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Abstract The doctrine of the twelve Kalis is one of the earliest developments of the
Sakta tradition of the Kalikula/Kalikrama/Mahanaya and it is well known in the
later exegetical works of Abhinavagupta (10th—11th c.), Ksemaraja (11th c.), and
Mahesvarananda (13th—14th c.). Although the twelve Kalis have been treated to
some extent in secondary literature, a systematic study of the development and
reception of this doctrine has not been undertaken yet. This is mainly due to the fact
that most of the Kalikula scriptures are available in manuscript form, and
methodical analysis of their contents remains a desideratum. In this article, I intend
to examine selected tantric scriptures teaching the doctrine of the twelve Kalis,
focusing on the development of the constituent elements of this doctrine, as they
appear in different tantric sources. This article traces the origins of the twelve Kalis
to the esoteric teaching of the Sun-Goddess, linked to the tradition of the Skeleton of
Kalt (kalikankalalkankala). Tt will argue that in the subsequent phase of the doc-
trine’s development the solar context gradually diminished and an emphasis on the
twelve goddesses’ function as the destroyers of time became more and more pro-
nounced. This tendency, in turn, influenced the codification of the twelve Kalis as
the fully-fledged doctrine of time-consumption (kalagrasa), popular in the Trika and
the Trika-inspired Krama sources.
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Introduction

The doctrine of the twelve Kalis has been traditionally referred to as the “arising of
the sequence of the wheel of Kalis” (kalicakrakramodaya) and recognized as the
core teaching of the northern tradition (uttaramnaya/*uttaragharamndaya) of
Saivism. The Kashmiri exegetical writers often refer to the twelve Kalts collectively
as the ‘wheel of consciousness/energies’ (samviccakra, ciccakra or Sakticakra). For
the tenth-eleventh-century polymath Abhinavagupta, the founder of the Trika, the
twelve Kalis represent the “arising of the wheel of consciousness” (samviccakro-
daya) unfolding in the wheel of the inexplicable (andkhyacakra) and they are
described as such in detail in chapter IV of his Tantraloka." Abhinavagupta’s
disciple Ksemardja, in his commentary (nirnaya) on the first verse of the
Spandakarika, identifies the twelve Kalis—called the ‘ray-goddesses’ (marici-
devinam)—with the ‘wheel of powers’ (sSakticakra), which he glosses, in
cosmological terms, as the cause (hetu) of the creative evolution of the universe
(vibhava) that goes through the four stages of exertion, manifestation, relishing, and
dissolution.” Ksemaraja, probably drawing on Abhinavagupta’s Kramastotra,” also
adds theological interpretation to the understanding of the twelve Kalis when he
associates them with Manthanabhairava, the ancient god of the Jayadrathayamala,
who resides amidst the twelve goddesses as the lord of the wheel (cakresvara). 4
Among the later adaptations of the twelve Kalis, one has to mention the concept of
kramamudra attested, for example, in the Pratyabhijiiadhrdayam, which teaches the
practice of assimilating into one’s own self the sequences of emission, permanence,
and dissolution.’ These formulations represent, however, later versions of the
kalicakrakramodaya, and are the outcome of the development that occurred in
connection with philosophical, theological and ritualistic changes the doctrine
underwent.

This article aims to examine some aspects of this development by focusing on the
doctrinal changes, and, in some cases, intertextuality existing between earlier and
later tantric texts attesting the doctrine of the twelve Kalis. My analysis intends to
demonstrate that the changes displayed by those sources have a double focus. On
the one hand, it shows that earlier texts contributed to the set of core ideas that had a

! For the explanation of the twelve Kalis as the samviccakra in Abhinavagupta’s Tantraloka, see
Sanderson (1986, pp. 197-204; Sanderson, 1995, pp. 70-75; Silburn, 1975).

2 Ksemaraja, Spandanirnaya (p. 7): S‘akticakravibhavapmbhavam iti —Saktinam srstiraktadi maricidevi-
nam cakram dvadasatma samuhas tasya yo vibhava udyogavabhasanacarvanavilapanatma
kridadambaras tasya prabhavam hetum/

3 In Abhinavagupta’s Kramastotra (v.28), the worship of the twelve goddesses in the form of rays of
consciousness (samvidrasmi) is conceived as the means of worshipping Bhairava. In this way, the
practitioner himself becomes Manthanabhairava churning his twelve energies as the possessor of power
(Saktiman) and recognizes the single-taste of the entire universe (jagadekarasa).

4 Ksemaraja, Spandanirnaya (p. 7): etd hi devyah Srimanmanthanabhairavam cakresvaram alingya
sarvadaiva jagatsaradikridam sampadayanti ity amnayah/Sanderson (2007a, p. 356) mentions that the
source of this concept may be the Kalpa of the Mahalaksmitantra that is found at the end of the fourth
satka of the Jayadrathayamala. For the Sanskrit text of this passage, see Sanderson (2007a: 356, fn. 413).

5 See Ksemardja's commentary on the Pratyabhijiahrdayam, v. 19, p. 104.
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From the Sequence of the Sun-Goddess (bhanavikrama) 727

direct influence on the development of the doctrine in later texts. On the other hand,
doctrinal modifications call our attention to the fact that those concepts, which
provided different emphases in the formulation of the doctrine of the twelve Kalis,
were directly affected by the type of discourse that appear to have been dominant at
the time when a particular text was composed. With this in mind, I argue that the
development of the doctrine proceeded from a more esoteric Kula/Kaula phase to a
more philosophically oriented Trika-Pratyabhijfia phase. As the twelve Kalis drifted
away from their early Kula/Kaula orientations—deeply rooted in the teaching of the
Sun-Goddess (bhanavikrama)—, they became enveloped with a new philosophical
outlook that combined the Krama notion of the four-fold sequence® with a Trika
notion of the cognizer, the cognition, and the cognizable, under the concept of
anakhyakrama. This process of ‘rationalization’ reached its peak in Abhinav-
agupta’s formulation of samviccakrodaya where the key metaphysical concepts
associated with the twelve Kalis, such as ‘fire of time’ (kaldgni) or ‘great time’
(mahakala), became equated with the different levels of the cognizer borrowed from
the Pratyabhijia system. Due to the abundance of textual material, most of which
has not yet been edited, this study can only provide a preliminary outline of the
development mentioned above, and also point to some new lines of inquiry about
this understudied tantric doctrine.

The Twelve Kalis and the Sun-Goddess in the Kalikakramapancasika
and the Jayadrathayamala

The doctrine of the twelve Kalis has its roots in the esoteric teachings of the
Sequence of the Sun-Goddess (bhanavikrama) or the Kula of the Sun-Goddess
(bhanavikula) propounded by Niskriyananda. Niskriyananda was one of the early
Krama siddhas and the preceptor of the Higher Krama of the Oral Instruction
(Sanderson, 2007a, p. 333), who transmitted the teachings to his spiritual son, and
the siddha whose appearance was that of a tribal (Sabara), by the name Vidyananda
or Vidyasabara.” Both Niskriyananda and Vidyananda feature as the earliest
‘human’ teachers of the Krama tradition in the Devipaiicasataka.® The exposition of
the bhanavikrama attributed to Niskriyananda and transmitted to Vidyananda is
found in the Kalikakramaparicasika, one of the two texts comprising the tradition of
the *Uttaragharamnaya (Sanderson, 2007a, p. 252). The Kalikakramaparicasika is

S Depending on the tradition, the krama, or the method of liturgy in which the deity is worshipped
through the sequence is either fourfold, i.e., arranged as srsti (emission), sthiti (permanence), samhara
(dissolution), anakhya (inexplicable), or fivefold, with bhdsa (luminosity).

7 CMSS 7.181-183: Vidyananda dwelled in the cremation grounds and practiced nocturnal vigilance
(nisatana). He was a vira who was intent on the practice of the wheel (cakracdra). The tradition
associates him with a Sivapitha called Srisailam; to the north of which, on a mountain with many peaks
was a divine cave made of gold, where Vidyananda worshipped with the aim of attaining the “knowledge

esoteric teachings of the bhanavikrama.

8 The third patala of the Devipaiicasataka refers to the worldly lineage (manvogha) of the Krama which
begins with Niskriyananda and his wife Jianadiptya. The transmission follows through Vidyananda and
Rakta, Saktyananda and ends with Sivananda, who might have been Jiiananetra.
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728 A. Wenta

found in chapter seven of the twelfth century Cisicinimatasarasamuccaya. Despite
the rather late date of this scripture, internal evidence indicates that the
Kalikakramaparicasika is likely to contain some early material on the doctrine of
the twelve Kalis, for it aligns on critical points with the Jayadrathayamala, as will
be shown below. Unlike other Kalikula/Kalikrama scriptures and exegetical works,
the Kalikakramaparicasika does not place the twelve Kalis in the anakhyakrama, but
treats them independently as the central teaching of the bhanavikrama. The names
of the twelve Kalis’ worshipped as part of the pijgkrama correspond to those given
in the Deviparicasataka, known also as the Kalikulaparicasataka, with the exception
of the thirteenth Kali in the middle, who is substituted by the goddess Kumari.
While the twelve Kalis should be worshipped with the mantra Arim srim, Kumart
should be worshipped at the end of the twelve (dvddas’dnta),lo i.e., at the end of the
worship of the twelve Kalis and at the symbolic location of the yogic body that is
twelve inches above the head (the place of the prasanta). The latter, sometimes
identified with the rise of the kundalini, is the place where the mantra becomes the
most subtle (beyond any perception in uccara).

The goddess of the Kalikakramaparicasika is called Stryakulakr§odarT and her
name points to the early Kalikula’s association with the Saura tradition that has
already been mentioned by Sanderson.'' She is defined in Nagarjunian terms as
being ‘empty of inherent existence’ (nihsvabhava). From her own nature, a wheel
arises, which is established in the solar course of consciousness, consciousness
being identified with the sun. 12 The wheel manifests (lit. “shines’) as the reflection
(pratibimba) eager only to devour the mirror.'”> The text gives the following
definition of the kalikakrama (The Sequence of the Kalis): “Kalikakrama is the
tradition of the twelve”.'* In another passage, we read: “Kali, the terrible one, she,
who is black as collyrium, is the Sun-Goddess (bhanavi) of the twelve risen suns.” !

© CMSS 7.244-249: These are, (1) Srstikali, (2) Sthitikali, (3) Samharakali, (4) Raktakali, (5) Sukali, (6)
Yamakali, (7) Mrtyukali, (8) Bhadrakali, (9) Paramarkakali, (10) Mahamartandakali, 11) Rudrakali, and
12) Mahakali.

10 CMSS 7.249: madhye tu parama devi kumari kulabhaksani/ dvadasante tu sampitjya pirvoktavidhim
vallabhe//

' Sanderson (2009, p. 57) has already argued that the existence of strong solar elements in the early
Kalikula scriptures can be explained to be either the result of borrowing by the Saktas an independent
Saura tradition that was known to have had their own canon of scriptures, or an independent development
within the Saiva-Sakta fold. The Saktas worshipped the Sun under the name of Vira or Viresvara, often
accompanied by the goddess Bhargasikha. These names also employed in the Saiva and Smarta
Kashmirian scriptures in reference to the sun-god and his consort at the Martandatirtha.

12 CMSS 7.171cd-172ab: Sa cid a nihsvabhavarvat saryakulakrsodart// tatsvaripoditam cakram
cidbhanvarkagatisthitam/

13 CMSS 7.172cd: pratibimbam ivabhati bimbagrasaikalampatam/ The employment of the mirror
metaphor to describe the relationship between the main Kali and the other twelve Kalis is also attested in
the Tantrarajatantravatarastotra by Visvavarta, where the sakticakra is compared to “a single face
reflected in [twelve] mirrors” (Sanderson 2007a, p. 257). The same simile is found in the Srikalikastotra
of Jiananetranatha (see below).

14 CMSS 7.160: $rnu devi pravaksyami kalikakramam uttamam/ dvadasaiva param bhadre sampradayam
vadamy aham//.

1S CMSS 7.205ab: kalf kalaijant bhima dvadasoditabhanavi/.
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From the Sequence of the Sun-Goddess (bhanavikrama) 729

The solar symbol is also employed to denote the epistemological goal of the

bhanavikrama, namely the “sun of knowledge” (jiianarka, bodhabhaskara). In one
passage, a more elaborate description of the practice that leads to this goal is given:

When the act of abandoning and grasping [the perceptions], [which takes
place] through the distinction of giving up and taking, has been dissolved, then
the one who knows the [true] reality, seeing the sun of knowledge, may make
it manifest.'®

In another passage of the Kalikakramapaiicasika, bhanavikula is compared to the
wheel of destruction that is imagined, in cosmological terms, as the devouring fire of
consciousness (grasaghasmara) that consumes the three worlds.'” This fiery image,
often termed as the fire of time (kalagni) will persevere in other Krama sources and
Trika scriptures and will be commonly employed to designate the all-consuming
function of the twelve Kalis."®

Among other features of the goddess SuryakulakrSodari that seem to form an
important part of the bhanavikrama teaching is her association with the process of
sensory experience. In this regard the goddess is identified with KaulinT Sakti/
Kulesi, which points to the Kula/Kaula roots of the Kalikula.' KaulinT Sakti is
primarily the enjoyer of all sensory experience (sarvabhogabhuk). The process of
sensory experience is conceptualized, in phenomenological rather than theological
terms, as one of withdrawal (samhara), in which the obtainment of the object of
perception (i.e., sound, touch, etc.) generated through the bliss of relishing (rasana)
becomes dissolved in the activity of the sense-organs; once this activity ceases, the
supreme wonder arises.?’ In order to explain the actual practice that helps to achieve
“the supreme wonder”, the Kalikakramaparicasika seems to allude to the Kaula
method of sexual intercourse as follows:

Having united the sexual organs in the course of reciprocal rite, when, upon
abandoning one mental state, the mind (ci#i) does not grasp another, which

16 CMSS 7.234: hanadanavibhedena tyagagraha pariksayel nirtksamanas tattvajiio  jiianarkam
samprakasayetl/.

17 CMSS 7.213.

'8 The image of the great fire will be retained by Abhinavagupta in the Tantrasara (chap. 5, ed. Sastri,
1918, pp. 36-37) in his description of dhyana in the anavopdaya during which the adept is instructed to
visualize, as vividly as possible, the Great Fire of Bhairava in the form of the twelve flames of energy (i.
e., Sakti-jvala-dvadasaka as the twelve Kalis). This fiery conflagration proceeds from the visualization of
the three constituent parts of the cognitive process symbolized by fire, sun, and moon going through the
phases of srsti, sthiti, samhara, and visranti in relation to the external objects.

19 Indeed, Matsyendranatha, known also as Minanatha, whom Jayaratha identifies as the avataraka of the
Kula teachings in the pitha of Kamartipa (Sanderson, 2007a, p. 264) appears in the mythical lineages of
the Krama teachings (siddhakrama) of the Kaliyuga in the Deviparicasataka, where he is accompanied by
his consort Konkamba and worshipped in the srstikrama. The anonymous Khapaiicakastotra also
considers Matsyendranatha to be the teacher of the Kaliyuga.

20" A very similar practice is quoted as the passage of the Mahanayaprakdasa (which however could not be
identified in the texts available to us at present) in the Maharthamarijariparimala (v. 35, p. 81):
Bhavavrttisu tas citte cittam samvidi sa pare/ vvomny astam gamito yatra krama ullanghanatmakahl/.

@ Springer



730 A. Wenta

immediately arises, then, the supreme reality, which is one’s own true nature,
manifests.”!

One has to notice that the practice of focusing attention on an interval between the
two perceptions, similar to the one described above, also features in a number of
Trika and Spanda texts, such as Abhinavagupta’s commentary on the Paratrisikavi-
varana®?, the Spandakarika (v.41),% and the Vijiianabhairava (v.62). Another point
worth noticing is that the Kalikakramaparicasika considers the bhanavikrama to be a
part of the tradition of the Skeleton of Kali (kalikankala), of which we unfortunately
know nothing about. In this regard, the Kalikakramaparicasika avers thus:

O goddess, [I will tell you] the tradition of the Skeleton of Kali**, the one
taught by the guru, its single characteristics being one’s own perception, the
supreme plane of the inexplicable (anakhya). Listen, o goddess, I will tell you
the supreme sequence of the Kalis. O Bhadra, I will tell you the supreme
tradition of the twelve.”

Importantly, the association of the solar Kali with the tradition of the “Skeleton” is
also attested in the fourth satka of the Jayadrathayamala, the tantra of the
Bhairavasrotas where Bhairava wants to teach the goddess about the “the highest

2! CMSS 7.178-179ab: Kandendriyani samyojya parasparavidhikrame/ hitva bhavam na grhndti yada
bhavantaram citih// tada tatparamam brahma svasvabhavam pravartate/.

22 paratrisikavivarana, p- 93 (trans. J. Singh) refers to the “interval between two different determinate
perceptions, one that has just been terminated, and the other that is about to arise.” Abhinavagupta asserts
that this interval between two perceptions is known in the tantras by various names, such as unmesa or
pratibha, but for him it is the nirvikalpa samvit.

3 Ksemaraja’s commentary on verse 41 of the Spandakarika (p. 143) has a clear ‘Krama’ bent; for him
the bliss of transcendental awareness that arises in that moment is a result of a sudden swallowing of
thought-constructs that is concomitant with the dissolution of the object of thought.

* In the Kalikakramapaiicasika, the goddess Kali described through apophatic language is referred twice
as the one who devours the Skeleton. For example: CMSS 7.220cd-221: riparipantaram ripam
svariapam riapavarjitamll bhavabhavavinirmuktam sarvatoditaniskalam/ tatrodita para devi kalt kankalab-
haksini// “Within the form and non-form, [the one who is] the form, one’s own form, devoid of form; free
of being and non-being, the undifferentiated and yet present in everything, the supreme goddess Kali, the
one who devours the Skeleton, has arisen there.” In the CMSS 7.228cd-229: tena kaliti vikhyata
kankalakulabhaksini// bhavabhavasvabhavasya ciccakracida carvitah/ svadasambodhdahladena sphurat
kalikramodayah// “In this manner, she is known as “Kalr” who devours the Kula of the Skeleton. For the
inherent nature of existence and non-existence is relished by the consciousness of the wheel of
consciousness (ciccakra). The arising of the sequence of Kalis manifests through the delight of the perfect
knowledge of (its) taste.” In another place, CMSS 7.204, however, the goddess Kaulini, in the supreme
expansion of her own nature, is called the energy of the kaulakankala, who is the fire of devouring
(tatsvaripaparollasavikase sphurat kaulini/ kaulakankalakalaya grasaghasmararipini//). We also find the
reference, in CMSS 7.11, to the sky of the Kula of the Skeleton where Rudra and his energy are churned.

25 CMSS 7.160 and CMSS 7.162cd-163ab: guruvaktragatam devi svanubhiityaikalaksanam/ kalikanka-
lasamkramam anakhyapadam uttamam// srnu devi pravaksyami kalikakramam uttamam// dvadasaiva
param bhadre sampradayam vadamy aham/.
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Kaula teaching which is concealed within the closed hand [of the teacher].”26 The
goddess expresses her interest in obtaining this teaching, saying:

I am satisfied, o Lord; I have truly understood the highest goal. By your
favour, o Lord of all, great Siva, I now want to hear the Kaularnava teaching,
called, the “Skeleton” (kankala) in which the goddess Kalt becomes manifest
arising from the sun of consciousness (cidarka). She is the one who is located
on the summit of Bhairava’s crest, and who radiates out in the form of the
mass of [twelve] rays [i.e. rasmipusija= 12 Kalis]. O you who are venerated by
the foremost of gods, o Lord, I wish to know the sequence in accordance with
its two aspects, external and internal.?’

Although no records about this tradition seems to be currently extant, the
Kalikankala/Kankala appears to have been known to the Kaula Kramacaryas, who
adopted it as part of their Kapalika practice. In the third satka of the
Jayadrathayamala, the wandering vrati addresses himself in the following words:
“I am a skull-bearing Kapalika of the skeleton (kankalr), eager to taste the fusion of
the rays (of consciousness).”*® In the post-Jayadrathayamala texts, references to the
tradition of the kankala in the context of the Kapalikas or the Kalikula doctrine are
rare. The only evidence I was able to find that clearly links it to the fully-fledged
Krama practice of sensory experience, and thus may be a reminiscent of the
Kalikankala tradition, is Yogaraja’s commentary on Abhinavagupta’s Para-
marthasara. There we come across an explanation of the Kapalika vow, called by
Yogaraja the “skeleton posture” (kankala-mudra). The hero (vira) following this
vrata assumes the skeleton-posture in which he drinks the drink of the heroes
(virapana), i.e., the essence of all entities in the universe, from the skull of the
sensory objects. The skull is held in his own hands that are glossed in terms of the
Kalikula doctrine as the ‘rays of consciousness’ (samvitkara). The ‘rays’ are the
goddesses that are the senses, such as the eye, the ear, etc. while the sensory
experience they offer to Bhairava brings about the final repose (visranti) in one’s
own consciousness.”” Yogardja’s commentary is a good example of the later

26 JY 4.57v5-6: “Listen, I shall now teach you the highest secret, the highest Kaula teaching which is
concealed within the closed hand [of the teacher]. The great teaching which resides among the khecaris,
which is free of thought-constructs, without doubt, all-including and free of dualities.” (Srnotu
kathayisyami rahasyam idam uttamam. mustibhiitam mahakaulam khecaravasthitam mahat, avikalpam
asandigdham prapiirnam ubhayojitam).

2T JY 4.57v2-4: trptasmi bhagavata samyag jiatam tat paramam padam/ mayd tava prasidena
sarvesvara mahesvara/ adhuna Srotum icchami kankalakhyam kaularnavam/ yatra sa kalika devi
cidarkottha vijrmbhate/ Sekharavasthita ya sa rasmipunjavirdajita/ etasmin yad kramam bahyabhyan-
tarabhedatah/ etad icchami bhagavan jiiatum suravararcita/.

28 JY 3 (232r7) Quoted in Sanderson (1986, p. 211): kapaliko ham kankali rasmimelapalolupah/.

2 Yogaraja’s commentary on the Paramarthasara, p. 269, trans. Bansat-Boudon and Tripathi.
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732 A. Wenta

tradition associated with the exegetical works of the Kashmiri Kélikrama,3() where
the purpose of the sensory experience, as well as the goal of the cycle of the twelve
Kalis is the final repose (visranti) in one’s own consciousness.>!

Another striking intertextual similarity between the Kalikakramaparicasika® and
the Jayadrathayamala, already noted by Sanderson (2009, pp. 57-58), is attested in
the exposition of the solar teaching that distinguishes between the plurality of suns
that seem to correspond to the outer sense faculties, the inner cognitive faculties and
the ultimate sun beyond them. In this regard, the Jayadrathayamala avers thus:

This sun has emerged from within the sun [located] within the light of
illuminator. Within this sun, is [yet another] sun, which illuminates the entire
universe. The universe is overflowing with the mass [of rays] of Kaulini, who
is the sun-goddess (bhanavikaulini), and who embodies the Kaula absolute. It
is from there that the great mantras, which are the wombs of sixty-four
Bhairavas have arisen. Not located in light, nor in the void, not in one, nor in
both, not in neither, the sun, all-pervading, shines, free of all obscurations
[...]. This sun, which is fearsome and terrible, shines at the limit of the fourth
state of the sun with the rays that are ever arisen; those rays belong to the
supreme sun, which is self-awareness. That person and him alone who realizes
the wheel of the sun (bhdcakra), overcomes time.>>

The description of the supreme sun endowed with the rays that are ever-arisen
(nityodita), the knowledge of which leads the sadhaka to transcend the limits of time, is
directly linked to the description of the twelve Kalis. For the Jayadrathayamala ‘rays’
(rasmicakra) stand for the twelve Kalis.** The sadhaka, insofar that he established

0 See the Mahanayaprakasa of Sitikantha 12.4 (ed. Sastri, 1918, p. 133) where the object of experience
is the favorite place of the goddesses of the senses (khecarivahadevis) who delight in consuming it
(upabhoga). When the goddesses of the senses have relished the field of objectivity, they offer it to
Bhairava, who is consciousness (cidbhairava), until offering themselves, then they abandon it and come
to rest. This is the foundation of the enjoyment of external objects (visayabhoga). Sitikantha explains that
in this way, the yogin is always content, thus having made contact with the krama (the deployment of the
energies of the senses), he takes rest in the akrama. In other words, having made each individual sense
experience one with its own nature and given up attachment to external things, he should transcend all.

31 (see below).

32 For the parallel passages of the Kalikakramapaiicasika and the Jayadrathayamala, see Sanderson
(2009, p. 75 fn.45).

3 JY 4:57r1-4: ravih pradipakaloke siryamadhyat samutthitah/ raver antargato bhanur bhasayaty
akhilam jagat// bhanavi kaulini ya sa tatpuiijabharitam jagat/ tatrotpanna mahamantra bhairavastastay-
onayah// na prakase na cakase nobhaye nobhayojjhite/ sarvavarananirmukto sarvago bhati bhaskarah
nirmukto// sa ravih suryaturyante bhrajate raudradamarah/ svasamvitparamadityanityoditamaricibhih//
bhacakram bhdasitam yena sa vai kalaiijaro bhavet/. Sanskrit text quoted in Sanderson (2009, p. 57).

34 JY 4:58r5: “Thus Kali is known to be of thirteen kinds, in accordance with the distinction of the rays”
(trayodasavidha kalt vijiieyda rasmibhedatah). JY 4:58v3-4: “When he is situated in the sun with the cycle
of rays expanded, then he is established in the twelve signs of the zodiac, [and] becomes the bearer of the
mass of rays; [when] he has fully internalized these [signs of the zodiac], then he becomes the lord of the
Kula.” (rasmicakram vikasitam tada ravim sthita [for sthitah?)/ yada dvadasarasistho rasmipurijadharo
bhavet/ tani kalayate samyag tada kulapatir bhavet//). The tradition of time-wheels (kalacakra) of twelve
spokes representing the twelve suns, the twelve of signs of the zodiac and/or the twelve months is also
attested in an early Saivasiddhanta scripture, the Ni$vasakarika. For example, in v.17 of the
Diksottaraprakarana section (pp. 1062 ff.) of the Nisvasakarika we find the solar identity of the
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himself in the twelve signs of the zodiac, is said to embody those ‘rays’. He now
manifests in the form of the sun itself, the nature of which is the expansion of the
domains of the sense-faculties.*® In that capacity he becomes the leader of the twelve
Kalis.*® Although the Jayadrathayamala talks about the sadhaka who embodies the
twelve rays of the sun, it gives the names of the thirteen Kalis who “emerge in the void-
awareness of the rays as they begin to expand”.*’

Although Abhinavagupta, as we shall see below, was more interested to present the
doctrine of the twelve Kalis as the philosophical model of samviccakra, he probably
knew about the solar tradition associated with the twelve Kalis. This is hinted at in
Abhinavagupta’s commentary (vivarana) on the Paratrisika, where he adopts the solar
metaphor to assert the soteriological validity of true reasoning (sattarka), the single
method applied in the saktopaya. In the saktopaya, whose core are the twelve Kalts in
the Tantraloka and Tantrasara, cultivation of correct mental representations (vikalpa-
samskara) is purported to remove the pertinacity of duality, which is nothing else but
ignorance covering one’s own true self.”® The shedding away of ignorance is
simultaneous with the self’s uncovering of its own luminous nature. In the Paratrisika,
Abhinavagupta adopts the solar metaphor to assert the soteriological validity of
sattarka as the method that enables an instant dissolution of ignorance, which like the
flecks of clouds, cover the ‘sun of consciousness’:

Footnote 34 continued

zodiacal signs that are “equal to the sun”. In the rasisasicara, the twelve spokes of the cakra are correlated
with the vowels beginning with ‘a’. I thank the anonymous reviewer for pointing this out. For the similar
attestations in the Krama and Trika texts, see infra fn. 54.

35 JY 4:58v4-5: “Endowed with the rays he becomes free within the plurality of manifested world”
(bhavabhavantaranirmukto rasmiyuk). JY 4.58r1: “Now, he expands as the sun itself, as the expansion of
the domain of sense-faculties.” (vrttidhamavikasatma ravir eva vijrmbhate).

36 JY 4.58r1-2: “Embodying the twelve, residing in the twelve, illuminating the limit of the twelve,
permeating the totality of the rays of the mantras, he is the leader of the circle of Kalis with the
subdivisions of the division of the rays those [who attain this realization] shine forth” (dvadasatma
dvadasastho dvadasantantabhasakah mantrarasmikulakrami kalikacakranayakah, rasmibhedaprabhe-
dena te sphuranti).

37 JY 4:58r2-3: “I will tell you that sequence as it has come down through the unbroken oral tradition.
The thirteen [Kalis] emerge in the void-awareness of the rays as they begin to expand.” (fatkramam
sampravaksyami mukhaparampardagatam pronmisad rasmikhacitau jrmbhaty eva dasatrikam). The list of
their names, then, follows: (1) Srstikali, (2) Sthitikali, (3) Samharakali, (4) Raktakalt, (5) Sukali, (6)
Yamakali, (7) Mrtyukali, (8) Bhadrakali, (9) Paramadityakali, (10) Martandakali, (11) Kalagnirudrakalf,
(12) Mahakalakulakali, (13) Mahabhairavakali.

3 Tantrasara, 4 (ed. Sastri, 1918, pp. 24-25): “The function of true reasoning (sattarka) is to break the
pertinacity of duality, nothing else. Because, everything is essentially the absolute consciousness (cit),
therefore, even in the ordinary experience, the manifestation of the desired form of the body and so on,
and suppression of the opposing (undesired) form, takes place—this is the meaning of repeated practice.
As it has been said previously, from the supreme reality nothing can be taken away. The pertinacity of
duality is not a separately existing thing, but it is rather ignorance with regard to one’s own true self.
Therefore, it is said that the removal of duality takes place through mental representation (vikalpa). The
supreme truth is that the luminous essence of the Self, progressively shedding away the form of ignorance
it assumed due to its (essential) freedom, shines forth—first in the intentionality to reveal itself
(vikasonmukha), then in the act of self-revelation (vikasat), and finally as fully revealed (vikasitam). This
form of self-revelation constitutes the essence of the supreme Lord. For this reason, the different limbs of
yoga do not constitute here (in this process of self-revelation) any direct means. Even if they aid to
reasoning, it is only the true reasoning which is the direct means (of self-realization).”.
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Among all the lights of yoga, satfarka has been determined in the
Malinivijayottaratantra to be the blazing sun by which one is liberated and
liberates others. And this [sattarka] has to be grasped and reflected upon at all
times by those wise ones who, having given up the envy, so common in human
beings, for a moment, want to reach the supreme. The aspirant is established in
one’s own self immediately after the sattarka [alocana], and the flecks of
clouds [that cover] the sun of consciousness are dissolved at once, through the
relish of one’s own true nature.*

The aforementioned passage distinguishes between the sun-like sattarka as the
method of realization and the ‘sun of consciousness’ as its goal. The former is the
process of purifying reflection, which suddenly disperses the clouds of ignorance or
the malas; the latter represents the pure luminosity of consciousness that becomes
“fully revealed” through this method. In accord with Abhinavagupta’s reformulation
of liberation as consisting of enjoyment/savouring (bhogamoksasamarasya), the
goal of this practice is the “relish of one’s own nature”. It is quite certain that by
adopting the solar metaphor Abhinavagupta alludes to the Kalikula doctrine of the
Sun-Goddess that formed an esoteric background of the early teaching of the twelve
Kalis, but gives it, instead, a rational outlook of sattarka.

Post-Abhinavagupta Trika authors, such as Jayaratha and Yogaraja, were aware
of the solar context linked to the doctrine of the twelve Kalis, and did not shy away
from affirming its soteriological value. One example in case is Jayaratha’s
commentary on Abhinavagupta’s passage of the Tantraloka describing the three
Trika goddesses (pard, apard, and parapara), who arise as the twelve Kalis.
According to Abhinavagupta, those twelve goddesses embody the fully expanded
nature of consciousness, and those who venerate those twelve are directly
established in Siva’s nature.*’ Jayaratha clearly pays heed to the earlier solar
tradition by quoting from a text where the twelve goddesses constitute the supreme
sun of one’s own consciousness (svasamvitparamaditya), which is the imperishable
mass of light.*' Similar example is found in Yogardja’s commentary on the
Paramarthasara, where, in accordance with the passage of the Paratrisika quoted
above, the revelation of the “sun of consciousness” is instigated by the destruction

3 parawisika-vivarana, ed. Singh (1989, pp. 73—74); trans. Singh (1989, p. 196) slightly modified: yah
sarvayogavayavaprakasesu gabhastiman// Sriptirvasastre nirnito yena muktas ca mocakah/ etat tu
sarvatha grahyam vimrsyam ca parepsubhil// ksanam martyatvasulabham hitvasiyam vicaksanaih/
alocanaksanad wrdhvam yad bhaved atmani sthitih/ cidarkabhralavas tena samsamyante svato rasat//.
40 Tantraloka 1.107-108, (ed. éﬁstﬁ, 1918, pp. 150-151), vol.1; (trans. Sanderson) Now, the three
[goddesses] Para, Parapara, and Apara mentioned above are none other than the powers of this [essential
nature]. Each is manifest in emission, stasis, resorption, and the fourth. In this way, they arise as [a set of]
twelve. When this [autonomous light of consciousness is experienced in the mode in which it]
encompasses all of these, then it is manifest in fully expanded nature. It is this what is meant by the
expression “Supreme Siva”. So, those who venerate these twelve are directly established in that [Siva’s
nature].

41 Ty 1.107 (ed. Sastr1, 1918, p. 151, vol.1) quotes from unidentified source saying: dhamnam trayanam
apy esam srstyadikramayogatah/ bhavec caturdhavasthanam evam dvadasadhoditah// svasamvit-
paramdadityah prakasavapur avyayah/ iti.
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of the “veil of delusion”. A person who has reached this state shines as the “sun in
the guise of Siva”, “with his rays unhindered”, “with the host of rays of
consciousness”. For such a person, liberation ensues, which is described as “the
state wherein his own energies are fully deployed.”** This description echoes the
passage of the Jayadrathayamala referred to above where the sadhaka manifests as
the sun with the ‘rays’ (i.e., the twelve Kalis), fully expanded.

The Twelve Kalis as the Kalas of Mahakali in the Deviparcasataka

Much like the Kalikakramaparicasika and the Jayadrathayamala, the Devipaiica-
Sataka—which  together  with the  Kalikulakramasadbhava  and  the
Yonigahvaratantra belongs to the groups of texts that are believed to have been
revealed in the Northern Sacred Seat (utfarapitha) by Jiiananetra or grinﬁtha, known
also as Sivanandanatha**—knew about the esoteric teaching of the Sun-Goddess
Kali. This is attested in the seventh patala, where the text refers to the secret
teaching of the supreme sun, which is the circle of consciousness (citimandala)
located at the end of Siva (sivanta). Unlike the Kalikakramapariicasika and the
Jayadrathayamala, however, the main goddess of the Deviparicasataka—who both
embodies the supreme sun and is endowed with the twelve rays—is equated with the
plane of repose of consciousness (cittavisramabhiimika). In effect, an adept who
knows this goddess attains the state of the sky-farer. The Deviparicasataka speaks of
it in the following words:

I will tell you the secret and most excellent Kalikakrama. One should think of
the supreme sun, whose nature is the abode, the supreme and all-pervading,
endowed with sentience [in the form of] the circle of consciousness and
radiant like a crore of moons. It has the brightness of the thousand fires at the

42 Paramarthasara with Yogaraja’s commentary (trans. Bansat-Boudon and Tripathi 2011:221), stanza
56: “He whose veil of delusion has been destroyed now shines as the Sun in the guise of Siva, that is,
comes into evidence with his rays unhindered, with the host of rays of his consciousness (cinmarici); and
there is for him no such thing as the liberation postulated by other schools of thought, if that means going
somewhere else [...]. For him, there ensues only that state wherein his own energies are fully deployed,
for the constriction imposed by the sheaths of maya, etc., has vanished.”.

4 Jayaratha calls Jiananetra the master “who brought down the doctrine of Krama to earth”
(avatarakanatha). The manavaugha consisted of (1) Netra (Jiiananetra), (2) Rajiit (Keyuravati), and (3)
Hrasvanatha (Vamana) MP (s') 9.5 (ed. Sastri, 1918, p. 107). Keydtravati is praised in Arnasimha’s
Mahanayaprakasa as the one who has understood the wisdom born of the sacred seat and who attained
the state of a sky-farer: Srimatkeyiiravatyakhya pithajajianaparaga/ khacakracarini yeyam tam aham
naumi bhaktitahl/l MP (A) 154, (ed. Dyczkowski n.d. p. 62). According to Abhinavagupta, Keytravati,
also known as Kakaradevi, was one of the three female yoginis (other two being Madanika and
Kalyanika) who passed on the teachings received from Sivanandanatha to Govindaraja, Bhanuka, and
Eraka. The last one is the author of the Kramastotra, quoted in Abhinavagupta’s exposition of the
samviccakrodaya, on which Abhinava wrote a commentary (now considered lost), called the Kramakeli.
Hrasvanatha, also called Vamana/Vamanadatta or Viranatha might have been the author of the
Svabodhodayamanjari and the Dvayasampattivartika, also known as Bodhavilasa (Sanderson 2007a,
p- 276).
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end of the eon and a splendour equal to the great sun. Established in
[everything], from the worlds situated at the very bottom of the universe** up
to Siva, it is intent on causing all beings to arise. Through the sudden
dissolution of the energy (kala), there, one should know the space [that is] the
circle of consciousness, which is tranquil, pure and resembling Brahma. It is
where the goddess, who is the plane of repose of consciousness, resides. She
whose nature is the supreme sun has emanated with the twelve divisions. With
the twelve rays, she resembles one hundred thousands rays. [...] He who
knows her, immediately, in that moment, becomes a sky—farer;45 he measures
out the whole universe, and playfully devours it again. Thus, in this world, the
sadhaka has no comparison: he who abides in the three worlds, is supreme,
and on the account of being the lord, he is like T$vara.*®

The aforementioned passage, parts of which are also found in the Yonigah-
varatantra, proves that the solar elements in the worship of the goddess Kali*’ were
still strong in the period when the tantras of Uttarapitha flourished. At the same
time, it is in the Deviparicasataka where we find, for the first time, the fully-fledged
doctrine of the twelve Kalis who—as the ‘energies’ or kalds of the goddess
Mahakali—are worshipped in the anakhyakrama. Nevertheless, at this stage, the
twelvefold cognitive structure of the anakhyakrama that became the key-concept
associated with the twelve Kalis in later scriptures is not yet attested. Like the
Jayadrathayamala, the Devipaiicasataka refers to the “tradition of the twelve”
[Kalis] (dvadasadhamndya), but gives the names of the thirteen Kalis worshipped in
the anakhyakrama. Those twelve constitute the essential nature (svabhava) of
Mahakali, who, through her own capacity, brings forth destruction and terminates

4 Por this translation of tthaka, see Tantrikabhidhanakosa 11 (Brunner, Oberhammer and Padoux, 2004,
p- 304).

4 Together with the Yonigahvara and the Kramasadbhava, the Devipaiicasataka understands the state of
the sky-farer (khecari) as the ultimate goal of the Kalikula teachings while asserting emptiness as the
foundation of reality through the process that negates everything it is not. In the second patala, Bhairavi
teaches Bhairava about the pervasion of emptiness (vyomavyapi) by negating its identification with all
things through the rhetorical structure of ‘na X, na ca va Y, that closely resembles the Upanisadic neti-
neti approach. Parallel examples of the same stylistic device employed to describe either the nature of the
goddess or the krama are also found in the Kramasadbhava and the Yonigahvaratantra.

46 DP 7.42cd-7.47ab. kathayami rahasyam ca kalikakramam uttamam// cintayet paramadityam
dhamaripam param vibhum/ ciccakracetanayuktam candrakotyavabhdasakam// kalpantagnisahasrabham
bharisiryasamaprabham/ iihakadisivantastham sarvasattvodayodyatam// kalalayena sahasa prasantam
citiman alam/ tatrakasam vijaniyan nirmalam brahmasannibham// yatra sa samsthita devi cit-
tavisramabhumika/  srta dvadasabhir bhedaih paramarkasvaripini// rasmidvadasabhih
rasmisahasrasatasannibha/. [...] DP 7.48-49: yo vindati sakrt tasya tatksanat khecaro bhavet/ nirmati
visvam akhilam grasate lilaya punah// na tasya sadhakasyaivam upama bhuvi vidyate/ trailokye tisthate
parah prabhutvena yathesvarah//.

47 DP 5.14cd-5-15ab: “She, who is single and is the supreme goddess (para devi) is known as
Brahmasvartpini. Thus, she is [the goddess] whose essential nature is the sun with twelve divisions”
(ekaika ca para devi jiieya brahmasvaripini// evam sa dvadasair bhedaih paramarkasvaripinil). DP 5.22-
23ab: “She is the end of phat, very fierce devouring Bhairavas-I$varas. In the middle of the sun, she is the
bliss of stillness, she shines inwardly as the rays of consciousness. Listen to her tradition of the twelve-
fold together with their names” (phatkaranta mahéaghora grasanti bhairavesvaran/ ravimadhye nirananda
cinmaricyantabhasika// tasya dvadasadhamnayam namabhih saha tac chrnul).
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the reality of time. Each of the twelve Kalis is called the energy (kala) and as such it
belongs to the goddess Mahakali, who embodies the supreme energy (para kala),*®
called the nectar (amifta).49 Although Mahakalt still retains the characteristics of the
Sun-Goddess, in that she is described as the absence of bliss (nirdnamla),50 abiding
in the middle of the sun, where she shines as the rays of consciousness; the tendency
to refer to the goddess through the discourse of emptiness is also strongly attested.
Thus, we find the expressions that have a clear Sinyavadin orientation and define
Mahakalf as the energy of emptiness, established in emptiness, made of emptiness,
etc.’’ Further, Mahakali is described through the epithets that point to her
transcendental nature. Thus she is the unmovable place of bindu, eternal, fixed,
alone, a single heroine (ekavira), very subtle, imperishable. She is described through
the use of apophatic language as “neither the object of perception, nor the object of
speech, free of attributes.”> The Devipanicasataka also draws attention to another,
fierce aspect of Mahakali in which she, as the very fierce one (mahdaghora) and the
end of the syllable phat, devours the Lord Bhairava.>® This trait is also found in a
number of other early and later texts, such as the Kramasadbhava, Mahanayapra-
kasas of Arnasimha and Sitikamha, and Jiiananetra’s Kalikastotra, where Bhairava
becomes unequivocally associated with the principle of time, which the goddess
successfully devours.

The Deviparicasataka gives two alternatives for the worship of the twelve Kalis:
the samvitkrama and the pujakrama, the distinction still retained in Jayaratha’s
commentary on the Tantraloka. In the samvitkrama, the twelve goddesses are
worshipped internally as the succession of one’s own cognitive process
(svasamvitti). In the piijakrama, the instructions are given to worship the twelve
goddesses in the external ritual setting as the retinue of the thirteenth goddess
located in the middle. The text refers to these as follows:

8 The concept of pard kala, although not found in the Kalikakramaparicasika, is also attested in the
Kramasadbhava and the Jayadrathayamala, where it represents the energy of the new moon (amakala) in
the seventeen-syllable vidyad of Candayogesvari/Kalasamkarsini, wherein the sixteen digits of the new
moon (kala) are contained. The pard kala is called nectar (amrta) (lit. “deathless”), because it remains as
a permanent, unchanging element in the cycle of waning and waxing moon. The difference is that in the
Deviparicasataka the para kala represented by the seventeen-syllable vidya should be worshipped in the
form of the twelve suns, either in the heart-cakra or externally in the twelve-spoke wheel. See, e.g., the
passage of the avatarakrama 4.29cd-4.33. Other scriptures revealed in the Uttarapitha, such as the
Yonigahvaratantra and the Kramasadbhava, untypically give the names of the sixteen or even seventeen
Kalis of the anakhyakrama, which may be explained as an endeavor to assimilate the Kalis, in
concomitance with Kalasamkarsini’s vidya as the lunar, and not the solar energies.

% DP 5.11cd: mahakalikalakhyata kalamrtamayt Subhal.

50 The reference to the goddess as nirananda continues the tradition of Niskriyananda who teaches about
the condition of ‘inactivity’ (niskriya) as the ultimate reality. According to the Mahanayaprakasa of
Armasimha (v.126), ‘inactivity’ is a characteristic feature of the sambhava state, wherein the power of
mental process (citti) is suddenly (sahasa) dissolved into the great void, which is ‘without movement’
(nihspanda) and has no abode. According to the Kramasadbhava (3.46ab) Kali is ‘the end of the twelve’,
‘the absence of bliss’, ‘the end of the sixteen’ and ‘mind beyond mind’: dvadasanta nirananda sodasanta
manonmani.

SUDP 5.21ab: khasvaripa khamadhyastha khacakre ca vyavasthita/.

52 DP 5.21cd: niramaya caprameya anuccarya gunojjhital/.

33 DP 5.22ab: phatkaranta mahaghora grasantt bhairavesvaran/.

@ Springer



738 A. Wenta

O supreme Lord, one should worship those [twelve Kalis] at the Brahma-lotus,
which is inexplicable and complete, at the end of the sixteen, at the end of the
nine, or at the of cit. O Three-eyed one, worship them with the succession of
one’s own cognitive process (svasamvitti), or else, externally, on a red cloth.
One should make a circle of emptiness with lapis lazuli powder. Outside of
that [circle], on should place the circle of the twelve.”* Having worshipped
Mahakali in the middle, one should worship the other twelve [located] on the
outside, in due sequence, beginning with the east, O one delighted in yoga.
[The sadhaka] should be wearing female clothes, or be naked; he should be
wise, devoid of thought-constructs, propitious, and be an expert in the ritual
procedure.”

The sodasanta, navanta, and cidanta are symbolic locations present in the yogic
body that are often correlated with the points in the rise of kundalini. The “End of
the Sixteen” represents the location at the distance of the sixteen fingers above the
head, and as such it is unknown to the Svacchandatantra, Netratantra, Sid-
dhayogesvarimata and rarely mentioned in the Tantrasadbhava, and the
Malinivijayottaratantra. Abhinavagupta never refers to the “End of the Sixteen”.
For him, the “End of the Twelve” (dvadasanta) is the highest point in the ascent of
kundalini, and this is a standard description borrowed from the Svacchandatantra.
The “End of the Sixteen” is, however, known to the Jayadrathayamala, and the
Kramasadbhava. In the Kramasadbhava, Mahakali is praised as the one established
at the “End of the Sixteen”.”® It is clear that by mentioning the “End of the Sixteen”
as the location to worship the twelve Kalis, the Devipaiicasataka aligns with the
Jayadrathayamala and not the Kalikakramaparicasika, where the reference to the
more common location at the “End of the Twelve” is found (see above).

The Devipaiicasataka is an important text for understanding the development of
the twelve Kalis, for it reflects a transitional point between the early doctrine of the
Sun-Goddess with twelve rays and the teaching of Mahakali with twelve kalas,
intent on devouring time-Mahakala. The text is also relevant for linking the teaching
on the solar goddess with the concept of cittavisrama that will be adopted as the

3% The instructions for drawing the man ala with the central thirteenth Kali surrounded by other twelve is
also found in the fourth satka of the JY 4.57v4-5 (also quoted in Sanderson, 2007a, p. 257): “Having
drawn the mandala of the goddess consisting of the great twelve [Kalis]; he should make the thirteenth
[Kali] in their centre together with the vowels of a zodiac, and having drawn a square, O Goddess, he
should fill it with red powder” (samlikhya mandalam devim mahadvadasasammitam/ madhye trayodasam
karyam rasivarnasamanvitam/ raktena rajasa devi caturlekham prapiirayet/.) In the description of the
Umamahesvaracakra of the Trika scripture, the Tantrasadbhava (seventh patala, vv.11c-14), we find the
solar Martandabhairava in the centre surrounded by the second layer (avarana) of the cakra consisting of
twelve spokes installed as the twelve rudras who are identified with the twelve solar vowels (devoid of
four “eunuch/napumsaka” vowels, r r 1 1) and the twelve signs of the zodiac. I thank the anonymous
reviewer for pointing this out. For the identification of the twelve Kalis with the twelve vowels in other
Krama and Trika scriptures, see below and fn.70.

55 DP 5.47-49ab: pijyam etad brahmapadme nirakhye ca nirdmaye/ so asante navante va cidante
paramesvara// svasamvittikramenaiva bahye vatha trilocana/ rajavartena rajasa vyomabimbam tu
karayet// bimbadvadasakam bahye tadripam avatarayet/. DP 5.52-53: madhye piijya mahakalt bahye 'nya
dvadasa kramat/ pirvad arabhya sarvas tah pijayed yoginandana// strivesadhart bhiitvasau nagnavaso
mahamatih/ nirvikalpah prasannatma pijakarmavisaradah/.

6 KS 1.12: ariipe asvare garbhe sodasante vyavasthite/ icchariipasvabhavasthe bhairavesi namo stu te//.
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goal of the anakhyakrama by the Mahanayaprakasas as well as the Trika exegetical
authors.

The Srikalikastotra of JAiananetra: The Twelve Kalis
and the Codification of the Twelvefold Anakhya

The Srikalikastotra of Jiiananetra marks a shift away from the descriptions of the
goddess Kali as emptiness, prevalent in the tantras revealed in the Uttarapitha, to the
goddess representing consciousness. Moreover, Jiananetra’s ideas are strongly
influenced by the concept of sahaja usually translated as ‘spontaneity’, ‘co-
emergent’, or ‘inborn’. Sahaja was a popular notion in the Indian Buddhist tantras,
such as Hevajra, and it was widely associated with the 9™ century mahdasiddha
Saraha, who in his spiritual songs (dohds), propagated sahaja both as the method
and the soteriological goal. Jiiananetra uses the word sahaja in compounds to
describe the nature of the goddess Kali. Thus, she is the ‘supreme spontaneity’
(niruttarasahaja) that emerges from Siva’s consciousness and assumes the form of
pure will. She is the ‘spontaneity of recognition’ (sahajasamvitti) that can be
attained by means of pure consciousness, devoid of any limiting adjuncts
(anupddhi). She is the ‘innate spontaneity’ (sahajasvariipa), when she divides
herself thirteenfold.”’ Although Jiananetra never mentions the twelve Kalis
directly, nor does he refer to the goddess’ solar aspects, there is a sense that some
of the verses refer to the doctrine of the twelve Kalis. According to Jayaratha—who
in his commentary on Abhinavagupta’s exposition of samviccakrodaya quotes a
couple of verses from the Srikalikastotra—, Jiananetra was a recipient of the
doctrine of the twelve Kalis.”® He further argues that even when Jiiananetra
mentions the goddess divided into thirteen forms, he actually means the twelve, and
not the thirteen Kalis.”® In order to substantiate his argument, Jayaratha quotes the
following verse of the Srikalikastotra:

Hail to your form propelling the whirlpool of the manifestation of the
universe, having made your innate nature thirteenfold. Your own unique
nature is three-fold through distinction into emission (prasara), permanence
(sthiti), and withdrawal (vilaya), and that is fourfold in each case by the reason

57 $KS v.3, 9, and 10. For the Sanskrit text, see Silburn (1975, pp. 191-192).

8 Jayaratha (Tav 4.173; ed. Sﬁstri, 1922, p. 195, vol. III) calls him the master “who brought the doctrine
of Krama down to earth” (avatarakanatha). According to a lost Krama text, which Sanderson (2007a,
p. 273) identified as the Kramavamsavalr, Jiananetra had seventeen disciples, some of whom eventually
began to initiate others, establishing their own lineages. According to Jayaratha (ibidem), the total number
of disciples was nineteen. Among them were three female disciples (yoginis): Keytravati (aka
Kakaradevi), Madanika, and Kalyanika who passed the teachings to Govindaraja, Bhanuka, and Eraka.

> Tav 4.173; (ed. éﬁstrf, 1922, p.198), vol. IIL: tasmat dvadasadhatvam evatra vaktum abhipretam
siddhapadanam—ity avagantavyam, “Therefore it was intended by the siddha (Jiananetra) to express here
only the twelvefold [nature of the goddess, when he mentioned the thirteen-fold], this is as it should be
understood.” For the discussion on the twelve Kalis of the Tantraloka and the thirteen Kalis of the
Devipaiicasataka see Sanderson (2007b, pp. 101-103).
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of arising (udaya), preserving (samsthiti), dissolution (laya) and repose
(visrama).

The above passage is important for it is the first time we come across the
formulation of the twelvefold anakhya. Abhinavagupta clearly incorporates this
very sequence into his exposition of the samviccakrodaya, where he correlates each
phase of the twelvefold process with the name of a specific Kali. He also substitutes
the cosmic functions of prasara, sthiti, and vilaya with their cognitive equivalents,
corresponding to prameya, pramdna, and pramatr.®'The Cidgaganacandrika of
Srivatsa (12th-13th century), which according to Sanderson (2007a, pp. 297) is
rephrasing Arnasimha’s ideas in a more poetic style, adheres to the same model.
There, the face of the goddess resembling the sun of consciousness consists of the
aggregate of powers (saktivrnda) as the plane of the twelvefold sequence expanded
out into the universe through the squaring of triads. These twelve reside within the
abodes of the moon, sun, and fire, which are the three eyes of the goddess in the
form of cognizable object, the means of cognition, and the cognizing subject.®

Another concept that the Srikalikastotra shares with the Cidgaganacandrika is
the identification of the twelvefold body of Kali with the principle of time. The
Srikalikastotra says:

Hail to you who, having divided the body of the Kalt of Time, split twelvefold.
You then shine, making that form radiant in itself.®

For Jayaratha this verse proves that Kali maintains her true identity of all-inclusive
light (prakasa) even in the external projection as time. He says further that Kal1’s
ability to manifest time in the manner of the reflection in the mirror belongs to the
goddess’s nature as andkhya.®* In another passage, Jiiananetra refers to Bhairava as
the form of time, who creates the world from the [first] cause to the last insect. The

60 SKS v.8-9ab: ekam svariiparipam prasarasthitivilayabhedatas trividham/ pratyekam udayasamsthiti-
layavisramatas caturvidham tad api// iti vasupaiicakasamkhyam vidhaya sahajasvariapam atmiyam/.

8! The fourth satka of the Jayadrathayamala (57r5-6) can be regarded as textual antecedent to the
development of this cognitive version of the twelve Kalis: “Directing his awareness towards cognition,
the object of cognition, and the cognizer as pervaded by that awareness, he achieves dissolution into the
highest abode whose attribute is the absence of ego” (jiianam jiieyam tatah jiata jiiaptigarbhanibhalayan
layam yati pare dhamni nirahamkaradharmini).

62 CDC 36-37ab: tvanmukham tripathanetri bhammakam Saktivindam iha turyathagamam (em.; yad
yathagamam)/ dvadasa kramapadam padadibhir jrmbhitam jagati taccatustrikaih// manameyamitine-
tralaksanah somasiryadahanas tridhamagah/.

63 SKSv.5: kalasya kali deham vibhajya munipaiicasamkhyaya bhinnam/ svasminvirajamanam tadriipam
kurvatt jayasi//.

% Tav 4.173; (ed. Sastr, 1922, p- 198), vol. IIl: muniparicasamkhyaya dvadasadha vibhajya—bahir evam
samullasya, punarapi atiriktam eva tadripam svasmin prakasaikaghane ripe, “‘having divided [your
body] twelvefold by counting seven and five’ [means]: having manifested your nature externally, and
moreover, having made that nature, which is separate, into one’s own self whose nature is all-inclusive
light”; vir@gjamanam kurvati—darpanapratibimbavadanatiriktatayaiva avabhdsayanti, “‘making [that
form] radiant’ [means]: manifesting that in the manner of reflection in the mirror, as though [the
reflection] was not separate from that [mirror]”; jayasi—atidurghatakarinaikenaiva andakhyena ripena
sarvakalam parisphurasiti, *“‘hail’ [means]: you radiantly manifest at all times through your inexplicable
nature, which is one and only one and accomplishes this what is difficult to accomplish.”.
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goddess is intent on devouring the dreadful and terrible Mahakala who has
consumed the three worlds, and as such she is called the Thin-bellied (KrSodart).®
The Cidgaganacandrika praises the goddess Kalt, whose twelvefold body of time is
represented by the twelve vowels, and diversified in accordance with the signs of the
zodiac; the same association is also present in the Jayadrathayamala (see above).®®
In another verse introducing, as it were, the exposition of each of the thirteen Kalis,
which, according to Sanderson (2007a, pp. 297), is based on Eraka’s Kramastotra,
yet another identification is found. The Kali of Time, who abides on the plane of
Siva, is defined both as the ferocious fire of time (kalaghasmart) and the twelvefold
sun (dvadasatmaravi).®’ These appellations are absent in Jidnanetra’s stotra.

The Mahanayaprakasa of Arpasimha: Devikakrama as Varpakrama

The Mahanayaprakasa of Arnasimha—one of the three texts bearing the same title
—represents a later stage in the development of the twelve Kalis doctrine, filtered,
as it were, through the technical terminology present also in the Kashimirian Krama
exegesis. Arnasimha’s exposition of the twelve Kalis, as revealed in the description
of the andakhyakrama, is also, in many ways, dissimilar to the presentation given in
the Kalikakramapariicasika or the Deviparicasataka. The most apparent difference is
the absence of any reference to the Sun-Goddess. There are also noticeable
dissimilarities in the overall presentation of the doctrine. First, Arnasimha develops
the idea of the twelve vowels that we have already encountered in the
Jayadrathayamala (see above) and explains the process through which the twelve
vowels of the previously described wheel of light (prakasacakra) become the twelve
Kalis in the anakhyakrama. The reference to the twelve vowels—beginning with ‘a’
and ending with ‘h’, but devoid of the four neuter 1etters68—, indicates that
Arnasimha is referring to the Sequence of Letters (varnakrama), one of the three
modes of the Mahanaya worship.®’ It is worth noticing that in Abhinavagupta’s
exposition of the sambhavopaya, we also find the twelve Kalis being referred to as

65 SKS v.6ab: bhairavaript kalah srjati jagatkaranadi kitantam/. SKS v.13ab: kavalitasakalajagat-
trayavikatamahakalakavalonodyukta/. See also the Mahanayaprakasa of Arnasimha (v. 228cd-229, ed.
Dyczkowski n.d. p.75), which also identifies Bhairava with the twelvefold time, while the goddess
KalasamkarsinT is constantly intent on devouring him with violent force (hatha).

8 CDC 37cd: rasirajividhibhaiijitaih svarair laksitds tava hi vipruso "mbikell.
7 CDC 220ab: dvadasatmaravikalaghasmart kalakalisivabhiamika vard/.
8 mp (A) 215ab: akaradivisarganta ye sandhasvaravarjitah/.

9 There exists three sequences in the Mahanaya worship, present in all the three Mahdnayaprakasas, i.c.,
1) the Sequence of Abodes (dhamakrama), which relates to the particular point of concentration located
in the subtle body, connected with kundalini rising through the energetic centres (cakra), 2) The Sequence
of the Letters (varnakrama) is concerned with the corresponding sequence of phonemes, 3) The Sequence
of Consciousness (citkrama or samvitkrama) corresponds to the nature of cognition in accordance with the
level of purification (of consciousness), available at each stage of sadhana.
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the twelve vowels.”° According to Arnasimha,”' however, in the anakhyakrama,
those twelve vowels enter the process of reversion (pratyavrtti),’* which takes place
when they, full of the relish of cognition (ciccamatkarabharito), are withdrawn from
their objects.”> Once this happens, the twelve Kalis arise to destroy the manifested
and unmanifested nature of these twelve vowels.”* At the same time, he adopts the
twelvefold structure of anakhyakrama and labels it as creative imagination
(kalpand) of the thirteenth Kali.”” Second, drawing on the Kaula terminology,
Arnasimha identifies the sequence of the goddesses (devikakrama) with the ‘rays’
(rasmayah, rasmipuiija), which are devoid of ego, and free of thought-constructs,

70" Although the twelve Kalis belong to the saktopaya per se, the allusion to the goddesses is also found in
other upayas. In the sambhavopaya—in which, as Padoux (1990, p. 193) tells us, “the disciple must
become one with the precognitive impulse (iccha) of Siva manifesting the universe through the supreme
word or vac”’—the twelve Kalis assume the form of pure “phoneme-reflections” (paramarsa). In chapter 3
of the Tantrasara (ed. Sasti1, 1918, pp. 13-18), Abhinava discusses the topic of “phonematic emanation”
by showing the progressive levels of actualization of speech that proceed from the undifferentiated level
of speech to the differentiated level of articulated speech. At the highest level of pure “phoneme-
reflection” which is the letter A or anuttara, there are no divisions. When the division between “seed”
(bija) and “womb” (yoni) or, in other words, between vowels and consonants takes place, then, the
supreme “‘phoneme-reflection” assumes the form of the possessor of power (Saktiman) and power (Sakti).
Similarly, when the “phoneme-reflection” manifests in eight classes of phonemes, then, in conjunction
with the lord of the wheel (cakresvara), it creates nine places of articulations (varga). This division is
further subdivided into fifty phonemes of the Sanskrit alphabet or even into eighty-one padas.
Nonetheless, Abhinavagupta assures us that, in reality, only six “phoneme-reflections” exist, which
nourish the universe with the power of perfect fullness. These six become twelve through the processes of
expansion (prasarana) and fusion (pratisamcarana). Moreover, these twelve are considered to be the
powers of the Lord in the form of awareness, known as the venerable Kalika.

L MP (A) 212: svam svam visayam ahrtya pratyavrttikramagatah/ ciccamatkarabharito dvadasaksisvaro
ganah//.

72 The reference to the process of reversion (pratyavrtti) into one’s own nature of the cycle of cognition
represented by the goddesses of the vrndacakra occurs in the Mahanayaprakasa of Trivandrum (7.54cd-
58ab) in the context of hathapaka (“forceful maturation”). This process leads to the ultimate state of
fusion (samarasya), defined as the absence of even the most latent traces of the desire-driven
consciousness, and the state of repose (visrama). Theologically speaking, this state is represented by the
emaciated goddess (Krs§a) who embodies the dissolution of all desires. See also verse 7.37cd-7.38ab: “In
the same way, it is possible to bring [the universe] into the unobscured radiance of consciousness by the
process of forceful maturation whose nature is the process of reversion (pratyavrttikrama) simply by
carefully observing this [dynamic] structure of consciousness” (tathaiva hathapdakena pratyavrttikra-
matmand// niravaranatam netum Sakyam samsthanasilanat/). In the verse 2.22 of the same text,
pratyavrtti refers only to the withdrawal of manifested appearances (abhdsana).

73 In the developed Kalikrama, the bliss of tasting (rasand) has purely cognitive overtones associated
with the interiorization of the object of perception: “I know that object” is the relish (rasa) of wonder
(camatkara) caused by the repose within one’s own nature. In Abhinavagupta’s model of the twelve
Kalis, this is conveyed by Sthitinasakalt (T4 4.150, ed. ééstﬁ, 1922, p. 162, vol. III), who represents the
samhara state of prameya: “[The goddess] who is wishing to dissolve [that object of perception] through
the relish of interiority, conceives the withdrawal of the state permanence [of the object], thus she is
named Sthitinasakali”. Jayaratha’s commentary (7av 4.150, ed. ééstri, 1922, pp. 162-163, vol. III)
explains “‘interiority’ [means] because of being inclined inwards towards the state of being one with the
perceiver” (antarmukhatd—antah pramatrekatmatayam aunmukhye); “through the relish—because of
delight which is the nature of wonder caused by the repose within the self as expressed by the statement ‘I
know that object” (“jiiato mayarthah” iti svatmavisranticamatkaratmano rasat).

74 MP (A) 215-216.
7> MP (A) 219-220ab.
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beyond the sequence and the non-sequence, and transcending any contact with the
sensory experience.’® Third, the activity of destruction that those ‘rays’ instigate is
described through the use of technical terms, such as ‘forceful withdrawal’
(hathasamhara), and ‘fire of total devouring’ (alamgrdsaikaghasmara).77 In another
place, Arnasimha also uses the term sahasa’® to refer to the process of sudden
withdrawal activated by the twelve goddesses. The references to hathakarsa and
grasaghasmara are also found in Niskriyananda’s Kalikakramapanicasika, but they
are not found in the Deviparicasataka, which only mentions the term sahasa. These
terms are also found in other Mahanayaprakdsas’® and in the Kashmirian Trika
exegesis.® Fourth, Arnasimha gives additional identification of the andkhyakrama,
when he correlates it with the fourth state (turz‘ya),81 on the one hand, and with the
condition of oneness (sdmamsya),g2 on the other. Finally, Arnasimha postulates the
existence of the thirteenth Kali, who as the source of other twelve goddesses,
presides over the great wheel of withdrawal of all things and is intent on emitting
and devouring these twelve goddesses.®

Arnasimha’s exposition of the twelve Kalis summarized above represents the
stage in the development of the doctrine that was already drawing upon the
established set of concepts, such as pratyavrtti, ciccamatkara, alamgrasa or
samarasya found also in the Trika and the Trika-influenced Krama sources. This
indicates that at the time of Arnasimha, the doctrine of the twelve Kalis was already
more or less codified and it was adopted in that form as a core of the later
Kashmirian Krama exegesis. Arnasimha’s explanation of the twelve Kalis had a
great influence on Mahe$varananda’s formulation of the same concept in his 13th—
14th century Maharthamarijari.

7 MP (A) 222-224ab.
7T MP (A) 224-225.

78 MP (A) 213. The Mahanayaprakasa of Trivandrum (7.25) also refers to the practice of careful
attention (avadhana), during which the universe suddenly dissolves: “It is precisely by paying attention to
one’s own reflective awareness that the presence of the universe [extending] from the Fire of Time up to
Siva suddenly dissolves into one’s own nature (svavimarsavadhanendpy akalagnisivavadhil visvasya
bhavah sahasa svasvaripe viliyate [em. viciyate]/).

7 See, fn. 73 above.

80 For the hathapaka, see for example, T4 3. 260-264.

81 MP (A) 213 where turyacakra connotes the condition of waveless great void (nistarangamahavyoma).
The concept of turiya, originally found in the Sivasitras (v.7) to describe the final state of yogic
realization which pervades the three states of waking (jagat), sleep (svapna), and deep sleep (susupti), has
been adopted in the concept of the twelve Kalis from the Jayadrathayamala (4.57r4) onwards: sa ravih
suryaturyante bhrajate raudradamarah, “That sun shines at the limit of fourth state of the sun, which is
fearsome and terrible.” The association of the twelve Kalis with the concept of furiya reached its peak in
the Maharthamarnjariparimala (v.39), which clearly draws upon Arnasimha’s Mahanayaprakasa.

82 For the association of the twelve Kalis or anakhyakrama with the samarasa/samarasya or ekarasa, see
CMSS 7.224, TAv 4.172, MP (S) 10.7.

8 MP (A) 226 quoted in the Mahdrthamasijariparimala (v.39, ed. V. Dvivedi 1992:101).
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The Thirteen Kalis as Time-Consumption (kalagrasa):
The Mahanayaprakasa of Trivandrum

The anonymous Mahanayaprakdasa of Trivandrum, a post-Abhinavagupta scripture
written by the 12th century and certainly influenced by the Pratyabhijiia school, is
undoubtedly our most useful source to understand the philosophical foundation of
the doctrine of the thirteen (and not the twelve) Kalis. The text formulates this
concept in terms of the practice of anakhyakrama built upon the notion of atemporal
temporality (kramakrama), or, in other words, the non-sequential sequence that
belongs to the single, manifesting consciousness (samvit-sphurana). According to
the text, anakhya has two states: on the one hand, it penetrates plurality, for it
contains within itself the sequences of srsti, sthiti, samhara; on the other, it is
established at the same time in its own state of final repose (visranti), beyond the
reality of the sequence. This finds its theological extension in the worship of the
Kalis. The Mahanayaprakasa of Trivandrum is clearly influenced by the
Kashmirian Krama exegesis, when it associates the twelve Kalis with the twelvefold
cognitive process, as follows:

The single nature of one’s own nature (svasvaripa) functions as pervading the
fields of the knowable (meya), the instruments of knowledge (mana) and the
knower (pramadatr). These three, who are being one with the phases of emission
(sarga), permanence (avatara), and withdrawal (samhara) become fourfold
through the aspects beginning with srsti, sthiti, etc. The fourfold expansion
starting with the udaya, to the final moment of the kalagrdsa, has a single
point of repose (visranti), and that is the reason why there are thirteen
goddesses [worshipped in the pijakrama).®*

The text briefly touches upon the subject of repose (visranti) represented by the
thirteenth goddess:

Within any [sequence comprising of sarga, etc.], there is a final repose, which
transcends the polarity of sequence and non-sequence, and which is present as
the inseparable essence that cannot be penetrated by the adjunct, which is
.85

time.

The argument that in any sensory perception the non-successive aspect (i.e.,
visranti) is inherently present ensues. By way of example, the text refers to the
appearance of the colour ‘blue’, which seems to be external to the perceiver, and yet
is only seemingly so, for the subjective experience of ‘blue’, which results in
‘relish’, is also present non-successively. The text says:

8 mp (T) 9.15-17: Ekam svariparipam hi meyamanapramatrtah [em. —tah)/ sargavatarasamharamayir
akramya vartate// svasvaripanugunyena pratyekam kalanavasat/ srstisthityadibhir bhedais caturdhapi tah
sthitah// kalagrasantam udayac caturdhd vibhavo [em. vihito] hi yah/ tasya visrantir ekaiva tato devyas
trayodasa [ms. devyatra-1//. Quoted with attribution by Jayaratha in his commentary on the Tantraloka
4.125.

85 MP (T) 9.24: atrantare ’pi visrantih kramakramapadojjhita/ kalopadher andkramya nantariyataya
sthitall.
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Clearly, the manifestation [of consciousness] must be present in the [external
perception of] ‘blue’ and that manifestation [of consciousness] is certainly
located in the [subjective experience of] relish. If they weren’t present non-

successively, there could be no perception of ‘blue’.®®

Thus, the non-successive aspect is posited as the underlying substratum for each
of the cognitive sequence. Its function is to unify the sequences of cognition
appearing within consciousness as its contents. The following verses expand on this
issue by describing the non-successive aspect as something that must be
presupposed in any sensory experience; the absence of which would result in the
fragmentation of cognition into discrete phases, such as ‘blue’, ‘manifestation’, etc.:

If we first had the ‘blue’, then the ‘manifestation’, and then, the ‘relish’
mutually excluding one another, there would be no perception of ‘blue’. The
sequence is declared to be of the nature of temporal succession; as a result of
mutual exclusion, there would be no cognition in this way, because of the
division between distinct parts. [Thus] it is [only] through the experience of
the power of anakhya, which consists of the enjoyment of partless cognition
accomplished in any experience, that the worldly experience is established.®’

The philosophical analysis of andkhya is complemented by a more detailed
discussion of its practice. The practice of anakhya is built upon the notion of time-
consumption (kalagrasa), whose goal is to reach the non-successive state of repose
(visranti) suddenly. The Mahanayaprakasa states thus: “by concentrating on the
non-successive essence of time, which takes the form of coloring time®® by
succession, there is a sudden devouring of time, and this comes about through a
direct sensual experience (samkrama).”89 Time is constructed with a metric
symmetry as the set of moments applicable to the sequence. However, in the midst
of this regularity an unexpected split comes, namely a sudden opening that causes
time to be devoured by non-time. Beneath the formal logic of this passage, there is a

86 MP (T) 9.26: nile tavat sthitam bhanam bhanam ca kila (ms. tila) carvane/ akramena sthitam no cen
nilasamvin na sidhyati//.

87 MP (T) 9.27-29: adau nilam tato bhanam tatas ca yadi carvanam/ anyonyapariharena nilasamvin na
tad bhavet// kalakramatma kathitah kramas ca anyonya varjandt/ naivam kacit pratitih syad
vividhamsatmabhedatah [em. —abhal/ tan niramsavidabhogamayanakhyanubhavatah [em. -dam]/
sarvanubhavasamsiddhau lokayatra pratisthita//.

8 The reference to the goddess, who although being the form of pure consciousness (samvif) becomes
‘coloured’ (ariisitd) by its association with the cognitive process represented by the twelve Kalis is also
found in Abhinavagupta’s exposition of samviccakrodaya. See, for example T4Av 4.148 (ed. Sastrt, 1922,
p- 157, vol. III), where the goddess is described as being pure (Suddha), which means “not coloured by the
Samharakali (T4v 4.153, ed. Sastii 1922, p. 168, vol. III), who represents the srsti of the pramana, we
read: “For the emission of consciousness in its state of the instruments of cognition is just this, namely, it
should shine as coloured by these various objects” (iyam eva hi samvidah pramanaripatayam srstih—yat
tattadartharisita cakasyad iti). See also, fn. 91, when the state of nirupdadhika is visranti.

89 MP (T) 9.20: akramatmaparamarsat kramarisanaripinal/ kalasya sahasa grasah samkramad [em.
grd(sa)samkramad] ittham isyate //.
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conviction that liberation from temporality comes—paradoxically enough—via the
use of time as the vehicle for reaching the goal of visranti. The practice of kalagrasa
starts with engagement in ordinary sensory experience (samkrama). The text
enlarges on the samkrama as follows:

The manifestation of anakhya is effortlessly present in whichever object of
sense the ‘rays’ penetrate.”

The concept of the senses as ‘rays’ is reminiscent of the Kaula tradition, as it echoes
the passage of Niskriyananda’s Kalikakramaparicasika, already referred to above,
where anakhya is defined as being the basis of one’s own personal experience
(svanubhuti). The sensory experience is structurally ascertained within the fourfold
division that arises in the object (parijiieya), subject (matr) and instruments of
cognition (mana) as: (1) spontaneous effulgence (akalitollasa), (2) sensual
enjoyment of that (tatsambhoga), (3) subjective relishing (carvana), and (4) rest
(virama). In all these twelve cases, there is one repose (visranti), which is free of
limiting adjuncts.”’ This twelvefold structure is reflected in the worship of the
twelve Kalis, wherein pigja is described as the reflection (paramarsa) on the twelve
goddesses:

Through the power of reflection on these twelve goddesses, the state of non-
differentiated awareness (nirvikalpa), which is devoid of latent traces of
cognition, clearly manifests.”>

A close affinity between this cognitive aspect of worship and its ritualistic
equivalent is ascertained in the next paragraph dedicated to the description of the
Kaula ritual. The text refers to the worship of the twelve goddesses through the
panorama of typically Kaula ritual that includes consumption of wine, meat, and
sexual enjoyment of women. Both dimensions of worship serve as the means for
kalagrasa. In each case, kalagrdsa leads to one visranti, which is the thirteenth
goddess. This unique explanation that correlates the twelve Kalis with the Kaula
substances is not found in other Krama texts.

In the next part, the text turns to the exposition of kalagrasa represented by the
twelve Kalis of the anakhyakrama. The names of the Kalis are derived from the
semantic analysis of the root kal, which echoes a similar passage found in
Abhinavagupta’s Tantraloka.”® Unlike in Abhinavagupta, however, these different
meanings of kal are correlated with the ritual ‘substances’, namely, women, wine,
and meat.

%0 MP (T) 9.21: yasmin yasmin hi visaye samkramanti maricayah/ tatra tatra hy andydsad andkhyas-
phuranam sthitam//.

oV MP (T) 9.31-33: tatra meyasvariipasya caturdhd bhedasambhavah/ adav akalitolldsas tatsambhogas
tatah paramll tato ‘pi carvanam tatra viramas tadanantaram/ evam manasvaripe ‘pi caturdha
bhedasambhavah// svaucityena parijiieyo matrripe tathaiva ca/ atra sarvatra visrantir ekaiva
nirupadhika//.

92 MP (T) 9.34: asam dvadasadevinam paramarsabalat sphutam/ vikalpavasanasinyam nirvikalpam
pravartate//.

% T4 3.352cd-53ab and 4.173 cd-175.
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The first group of the four Kalis who are intent on kalagrasa in the field of the
object (prameya) derives its name from the root ka/ in the sense of ksepa, and it is
applied to the enjoyment of women. Ksepa (“casting forth” or “projection”) means
here the “extroverted sensual desire” that arises through the contact with women.
Therefore, those who are strongly attracted to women enter into the supportless state
of kalagrasa: some simply by seeing an attractive woman, other by touching her
limbs, and other by copulation. In this way, those who are attracted to women
perceive three levels of experience (i.e., akalitolldsa, tatsambhoga, and carvana),
but when time dissolves away, they attain the state of visranti, which is free of
limitations.”*

The second group of the four Kalis instigates kalagrasa in the field of the
instruments of cognition (pramana) and derives its name from the root kal in the
sense of Sabda (“to resonate”), and samkhyana (“to enumerate”). Therefore, those
who are addicted to wine can reach kalagrasa merely by seeing, touching, or
drinking the wine. Once the wine is swallowed, the sense of duality is destroyed. As
a result, the state of blissful relish becomes firm, without any contact with the object
of experience. Through the expansion of this intermediate state (between prameya
and pramatr), which is the great experience of reflection,” the four Kalis are present
resting on the field of pramana.®

The third and final group of the four Kalis derives its name from the root kal in
the sense of gati (“to go” or “to know”). These four Kalis arise for those who are
immersed in the enjoyment of meat insofar as they penetrate the state of inner relish
whose nature is the subject (pramatr). Ultimately, the enjoyment of meat leads to
the kalagrasa.”’

Drawing upon the method of “effortless” attainment advocated in the Svabod-
hodayamaiijari of Vamanadatta,”® the Mahdanayaprakasa asserts that the practice of
kalagrasa is easy to attain because, in reality, both time and the devouring of time
represented by the twelve Kalis are only one thirteenth goddess, who is the final
repose and the point of dissolution of all cognitions, whether discursive or non-
discursive:

9 MP (T) 9.35-40ab: ye tu yosidvyasaninas tanmukhenaiva te kramat/ kalagrasapade samyak pravisanti
nirasraye// kecid darsanamatrena tathangasparsanat pare/ dvindriyotpatti tas canye visramyanti
nirasraye// ittham yosidvyasaninam tisro 'nubhavabhimikah/ drsyante kalavilaye visrantir nirupadhika//
srstisystyadibhedena catasro ‘'nakhyadevatah/ prameyabhimim asritya kalagrasaparah sthitah// kse-
parthasya kalerdhator anvarthanugamat sphutam/ kalisabdas catasynam devinam vdacakah sthitah// ksepo
bahirmukhec chatmayosit sambhogajanmaniy.

9 The text seems to be following the Tantraloka (4.175), where the root kal in the sense of gatau (“to
g0” or “to know”) means entering into the nature of consciousness in the manner of reflection.

% MP (T) 9.41-45: Evam madyavyasanino ye kecijjantavah sthitah/ tesam tadasrayenaiva kalagraso
‘bhidhiyate// tasyapi darsanasparsapanayogavatah [-ta ms.] sphutam/ udrekotkarsatah [em. udrekat
karsato] drstah kalagrasasya sambhavah// praviste ‘ntah Sidhurase (-sam) bhedanirharanatmake/
sthairyam eti camatkaro vind visayasangatim// pratibimbamahabhogamadhyabhimivikasatah/ prama-
nabhimim asritva catasrah kalikah sthitah// sabdasankhyanavrttes ca kalerdhatoh kilarthatah/
sthitisrstyadibhedena caturdha kalikodayah//.

97 MP (T) 9.46-47: evam mamsavyasaninam antarasvadabhiimikam [em. bhiiminam) pramatrripam [em.
riipam] avisya catasrah kalikah sthitah// 9.46 gatiarthasya [em. gatarthasya) kalerdhator arthasyanu-
gamad imah/ darsanasparsasambhogaviram udrekato [em. udrekata) matah//.

8 For an edition and English translation of the Svabodhamaiijari, see Torella (2000).
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In this way, with all the phenomena in all states of experience, kalagrdsa is
easy to attain through the Mahartha teaching, “I venerate that structure of the
self in which the bliss of the awakening of consciousness has been obtained
without any effort, after having correctly examined the nature of things as
having no reality of their own.” In accordance with the oral teaching of the
Siddhas, there is no independent reality of anything with regard to which this
time, whose nature is differentiation (kalana), applies. This whole structure
manifesting of and by itself is nothing but the expansion of the self. So what is
this time, which is devoured by the bliss of the arising of consciousness and
what are those twelve Kalis, which are intent on devouring time? When these
are analyzed [the conclusion is reached that], there is nothing at all. There
exists only one state of repose (visranti), which is the supreme goddess, free of
limiting adjunct, which is time. She is characterized as both consciousness and
non-consciousness; bliss and non-bliss and absence of both (nirbhoga). She is
the point of dissolution of all cognitions, both discursive and non-discursive.
She is the one who transcends the states of sequence and non-sequence and is
the expansion of those. She is unmoving, devoid of pulsation, but she also
experiences all pulsation. Although she is directly perceptible to everyone
with different facets, nonetheless, she is realized by various methods such as
oral instruction, worship, and direct transmission. She who is figuratively
called “the thirteenth” is the ground in which the twelve goddesses dissolve.
Therefore, she is present as the highest object of worship, because she is that
ultimate goal to be realized.””

In the concluding verses, the text briefly refers to visranti as the state that comes
about through the eradication of the residual traces arising from vikalpas, suggesting
that kalagrasa and hathapaka'® lead to the same end. The conclusion also contains
an idea that it is in the world of sensory experience, perceived through the prism of
non-sequential sequence, where one is expected to attain liberation from samsaric
existence. This should be read in connection with another passage where the state of

liberation in life is defined as “recognition of reality as it is”:'°!

% MP (T) 9.51cd-61ab: Tadittham sarvabhavanam sarvanubhavabhiimisu// maharthadrstya sugamah
kalagraso prayatnatah [em. apyayatnatah)/ samyagvastuvicarena (samyaga-) bhavanam (-nama-)
asvabhavatah // labdhabodhodayanandam (-bodho*-) vande samsthanam atmanah/ iti  sid-
dhamukhamnayayuktya naivasti vastutah//  vastusvabhavo yatrayam kalah syat kalanatmakah/
svavispharamayam [em. —visphara] sarvam idam samsthanam atmanah// iti bodhodayanandat kah kalo
grasyate hi yah/ tadgrasasamrambhapara yas ca dvadasakalikah// ittham vicaryamananam na kiniciditi
niscayat/ ekaiva cidacidbhogabhoganirbhogalaksana [conj. -abhogalll visrantih parama devi kalopadhi-
vivarjitd/  savikalpavikalpanam  sarvasam  samvidalayah//  kramakramapadottiirna  (kramat-)
tadabhogatmikapi ya/ acala spandarahita sarvaspandopabhogini// pratyaksabhiita sarvasyas [em.
sarvasyd] tathapy [em. apyadyapi] vividhair mukhaih/ katha [em. tathd] pijanasankramddy [conj. -
kramair) upayair upalaksita// asam dvadasadevinam svaripavilayavanih/ trayodasiti ya devi kathyate hy
upacaratah// upadeya taya saiva paropasya taya sthita/.

190 For the practice of hathapaka, see MP (T) 7.36-38; 7.47-49.

OV MP (T) 9.14: yathdasthitasya tasya atah svariipam upapadyate/ etatparijiianamayi jivanmuktir
nigadyate// “Therefore, the nature of that [manifest reality] makes sense only as it is. Liberation in life is
defined as consisting of recognition of this [fact].”.
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The highest repose, devoid of any desires, arises through the total destruction
of the most latent impressions generated by various thought-constructs. In this
manner, this sequence of worship (pijanakrama) [of the Kalis] is present to all
people as a direct experience in all states of phenomenal experience that take
place in the state of extroversion. For the wise ones, the highest consciousness
blazes up brilliantly by means of those same concrete realities, which others
have rejected as factors obscuring consciousness.'**

The Absence of the Twelve Kalis in the Mahanayaprakasa
of Sitikantha

The last of the three Mahanayaprakasas, which might have been written in the
eleventh century in Kashmir (Sanderson, 2007a, p. 302), does not mention the
twelve Kalis at all; however, its exposition of the anakhyakrama in some respects
echoes the other two Mahanayaprakasas. Like the Mahanayaprakasa of Trivan-
drum, Sitikantha accepts that the Adidevi—the goddess representing pure
unconditioned consciousness—manifests in three divisions (srsti, sthiti, samhara)
through her anakhya nature, which is coloured by the reality of the sequence
(kramarthariisitena).'®® The similarity between the Mahanayaprakasa of Trivan-
drum and that of Sitikantha is also apparent in the formulation of the concept of
andkhya as the form of repose (visranti). However, unlike the Mahanayaprakasa of
Trivandrum, which asserts a single repose for all the twelve moments, Sitikantha
says that the anakhyakrama contains all three types of repose for each sequence,
namely srstyanakhya, sthityanakhya, and samharanakhya, while other sequences
merely rest in their own nature and do not contain all three.'® This particular way
of formulating the concept of anakhya is based on Abhinavagupta’s Kramakeli, the
lost commentary on Eraka’s Kramastotra, quoted in the Maharthamarnjari of
Mahe$varananda, which is also followed by the Mahanayaprakasa of Trivan-
drum.'®® According to Sitikantha, however, those three separate anakhyas represent
the conditioned state (sopadhika) of the fourth andakhya, which is their ultimate
ground, free of all limitations (nirupadhika). 1t is in this nirupadhika anakhya,
where the three conditioned andakhyas are brought to the state of rest in the state of
unity (samarasya).'°® The understanding of visranti as the ground devoid of limiting

102 AP (T) 9.66-68: tattadvikalpasambhiitavasanavedhasamksayat/ sarvakanksavirahita visrantir jayate
pard// ittham vyutthanavisaye [em. utthana-] bhavanubhavabhimisu/ pratyaksah sarvajantinam sthito
'sau (sthito®) pijanakramah// anyair avarakatvena [em. avarakatvena) ye bhavah parivarjitah/ tair eva
Jhiianinam ittham jajvaliti para citih//.

103 P (S) 10.7 (ed. Sastri, 1918, p. 119). See also the MP (T) v. 9.20: akramdtmaparamarsat
kramariisanariipinah and TAv 4.148 and 4.153 (fn.89 above).

104 MP (S) 10.7 (ed. Sastri, 1918, p. 119).

105 The quotation of Kramakeli found in the MMP v.39 (ed. V. Dvivedi, 1992, p. 100) reads: Srsti srsti
sthiti systi samhara srsti/ Srsti sthiti sthiti sthiti samhara sthiti/ Srsti samhara sthiti samhara samhara
samhara/ Srsti turiya sthiti turiya samhara turiya//. See also MP (T) 9.38ab; 9.45¢cd; 9.48ab for a similar
arrangement.

106 21P (S) 10.7 (ed. Sastii, 1918, pp. 119-120).

@ Springer



750 A. Wenta

adjuncts is also found in the Mahanayaprakasa of Trivandrum.'®” At the same time,
gitikantha echoes the Mahanayaprakasa of Arnasimha, when he says that the
andkhyakrama consists of the state of unity (samarasya) through falling away of the
sense of differentiation (bheda).

Abhinavagupta’s Reception of the Twelve Kalis

For the Kashmirian Abhinavagupta, the founder of the Trika, the twelve Kalis
represent the “arising of the wheel of consciousness” (samviccakrodaya). This term
stands for the phenomenology of the twelvefold cognitive process, taking place in
the wheel of the inexplicable (anakhyacakra). Despite the fact that Abhinavagupta
considers the Deviparicasataka as the authority on the doctrine of the twelve Kalis,
he distances himself from the teaching of the Sun-Goddess. For Abhinavagupta
Kalasamkarsini, out of her freedom, ideates (kalayanti) each of the twelve Kalis as if
there were different from her, when, in reality, they are not different. The key-term
employed by Abhinavagupta is kalayanti, which he understands primarily through
the etymology of the root kal. It is noteworthy that this term also appears in the
Jayadrathayamala to refer to the activity of the ultimate, thirteenth Kali, whose
nature is the sun.'® The commentator Jayaratha, however, aligns with more
traditional notion of kalagrasa, repeatedly found in the Krama texts and uses it to
describe the relation between Kalasamkarsini and the other twelve Kalis, where the
supreme goddess-consciousness (samviddevi) “manifests as eager to devour the
stains of the projection of time”.'"’ Jayaratha arranges the twelve Kalis into three
groups of four: the first group is delighted in devouring the aspect of the object
(prameya), the second group does the same with the means of cognition (pramana),
and the third group with the subject (pramadtr). The names of the twelve Kalis given
in the Tantraloka are identical with that of Eraka’s Kramastotra, an influential work
on which Abhinavagupta wrote a now lost commentary, the Kramakeli. Abhinav-
agupta rejects the order of the thirteen Kalis given in the Deviparicasataka, by
eliminating Sukali. He also reshuffles the order of the Kalis by placing Raktakali
after Srstikali, while other scriptures, including the Devipaiicasataka, place
Raktakalt after Samharakali. Jayaratha explains that Abhinavagupta did so to
conceal the order of worship (pijakrama) followed by other great teachers who
intended to hide the true order of consciousness (samvitkrama). Instead,

107 See fn. 91 above.

18 JY 4:58r5-6: Trayodasavidha kali vijiieya rasmibhedatah/ Paramdrkaprabhdsante

sphuratsmaranadipika/ bhariipa parama kalt kalayanti jagatsthita/*“Thus KalT is to be understood to be
of thirteen kinds, in accordance with the distinction of the rays. She who illumines the root-mantra
(smarana) shines forth at the limit of the radiance of the supreme sun. This is the ultimate Kalt whose
nature is the sun, who is present ideating the entire universe.”.

199 Tav 4. 148: para samviddevi kalakalanakalankagrasisnutaya dyotamand
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Abhinavagupta’s order of Kalis follows the true order, so that the samvitkrama can
be accomplished.''”

Abhinavagupta’s samviccakrodaya reflects an effort to offer an integrated
understanding of the twelve Kalis from the epistemological perspectives of the
Trika and Pratyabhijia systems.''' In order to understand the conceptual
ramifications of this integration, let us first look at the Tantrasara, where a shorter
version of the twelve Kalis constituting the essential teaching of the saktopaya is
given. Here Abhinavagupta is keen to incorporate the twelve Kalis within the Trika
system. He does so by first formulating the concept of Parame$vara who in his
essence (svabhava) is the perfect fullness of consciousness (pirnatasamvit), capable
of manifesting the totality of his powers. Even though Paramesvara has countless
powers, there are in fact three particular powers that are capable of displaying the
totality. These are the three goddesses of the Trika pantheon: para-sakti, parapara-
Sakti, and apara-sakti. These three are assimilated (through the process of
devouring) within another power, called sripara, which is the act of synthetic
awareness (anusamdhana) of the Lord. This assimilative yet transcendent sripard is
renamed through the Krama terminology as ‘the one who attracts time” or
Kalasamkarsini, and she is equated with the essence of subjectivity (matrsadbhava)
of the Trika.''? Each of these four powers functions threefold in creating,
maintaining, and dissolving, and in this way, they are twelve Kalis of the
samviccakra.''?

10 73y 4.149 (ed. Séstrf, 1922, p. 161, vol. III): “Objection: How come that Sriraktakali and others have
been named here immediately after (Srstikali), for, in this way, there would be the contradiction of
scriptures. Answer: True, but in the @gama, in order to conceal the order [of Kalis] in consciousness, they
have been named in this order, scattered and disordered; just as it is also the case with the sthitikrama of
the Sripaiicasatika. And it is following that that the great teachers have introduced the pijakrama. But
here [in the Tantraloka], he [Abhinava] has organized it in true order in order to conceal the order of
worship. On the basis of which, the order of consciousness can be accomplished” (tat katham iha
tadanantaram Sriraktakalyadi nirdesah krtah, evam hi agamavirodhah syat, satyam—kim tu agame
samvitkramagopandrtham alinavisirnatayaivam abhidhanam, yatha sripaiicasatike sthitikrame pi, yad
eva canusrtya mahagurubhih pijakramah prakrantah, iha tu pijakramagopanaya svasayya yaiva
sthapanam, yad adhikrtya samvitkramah parinisthitim iyat).

"' For the explanation of this adaptation from the point of view of the ritual structure, see Sanderson
(1986, pp. 194-204 and 1995, pp. 70-75).

"2 1n the Tantraloka, Kalasamkarsini is paratita, beyond the supreme goddess of the Trika (tanmadhye
tu para devi daksine ca parapara—apara vamasrdge tu madhyasyngordhvatah Synu—yd sa samkarsint
devi paratita vyavasthita, Tav 111.3.69-70), but in the Tantrasara, she is thought to be both the
transcendent power and the sustaining ground of other three. See also Sanderson (1986, pp. 192-193 and
197-204; 1990, pp. 58-59; 2005, pp. 101-102). The supremacy of Kalasamkarsini is also attested in the
hierarchy of cosmic principles in Abhinavagupta’s Tantroccaya (chap. 8, trans. Sferra 1999, pp. 124-125)
where she is said to be the supreme consciousness (pardsamvit), as the thirty-eighth principle (to which
one rises) having gone beyond (Bhairava, the thirty-seventh principle)—making him assume his aspect as
the seat (of the thirty-eighth principle).

13 TS 4 (ed. Sastr, 1918, pp- 29-30): 1. Consciousness (samviddevi) initially creates the state internally
(Srstikal). 2. Then, she creates it also externally, fully manifest (Raktakalr). 3. When she notices its
attractiveness (rakti), she creates further, as she desires to assimilate this state (Sthitinasakali). 4. Then she
creates doubt—the obstacle in assimilation—which she devours as well (Yamakalt). 5. ¢ The part of the
state that is the devoured doubt, she creates, assimilating it within (Samharakali). 6. Then she creates her
own nature through the ego-feeling: “the state of assimilation is only my nature” (Mrtyukali). 7. Then, in
the process of creating her nature of the assimilator or devourer (upasamharta), she creates the condition
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The reformulation of the twelve Kalis as constituting the samviccakra and
thereby embodying the perfect fullness of awareness (pirnatasamvit) of the Lord
enabled Abhinavagupta to introduce the concept of Paramesvara as the lord of the
wheel (cakresvara). This, in turn, led Abhinavagupta to integrate the Trika version
of the twelve Kalis within the pan-gaiva concept of Siva as the Lord of Powers,
prominent also in the Sivasiitras, Pratyabhijiiahrdayam, and Spandakarika.''* By
introducing the concept of cakresvara, he was also able to assimilate the
Pratyabhijiia model of “disclosure of powers” (Saktiprakasa)''> and “discovery of
one’s own powers” (Saktyaviskarana)."'® In so doing, Abhinavagupta was able to
uphold the Pratyabhijia precepts, which postulated the sovereignty of Siva as the
substratum of powers.'"”

An attempt to ‘clean’ the twelve Kalis from its esoteric jargon and integrate them
within the philosophical framework of the Trika and Pratyabhijiia systems is also
attested in the Tantraloka. There, some of the key metaphysical concepts associated
with the doctrine that we have already encountered on previous pages, such as the
‘sun’, ‘fire of time’, and ‘great time’, became associated with the stages of the
cognitive cycle and included within the Pratyabhijfia hierarchy of cognizers. Thus,
the twelvefold sun loses its esoteric context of the Sun-Goddess and becomes
employed to simply denote the twelve instruments of knowledge (pramana), which
are dissolved in the thirteenth egoity of ahamkara, called the ‘supreme sun’.''® That
supreme sun, because it is still an instrument of knowledge, gets dissolved into the
agent, which is the limited subject (parimita-pramatr), called kalagnirudra. That
kalagnirudra, in turn, since it is only the constructed subject (kalpita, to distinguish
it from the unconstructed one, akalpita), must necessarily be dissolved in the
supreme subject (para-pramatr), called mahdkala, which is unconditional and
unconstructed. Mahakala, who echoes the characteristics of SadaSiva in the
Pratyabhijna system, is the perfect fullness of I-ness (paripirnahambhava), but
since it is coloured by the experience to assimilate the objects—which are internal,
that is to say, which exist as one with the subject, according to the principle of
sarvasarvatmakam “everything is of the nature of everything else”—into one’s own

Footnote 113 continued

in which one part becomes a latent trace (vasand) and the other becomes part of consciousness itself
(Rudrakali). 8. Then, she creates the wheel of the senses which consists of her own nature (Martandakalt).
9. Then, she also creates the one who rules over the wheel of the senses (karanesvara) (Paramarkakalt).
10. Then, she creates the mayic subject, kalpita-pramatr (Kalagnirudrakali). 11. Then, she creates the
subject who has the capacity to transcend his own limitation, enjoying his own expanded nature
(Mahakalakali). 12. Finally, she creates the fully expanded form of the subject
(Mahabhairavacandograghorakalt).

14 See Sivasitras 1.6., Spandakarika 1.1., Pratyabhijiahrdayam, v. 20. See also Abhinavagupta’s
commentary on the Paratrisika’s verses 25-26, where a description of Bhairava as cakresvara of the
twelve ray-goddesses (rasmi-devata-dvadasa) is given.

"5 Lvarapratyabhijiiakarika of Utpaladeva (ISK) 2.3.17, see Torella (1994).

16 ISK 1.1.3.

"7 ISK 1.3.7.

18 74 4.160-161 (ed. Sastri, 1922, pp. 175-176, vol. l): karmabuddhyaksavargo hi buddhyanto
dvadasatmakah/ prakasakatvat saryatma bhinne vastuni jrmbhatel/ ahamkaras tu karanam abhimanai-
kasadhanam/ avicchinnaparamarsi liyate tena tatra sah//.
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identity, also needs to get dissolved in the abode, which is transcendent (akula-
dhama)."" This assimilation takes place through the processes of ‘total devouring’
(alamgrasa) and ‘forceful maturation’ (hathapdka). In this way, the final state is
reached when only the consciousness (cinmatra) as the agent of knowing and doing
remains, which does not enter into the state of the object of experience of any person
in particular. At this level, the consciousness is one with the dissolver, and is,
therefore, perfectly full. Abhinavagupta describes this ultimate stage represented by
the final Kali, called Mahécandograghorakﬁli,]20 as follows:

All the subjects, all the means of knowledge, all the knowledges in their
multiplicity, and all the objects, all this is nothing but consciousness itself
(cinmatra) at this level. The supreme goddess is an independent freedom of
self-awareness as it adopts this diversity of forms."?'

This last passage shows that Abhinavagupta’s theory represents an important
departure from the Krama scriptures, investigated above, where the goal of the
twelve Kalis unfolding in the anakhyakrama is the plane of repose (visranti) of all
discursive and non-discursive thoughts. For Abhinavagupta, the purpose of
samviccakrodaya is to realize the innate freedom of one’s own consciousness as
the agent of knowing and doing, as it adopts the diversity of forms. This echoes the
definition of consciousness attested already in the Sivasitras (2.1.7): caitanyam
sarvajianakriya paripiirna svatantrya. By placing freedom as the final goal of the
samviccakrodaya, Abhinavagupta makes an attempt to bring the Krama process of

119" Abhinavagupta’s usage of the term akula-dhama to refer to the ultimate abode where the final stage of
the dissolution of consciousness takes place could have been borrowed from the Devipaiicasataka
(7.28cd). There, the goddess Kali is referred to as paradhamasvaripini “she whose form is the supreme
abode”. In another passage of the same text (2.69cd) we read that she is established in the middle, as the
abode of the three abodes (sun-pramana, moon-prameya, and fire-pramatr), and is the foundation of those
three (tridhamadhamamadhyastham dhamadharapade sthitam). The same two aspects of the goddess’
nature as both the supreme abode (param dhama) and the abode that pervades the three abodes of the
moon, sun, and fire, is found in the Srikalikastotra of Jiananetra (v.6: Jayati
sSasankadivakarapavakadhamatrayantaravyapi/ janani tava kim api vimalam svariparipam param
dhamall). Indeed, Jayaratha quotes the passage of the Srikalikastotra (v.15) to describe the nature of the
transcendent abode of Kali as the “glory of light”, which is beyond any objectification and where the
discrimination between being and non-being has been completely dissolved. One can easily notice how
the concepts of param dhama as the transcendent foundation and dhama as the source of cognitive triad
find their parallel meanings in the formulation of the concept of anakhya as nirupadhika and sopadhika
(see fn. 88 and 91 above).

120 Compare also the description of the final Kali in Abhinavagupta’s Kramastotra (v.26), where the last
goddess represents the nameless state of the subject and luminous consciousness (prakasakhya-samvit).
21 T4 4.171-172 (ed. Sastri, 1922, p. 186, vol. Ill): pramatrvargo manaughah pramds ca bahudha
sthitah/ meyaugha iti yatsarvam atra cinmatram eva tat/ iyatim ripavaicitrim asvayantyah svasamvidah/
svacchandyam anapeksam yat sa parda paramesvari//
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complete reabsorption of consciousness'?* into the Trika model of creation.'* In
other words, he subsumes the Krama goddess Kalasamkarsini, who represents the
reabsorption of consciousness, under the Para goddess of the Trika, who stands for
the creation of consciousness. This, in turn, validates the Pratyabhijfia model of
autonomy of action, which is freedom.

Conclusion

This article has presented preliminary evidence for the development of the doctrine
of the twelve Kalis focusing on the doctrinal, and in some places, intertextual
relationship existing between various tantric texts teaching it. The commonality of
themes, lexical similarities, especially visible in a usage of shared technical
terminology, and conceptual formulations (or lack thereof) detected in the sources
presented here shows that the development of the doctrine of the twelve Kalis was
the outcome of a gradual evolution that seems to have proceeded from the early
Kula/Kaula phase to the later Trika-Pratyabhijia phase. This movement brought
with itself the development as well as differentiation of a set of core ideas that
received different emphases in various tantras. In the first phase, the doctrine of the
twelve Kalis was formulated in the context of the esoteric teaching of the
bhanavikrama, which appears to have lost its importance in later scriptures.
Although references to the twelve goddesses as the ‘rays’ continue to appear in later
tantras, a growing trend was to present the doctrine of the twelve Kalis as the
concept of anakhyakrama often formulated as the practice of time-consumption
(kalagrasa) that leads to repose (visranti). The first text that clearly shows this
transition is the Deviparicasataka, the tantra regarded by Abhinavagupta as an
authority on the doctrine of the twelve Kalis. Another important development was to
present the doctrine of the twelve Kalis or andkhyakrama not so much as a practice
that relies on the fullest expansion of the senses, but rather as a philosophical
discussion on the dynamic process of consciousness that goes through the
twelvefold cycle, a tendency started with Jiananetra. A notable exception to this
rule is the Mahanayaprakasa of Trivandrum, which tries to integrate the
philosophical structure of the twelve Kalis with the conceptual core of spontaneity

122 The vidya of Kalasamkarsini consists of the samharabija khphrem, the heart of reabsorption, also
known as the ‘lord of microcosm’ (paficapindanatha or pindanatha). Since reabsorption is the destruction
of time, Abhinava calls this mantra Kalakarsini; cf. T4 15.533. In the fourth ahnika of his TA,
Abhinavagupta writes: ‘This being (sat) [who appears] externally is first dissolved in the fire of
knowledge. What remains then is what is left of the awareness, which is inner resonance. The condition of
space being reached, by passing through the three energies, one attains to what is made of knowing,
ultimately to dissolve in what is reabsorption’. Cf. T4 4.189-91, in Padoux (1990, p. 424). In his
commentary, Jayaratha says that these verses give an explanation of the movement of the mind that
perceives the world absorbed in the ‘emptiness’ of consciousness (k4 because of kha, emptiness). In
resonance (ph), this absorption occurs through the activity of fire of knowledge (r, since ra is the
agnibija); through the operation of Siva’s three major powers, icchd, jiiana and kriya (e, since it is a
trikonabija), the world is then being swallowed up into the bindu (since bindu is that point where
manifestation withdraws upon itself to return to the godhead) all of which results in khphrem. Ibidem.

123 The last goddess of samviccakrodaya represents fullness of consciousness (piirna), she is called Para,
the supreme goddess of the Trika, who is represented by the syllable sauh, which is srstibija.
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of the senses under the Kaula ritual. As a result of this process of rationalization and
semantization, the key metaphysical concepts of the early Kalikula, such as the
‘sun’, the ‘fire of time’ (kalagni), or the ‘great time’ (mahakala), were relegated to
the function of their cognitive equivalents, as seen in Abhinavagupta’s reformu-
lation of the twelve Kalis as the samviccakrodaya. Abhinavagupta presents the
twelve Kalis within the integrated framework of the Trika and Pratyabhijia systems,
in which the Krama goddess Kalasamkarsini fuses with the Trika goddess Para, and
where the reabsorption of consciousness instigated by the twelve Kalis leads to the
realization of one’s own consciousness as the agent of knowledge and action.
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