
influence is so strong that somehow no school really goes against it.

We now consider the views held by a major representative of the grammarians,

Bhartrhari, and see if his ideas of time differ from his philosophical surroundings.

3.2.2. Time in Bhartrhari’s Vakyapadiva

This section presents the concept of time in Bhartrhari's philosophy systematically. It also
traces relevant connections between Bhartrhari's ideas and those of some other systems of
Indian thought. I do not aim at tracking all the allusions, if that is at all possible, nor do I
endeavor to enumerate all aspects of Bhartrhari's account of time. The goal is to give a
consistent summary of Bhartrhari's approach to time, to draw the reader’s attention to similar
ideas and noteworthy parallels expressed in the epic and philosophical sources, and to try to
determine why time in Bhartrhari's philosophy of language occupies the place it does.
Bhartrhari gives a definition of time (kala) at the very beginning of his linguistic and

philosophical tractate the Vakyapadiya. He introduces it and never again states what time
actually is. Although time is mentioned on several occasions in books 1 and 2 from
philosophical as well as grammatical viewpoints, it is not until chapter 9 (Kalasamuddesa) of
book 3 that time is discussed in detail. Let's turn to the first place where time is brought up:

anadinidhanam brahma sabdatattvam yad aksaram |

vivartate 'rthabhavena prakriya jagato yatah ||

ekam eva yad amnatam bhinnasaktivyapdasrayat |

aprthaktve 'pi saktibhyah prthaktveneva vartate ||

adhyahitakalam yasya kalasaktim upasritah |
Jjanmadayo vikarah sad bhavabhedasya yonayah ||
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The [eternal] one [with] no beginning and no end, Brahman whose essence is

the Word, the imperishable [sound], unfolds by appearing as objects.

That one the creation of the universe [is] from.

Revealed [in the Scriptures] as one, [it] unfolds as if separated,

because of its association with [its] different powers,

although [those] powers are not separate from it.

Whose time-power, that is [falsely] ascribed parts, causes the six

transformations — birth, etc., — [that become] sources of differences in objects.

(VP 1.1-3)
We can immediately infer how important a place time occupies in Bhartrhari's system. Firstly,
it is an essential, inherent power (Sakti) of eternal, unalterable and imperishable (aksara, a
word that also signifies ‘phoneme,” ‘sound,” or ‘syllable’) Brahman whose essence is the
Word (sabda). Secondly, it is the cause of all existing things.
Later in the Kalasamuddesa the concept of time takes on a more definite shape. Although, as
it has been mentioned before, Bhartrhari still does not say what time is, he describes time's

functions and manifestations at length:

pratyavastham tu kalasya vyaparo ‘tra vyavasthitah |
kala eva hi visvatma vyapara iti kathyate ||

Here [in this world] time’s action certainly is present in every occurrence.
Time, the Spirit of everything, is indeed called ‘action.” (VP 3.9.12)

utpattau ca sthitau caiva vinase capi tadvatam |
nimittam kalam evahur vibhaktenatmand sthitam ||

In creation, existence, and destruction of those [i.e., of entities that possess
these abilities], time [whose] essence is said to remain divided, is the
[instrumental] cause. (VP 3.9.3)

visistakalasambandhad vrttilabhah prakalpate |

Because of [its] tie with a particular time, action achieves results. (VP 3.9.9)

Jjalayantrabhramavesasadysibhih pravyttibhih |
sa kalah kalayan sarvah kalakhyam labhate vibhuh ||
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All-pervading [time], acting similarly to [water] turning the water-wheel,
drives (kalayan) all elements (kald). [Thus] the mighty one obtains the name
Kala (time). (VP 3.9.14)
Hence, speaking metaphorically, time is the engine of the universe, which enables activity and
impels and “drives” everything. Its very name — kala — is described as related to its activity as
a universal impeller, which is emphasized by a sound play: it is “driving (kalayan) all
elements (kald).” It is a power that creates, commands, sustains, and destroys all objects. It is

also a transforming force and cause:

mirtinam tena bhinnanam dcayapacayah prthak |
laksyante parinamena sarvasam bhedayogina ||

[Time], connected with differences in everything, [causes] growth and decay
of different objects [to be] observed distinctly by way of transformation. (VP
3.9.13)
If one poses the following question: by what means does Time exert its power? — the answer
is given here:
pratibandhabhyanujiiabhyam tena visvam vibhajyate ||
It divides everything by suspension and permission. (VP 3.9.4)
Suspension (pratibandha) and permission (abhyanujiia) are, according to Bhartrhari, two
essential powers of time or rather its two functions whose application makes all things and
events appear in sequence. It can be described as follows:
e time permits an object to appear, to become existent at a certain moment;
e while the object is under the influence of permission, it continues to exist, it sustains
continuity, and its disappearance is prohibited by suspension;

e suspension also prohibits another object — that could have potentially appeared at the

same place — from actually appearing;
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e cventually the first object falls under suspension completely, i.e., it is prohibited to

exist and consequently destructed, and another object appears in its place if, of course,

time allows it to appear.

Suspension and permission create both sequences and simultaneity of events. Suspension and

permission determine a particular point of existence-in-time for everything. Besides, they

predetermine cause-and-effect relationship: causes appear first, then consequences, and the

latter are prohibited from springing into existence before the causes, but are permitted

afterwards:

vadi na pratibadhniyat pratibandham ca notsrjet |
avastha vyatikiryeran paurvaparyavinakytah ||

If [Time] did not impose and remove suspension, conditions would become
confused lacking order [of the prior and posterior]. (VP 3.9.5)

In addition to the powers of suspension and permission, the Kalasamuddesa mentions other

powers of time:

Jjarakhya kalasaktir ya saktyantaravirodhint |
sa saktih pratibadhnati jayante ca virodhinah ||

Time [has] a power called “aging” (jard) that obstructs other powers. It
suspends [another] power, and [thus] obstructions arise. (VP 3.9.24)

ekasya saktayas tisrah kalasya samavasthitah |
yvatsambandhena bhavanam darsanadarsane satam ||

Unitary Time [has] three powers. By binding with [each of] them, existing
objects appear and disappear. (VP 3.9.49)

As Bhartrhari explains later on, the three powers are past, present and future.

Bhartrhari compares the past and future with darkness, and the present with light, because the

present makes things visible whereas the past and future hide them. All of the powers

(including jara) could be explained in terms of suspensions (jard, past and future) or
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permission (present). For example, the present is a state of manifestation, and manifesting
objects is a function of permission. The future is yet to manifest itself, the past has already
manifested itself, but no more. The two primary powers of time work together: to cease or
prevent existence is a function of suspension, to allow it is that of permission.

To summarize, time possesses the powers of suspension and permission, which in turn
have the powers of past, present and future. All, so to speak, even “narrower” powers stem
from the “wider” ones (for example, jara is a “sub-power” of the past).

Another important aspect of the Kalasamuddesa is that it repeatedly (both explicitly
and implicitly) mentions that time is one and indivisible. Its apparent divisions are only
illusory. It appears divided before the human eye, because the human mind utilizes the notion
of time to denote other things. For example, when we call an interval of time a day, we think
that we speak about time, whereas, in fact, we speak of the interval between the sunrise and
the sunset, i.e. about an interval of the Sun's path. Moreover, Time appears divided because
suspension and permission work reciprocally on a multitude of objects being created and
destroyed:

samsarginam tu ye bheda visesas tasya te matah |
sa bhinnas tair vyavasthanam kalo bhedaya kalpate ||

Divisions of what is connected [with time] are considered its own
particularities. Divided by them, time arranges [and differentiates all]
conditions. (VP 3.9.8)

We can now build a framework of the concept of time as it is set forth in the Vakyapadiya:

e Time is a creative power of Brahman (Sabda-Brahman, Word-Brahman);
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e by means of time, the otherwise indivisible and unmanifested Brahman takes a
multitude of forms and manifestations and allows objects to appear, to sustain their
existence, and to be destructed;

e all that happens through the time’s powers of suspension and permission, which
present myriads of things both sequentially and simultaneously -

e thus allowing Brahman to manifest itself;

e past, present and future are sub-powers of suspension and permission;

e time is one and indivisible, but appears divided because features of objects and events
that the human mind considers connected with time are ascribed to it directly;

e time appears to be different from Brahman, however, it is not.

Conclusions

Although Bhartrhari does not call time the highest god, he does endow it with the power to
create, sustain and demolish every existing object, which leads me to believe that the ancient
and “pre-philosophical” views on time expressed in the Rgveda, Atharvaveda, Upanisads and
the kalavada doctrine had undoubtedly left their mark on Bhartrhari's concept of time. For
example, the association between time and motion, especially with the sun’s motion, assumes
this form in Vakyapadiya: “The division of the sun's progress (ayana) ... depends on it [i.e.
time]” (VP 3.9.43: ayanapravibhdagas ca gatis ca jyotisam dhruva | nivrttiprabhavas caiva

bhiitanam tannibandhanah || — ‘The division of the sun’s progress (ayana) [into two courses],
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the fixed movement of the constellations, and the birth and cessation of beings?$? — [all]
depend on it [i.e., time]’).

Influence of kalavada can certainly be discerned in the poetic imagery Bhartrhari uses
to describe time. One of these images is found in VP 3.9.14 where how time acts is compared
to how water moves the water-wheel (jalayantra). In VP 3.9.15, how time operates by means
of the powers of suspension and permission (particularly, while suspending the previously
permitted activity) is compared to how somebody (probably a hunter or a bird-catcher)
restrains a bird with a cord or snare: pratibaddhas ca yds tena citra visvasya vrttayah | tah sa
evanujanati yatha tantuh sakuntikah || — ‘Those various activities of all that are bound by it
[by means of suspension], time releases [by permission], like the snare a bird.” Time itself is
compared to a sutradhara (puppeteer or operator, literally, “the string-holder”) of the world's
mechanism (VP 3.9.4ab: tam asya lokayantrasya siutradharam pracaksate | — ‘it is called the
puppeteer of this world-machine’) and to the all-pervading wind (or breath) that regulates
everything that moves (in the case of the breath — it regulates the functions of bodily organs)
in VP 3.9.42: avisyevanusamdhatte yatha gatimatam gatih | vayus tathaiva kalatma vidhatte
kramaripatam || — ‘Like the wind [that,] having entered [an entity], sets in order movements
of those that move (=possessed of motion), — time-atman arranges [those that can] form a
sequence.” As in kalavada, Bhartrhari emphasizes that time is indivisible, but divided.
Bhartrhari’s idea of time as a creative power of the Word-Brahman corresponds to the

passage from BAU 1.2.4 where time (the Year) is produced as sperm by the ultimate being to

262 bhiitanam can mean “of beings” or, alternatively, “of the elements” (of the universe).
Considering the “cosmic” context of this verse that mentions the course of the sun and
movement of the constellations, the latter interpretation seems plausible. It is also supported
by Helaraja’s commentary on this verse.
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copulate with Speech. More importantly, Bhartrhari incorporates the Upanisads’ ideas of the
two forms of Brahman: he stresses that Brahman's powers only appear to be detached from it
but are in fact inseparable from it. Time in Bhartrhari's philosophy plays the role of the
revealed, “embodied” Brahman (Time-Brahman of the Upanishads, or empirical, “fluid” time
of kalavada). However the unrevealed Brahman in his system is not “Time-Eternity”, but the
Word (sabda).

I hope that the comparisons above have established substantial connections between
Bhartrhari's concept of time and corresponding ideas of time in other systems of Indian
thought, but it is also crucial to remind ourselves at this point that Bhartrhari does not simply
repeat traditional views: he organically integrates them into his philosophy of language. Not
only is he a philosopher, but a grammarian par excellence. Speaking about the “manifold
reality”, which is an actualization of Brahman, Bhartrhari also speaks about language.
Language, according to Bhartrhari, has several levels, and one of them — the highest, absolute,
unrevealed — is Word-Brahman. Consequently, creation of objects and words is a transition
from the highest (ineffable) level of language to lower, eventually utterable, levels. This is a
process of revealing the indivisible Word, a metamorphosis that the absolute Word
encompassing all the words and all the meanings goes through to present itself as a sequence
of perceptible “separate units” of language. The “separate units” of language correspond to
other units, objects, and things of creation whose existence Bhartrhari does not deny. The
units of language must be presented in a sequence, because no meaningful speech can exist
without sequence: “conditions would become confused lacking order” (VP 3.9.5), - ie.,
without sequence there will be chaos instead of creation. I submit that Bhartrhari, as a

logician, strove to find a philosophical notion that could be, by means of logical reasoning,
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unfolded to infer how creation of the universe, the sequential structure of language, and the
meaning of the sentence should relate to each other in a congruous way. The metamorphosis
originally emanates from Word-Brahman and eventually connects us (speakers capable of
operating on utterable levels of language) again with Brahman through a flash of
understanding of the meaning of a sentence. Moreover, he apparently was looking for as few
notions as possible. The notion that could fit such a far-reaching mandate is time, because, as
Bhartrhari himself notes on several occasions in the Vakyapadiya, a sequence can only exist
in time. Thus, we can conclude that the place of Time in Bhartrhari's system as the creative

power of Sabda-Brahman is determined both historically and logically.
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CONCLUSION

In this dissertation I have examined the notion of time in South Asia and followed its
developments from the earliest stratum of the literary tradition, i.e., the Rgveda, to the epics
and select philosophical works.

My journey began with the Rgveda, and from my examination of the materials of this
literary monument it follows that the text has no designation for a unifying notion of time.
The very word that comes to signify time in the later tradition — kala — is encountered in the
Rgveda only once and did not make any impression on the Rgvedic views of time. There is no
term to designate abstract time in the Rgvdea therefore a notion of time does not really exist
in this text. However, from the analysis of the usage, etymological and conceptual
connections, and mythological roles of such Vedic lexemes as the year (samvatsara), World
Order or Truth (yta), and a period, moment, or season (rtu), it follows that even in this earliest
period we can find certain germs of concepts, i.e., concepts in their preliminary form:
unexpressed in logical terms and not solidified into a particular notion, but existing in the
form of mythological motifs and implicit functional connections. Among these “germs of
concepts” found in the Rgveda is the idea of two types of time, or two times, — the first is
time-eternity, associated with 7@ that orders the universe (thus creates it, because creation is
understood as an act of transition from the absence of order into an ordered sequence) and
supports it; the second is transitory, “concrete”, or “profane” time-temporality conveyed by
the word ytu. It can be concluded from the analysis of the hymns that the Rgvedic people were
aware of “eternity” and “temporality” and envisioned the two as both connected and distinct.

From the study of poetic metaphors and mythological motifs and images related to the

223



“temporal” and the “eternal”, from their positions and relationships in the text, it can be
concluded that some kind of a notion that could unify “eternity” and “temporality” and relate
“temporality” to different units and states was emerging, although probably had not solidified
enough to be used in the Rgveda to designate explicitly a power or a god of
Eternity/Temporality; they construed it as connected with the movement of the sun and as a
power that regulates the universe.

Despite the absence of a unified term, power or deity do designate and “represent”
time, the Rgveda has two gods that, according to my reconstructions, can be seen as time-
deities. These are Varuna that epitomizes time-eternity — absolute order disconnected from the
living beings but setting general rules and ensuring that everything functions properly, a
guardian of eternity and immortality, and Agni that embodies time-temporality present in
every moment of sacrifice and everyday life. Varuna also represents time-death, so from the
very beginning of the Vedic tradition time and death are interconnected. Varuna’s functions
as a “time-lord” might have roots in the Indo-European mythological strata.

In addition to the emergence of the idea the of two times and the two time-lords, in the
Rgveda we can observe the formation of a concept of time-space continuum that is seen as the
body of the sacrificed cosmic giant, Purusa. Moreover, the Rgveda is the origin of time being
envisioned as cyclical and associated it with the wheel of the year. The year is seen as an ideal
time-unit that is a source and “governor” of all other time-units. As the first thing born from
the cosmic waters, the year is an epitome of time and, effectively, a creator. Finally, the
Rgveda notices and emphasizes time’s connection with the sun and the movement of the sun.

Many mythological motifs and germs of several concepts observed in the Rgveda find

their way into the later tradition. In the Atharvaveda, when a unified designation of time
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(kala) 1s introduced, archaic myths and ideas expressed in the Rgveda become associated with
this designation, and from that period on an elaborate mythology of time arises that is shaped
into various “doctrines of time” in the epics and philosophy.

The Atharvaveda adopts the Rgvedic view and distinguishes between the two types of
time: undivided time-eternity represented in the Atharvaveda by the “time in the highest
heaven”, and empirical “temporality” divided into units and acting in the phenomenal world.
But now the two types of time become united, both of them are clearly seen as forms of kala.
It can be said that the Atharvaveda establishes the notion of time. This notion becomes a main
designation for time in the whole following tradition.

The Atharvaveda, building on the Rgvedic idea that time is a power necessary for
creation and perhaps (as the year) even a source of creation, introduces a view that time is the
foremost god that creates and supports the universe; the progenitor and foundation of all.
These views strikingly correspond to the Iranian Zurvanite doctrine, and so does the concept
of two times, time’s association with death and fate, etc.

The Atharvaveda adopts the Rgvedic image of the wheel and a chariot of time. It also
pictures time as a horse that carries the chariot and, interestingly, represents it as the World
Tree.

Treatment of time in the late Vedic texts, i.e., the Upanisads and Brahmanas, to a
certain extent continues what is seen in the Rgveda and Atharvaveda. The Upanisads pick up
the Rgvedic apprehension of time-space continuum as a divided body of the sacrificed and
develop it further. Time remains to be closely connected with space, and the year is still
understood as a representation of time and a pattern for all other time units. Time’s conceptual

and mythological association with death becomes stronger and much more explicit than in the
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Rgveda, which brings the Upanisadic time closer to the Iranian Zurvan. Time — again, in the
form of the year — is depicted as a creative potency or energy of the supreme being; it is a
power of creation. A Vedic image and mythological motif of the wheel of the year is also
preserved in the Brahmanas and Upanisads. On its basis there starts a development of the
concept of the wheel of samsara. Possibly, during the same period a system of the world ages,
the yugas, starts to take shape. There are multiple minor developments that occur during this
period, but most importantly, the concept of two times or two forms of time — temporality and
eternity — that was observed in the Rgveda and Atharvaveda is preserved. Two forms of time
become associated with two forms of Brahman: unmanifested Brahman-Eternity without
parts and manifested and divided by the act of creation Brahman-temporality of the
phenomenal world.

Almost all time-related mythological motifs and ideas of the Vedic and late Vedic
tradition become incorporated into the doctrine of kalavada during the epic period. Like in the
Atharvaveda, time in kalavada is seen as a creator and regulator of the universe. However, an
idea that time is death and a deadly force that destroys all the worlds and beings becomes the
most prominent principle of the doctrine. Time comes to be seen as both death and fate whose
power nobody can overcome. Kalavada also incorporates a newly formed system of the four
world periods (yugas). This system can be seen as a development of the concept of the year as
a model time-unit: the cyclical time where the yugas rotate following each other is organized
as a super-year. The cycle of rotation of the yugas ends (only to start anew after a period of

non-existence) in destruction of the universe by all-devouring time.
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The view that there are two times or that time is twofold is preserved in kalavada as
well. Time is described as both static and moving, divided and indivisible, eternal and
temporal.

Except for the conceptual framework, kalavada incorporates all mythological motifs
and imagery that we see in the preceding tradition, including the wheel of time or the year, the
world tree of time, time-the-steed, and so on. Moreover, various old Indo-European motifs,
either not observed or not explicitly connected with time in the Vedic texts, suddenly
resurface in kalavada: these are the motifs of spinning and weaving; hanging in the world tree
or simply in a tree; hanging on a thread or cord over the abyss, etc. Time is envisioned as a
thread, as a mouse that cuts this thread, as whirlpool, as a stage-manager (sitradhara) of the
world and many more.

All major philosophical schools that belong to the Hindu-Brahmanic worldview, in
their treatment of time cannot escape the influence of kalavada and the preceding tradition.
They adopt the view of two times but then introduce various logical devices that would
remove this dichotomy. They pronounce time a substance because in kalavada and before it
time is seen as motionless and inert but then again need to explain how time can be moving
and not moving, singular and undivided. Bhartrhari throughout his tractate Vakyapadiya
repeatedly emphasizes that time is one and only appears to be divided because of its
association with the movement of the sun. While using the examples that must illustrate
activities of time, philosophers inevitably employ the imagery from kalavada.

Such is the tapestry of time weaved by the South Asian tradition.

On the basis of my examination of the temporal views as represented in the texts I considered,

I can conclude that the South Asian temporal views constitute a rather unified system — a
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combination of mythology and conceptual framework — that was developed over centuries
originating in the Rgveda. Initially, this system emerges as an implicit, intuitive, and purely
mythological worldview. Then it acquires concepts and notions and slowly becomes a
doctrine. I hope in this work I could trace major developments of this system and show the

origins of its most prominent features.
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ABBREVIATIONS

AitA Aitareya Aranyaka

AitB Aitareya Brahmana

AV Atharvaveda

AVP Atharvaveda Paippalada
AVS Atharvaveda Saunaka
BAU Brhadaranyaka Upanisad
BhP Bhagavatapurana

ChuU Chandogya Upanisad
GB Gopatha Brahmana

JB Jaiminiya Brahmana
KathS Katha Samhita

KathU Katha Upanisad

KausU Kausitaki Upanisad
KausB Kausitaki-Brahmana
MaitS Maitrayani Samhita

MBh Mahabharata

MU Maitri (aka Maitrayana, Maitrayani or Maitrayaniyva) Upanisad
MDU Manditkya Upanisad

RV Rgveda

SB Satapatha Brahmana
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SU Svetasvatara Upanisad

TB Taittiriya-Brahmana

ViP Visnupurana

VP Vakyapadiya

VS Vaisesikasiitra

YV Yogavasistharamayana (Yogavasistha)
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