
CHAPTER - III

THE BUDDHIST TANTRISM AND THE HINDU TANTRISM IN ORISSA

1. EVOLUTION OF BUDDHIST TANTRISM

The time of the origin of Tantra extremely difficult to

assign, which has discussed in the privious chapter. Some of

the elements which constitute tantra existed long before its

full fledge formation. In Yajur Veda, for example there are

uses of mystic sylloables and words like svaha, svadha,

vasat, ved vat, om etc. the meanings of which are unknown to
(1)

us at present, and similar is the case with the later

tantric literature which made use of many such inarticulated

sounds as am, om, hrm, krom, phat, ah and so on. Magic

songs, incantations, healing spells etc. are to be found In

copious use in Atharva Veda, but only for these reasons

these two vedas cannot be classed as Tantric works and as

Prof. M. Winternitz asserts " there is no line of evolution
(2)

from Yajurveda and Atharva veda to the Tantras"

The practices of some of the Tantric elements have also

found mention in early Buddhist works, which clearly imply

that by the time of their composition such practices were

prevailing to a certain extent in the society . In the

mahavag'ga we read of the magical powers of the whole family
(3)

of a layman, whereas, the chulla vagga refers to

Bhikkhus carrying human skulls as bowls, together with odd
(4)

bits, bones and dirty water.
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Dr. Binaytosh Bhattacharya, on the authority of

the Tattva Sangraha of San tarakpita and his disciple

kamala-si1 a, tries to make us believe that Buddha as a

clever organiser incorporated magical practices in his

religion in order to make it popular and to attract more 
( 5) *

adherents. But we are unable to subscribe to the view of

the learned scholar as no ancient work. On Buddha and

Buddhism, is known to have charged the Tathigata of such

crafty devices for deluding the people of his time. In the

Brahmajala Sutta of Pigha Nikaya, on the other hand, Buddha

is represented as enumerating a long list of superstitious

and magical "Vij jas".

Presumably current by the time, which he strongly
(6)

condemns as "Tiracchana" meaning low and crooked. We are

also not one with Dr. Bhattacharya that " the seeds of

Tantric Buddhism were already there in the original Buddhism

in the form of Mudras, Man t ras, Manual as. Dharapis. Yoga and

Samadhi as a means to attain happiness and prosperity in the 
(7 )

world. In this connection Prof. Winternitz rightly

observes that "there is nothing in the Tripi taka or any

early Buddhist document to prove that Gautama or his first

disciples had anything to do with the Mudra, Mandala and 
(8)

Dharanls. M. Sylvain Levi and G. Tuccl adduce different

reasons to show the development of Tantra in Buddhism as 

early as the time of Asapga, who probably flourished in the 

4th century A.D..
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Prof. Levi sees an allusion to Tantric idea in

verse 46 of ch. ix of the Mohayana - Sutralamklra, which

runs as follows In the turning aside of sexual union

supreme greatness is obtained, (namely) in the enjoyment (or

pleasure ground) of Buddha happiness and in looking without
(9)

impure thoughts at a wife. "

The English mendering and interpretation of this

much confused verse differ from scholar to scholar and while

Prof. Levi finds in it an allusion to "Mystic couples of

Buddhas and Bodhisattvas which are of such importance in 
(10)

Tan t rlsm" .

Prof M. Winternitz sees here a reference to the

pleasure enjoyed by a Buddha in Sukhavati where women and
(11)

sexual union are unknown. Prof. Keith, following closely

the interpretation of, Prof. Levi, remarks that " this

al 1 usion in Asanga reveals the exis tence in Buddhism o f

Tantri c rites in- which the union of the Buddha or

Bodhisat tva with the personification of wisdom,

Prajnaparamita, is reproduced on earth as one simple and

effective mode of realizing the true identity of the
(12)

individual with the Buddha.

But the words 11 Maithunasya Paravrttau" in the

verse mentioned above, suggest the sense of discarding 

sexual union and not that of a gross enjoyment of sex
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experience and as such, it is not in the fitness of things

to search in it an allusion to Tantric practices for

arriving at a conclusion that Tantrism was already existing

in the fold of Buddhism by the time of the author of

Mahlyana Sutralankara. Prof. Tucci, on the other hand,

discovers a Tantric school called "Naya Siumo" or Nayasauma,

alluded to in the "Tat tvasiddhi-Sastra" of Hari Varman

(4th century A.D) and in the "MadhyantanuRama Sastra" of

Asapga, and he is inclined to identify this school with the

Somasiddhan tas who according to his belief were Saiva 
(13)

Kapalikas.

Mr. Chintaharan Chakravarti in one of his learned 

discourses corroborates Prof. Tucci in his assumption of the 

existence - of a soma sect, but he expresses serious doubts 

as to the doctrines and principles professed by the
(14)

followers of this sect. Prof. Tucci, however stands on

an unstable ground while ingeniously discussing on this
t

Sauma Sect, not only because his restoration and 

interpretation of the Chinese word Naya Siu Mo is open to 

question, but also because of his identification of this 

sect with the Kipilikas, which is very doubtful.

Another well known scholar who is inclined to 

trace the development of Tantra since the time of Asanga is 

Dr. Benoytosh Bhattacharya, according to whom Asanga who was 

initiated to mysticism by Maitreya in tusita heaven, 

introduced Tantra in Buddhism and that he may be taken to be



the author of the Guhya Samaja Tantra, which is probably the
(15)

first work of the Tantra school.

To substantiate his opinion Dr. Bhattachary draws 

our attention to a sldhana named Prajnapiramt ta, found in

the Sadhanamila, in which mention has been made of the
- ' (16)

Dhyani Buddhas, and which is ascribed to Acharya Asanga.

But there is no strong reason to believe that Asanga, the 

famous expounder of the Yogachara - Vlnjninavada and the 

author of the Mahayana Sutralamkara was also, the man 

responsible for the faulty Sanskrit and filthy teachings of 

the Guhyasama ja.

Prof. Winternitz points out that neither among the

works, which in Chinese and Tibetan texts, Asanga is said to

have received from Maitreya in the Tusita heaven, nor among

the works ascribed to Asanga himself, are to be found the

names of Guhyasama j a and the Prajanparamita sadhana and as

such, the attribution of these two works to the authorship

of the great Yogachara doctor, is unwarranted by
(17)

authoritative sources . The Guhyasamaja Tantra may not

also be assigned to a date as early as the 4th century A.D.

Dr. Bhattacharya has edited this work with the title
(18)

"Guhyasama j a Tantra on Ta t hag a tag uhy aka11, and there is

sometimes the temptation of identifying this work with the

Tathagataguhya Sastra quoted several times by Santideva in
(19)

his Sik?a Samucchaya.
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But the Tathagata Guhyasutra as known from the

quotations, is a sublime work on Mahayana ethics and it can

not be the same as the GuhyaSamaja Tantra or

Tathagata Guhyaka where it is recommended that sexual

intercourse with young chandali girls and beautiful women is
(20)

to be indulged in for the sake of Buddha worship.

Where Buddha declares that even the most wicked

men - murderers, thieves, libertines and even those who have

incestuous intercourse with mothers, sisters and daughters
(21)

may reach perfection. According to Wat ters, " The work

quoted by Santideva corresponds to the Chinese translation

of about 1,000 A.D. in which the title corresponds to a

Tathagata chintya Guhya Nlrdesa, and which is a Mahayana
(22)

sutra entirerely different from the Tantra ",

It is therefore, quite plausible to think that the

Guhyasamaja Tantra was called so " Only by an analogy" to

the Mahayana sutra Tathagata Guhyaka, as suggested by
(23)

MM, Hara Prasad Sastri, and hence, the Guhyasamaja

Tantra appears to us as a sufficiently late work although it

cannot be as late as the 8th century A.D. when Indrabhuti
(24)

and Padmavajra advocated Its doctrines and theories.

Thus there is little convincing ground to establish the 

origin of Tantra in the 4th Century A.D. In fact, its origin 

cannot possibly be ascribed to a particular time, far less



can it be attributed to the activities of a particualr
(25)

individual. When Taranath says that Tantrism was

handed down by secret means from the time of Asanga until

the time of Dharmakl r 11 i , he seems to have suggested to us

its gradual evolution and development in course of several

centuries. Full fledged Tantrism may be said to have been

formulated by the 7 th century A.D. when many Tan trie texts

connected with sakti worship, as known from the Bstan hgyur

lists were composed and therefore, we are inclined to place

the period of Tantrlc Buddhism from this century
(26)

unwards.

Scholars are of opinion that the heterodox 

elements of Tantra are mostly importations of India from 

some foreign sources, and hence much of the esoteric

practices are supposed to be exotic by nature. No doubt 

there are a number of indications in the Tantrlc literature 

itself which point out that some of the mystic practices of 

Indian Tantra crept into it at an early date from foreign 

lands*.
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MM. H.P. Sastri draws our attention to a very

significant verse of the Kubjika Tantra which runs; " Go to

Bharataversa to establish yourself in the whole country and

make manifold creations in the sacred places of primary and
(27)

secondary importance. And from this it may be concluded

that the Kubjika school of Tantra is probably imported to 

India from outside.
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We also know from the Tara Tantra that the cult
” ..........“7...................... ................................

of China Tantra, together with the Tantrtc practices known

as China - Charas were brought down to India from the
(28 )

country of MahS-china by the sage vasistha whereas a

sadhana of Eka lata collected in the Sadhanamall informs us

that the worship of Bcajata was restored by

Arya - Nlgarjuna Pada from the country of Bhota 
(29)

(Tibet). But from this is should not be supposed that

the Indian Tantra it self is exotic in origin and is 

introduced into India from countries like china and Tibet.

On the other hand, it may be noted that Va j ra bodhi

and Amoghava j ra propagated Indian Tantra in China in about 
(30)

720 A.D. and Santarak?lta and Padma - sambhava

introduced Tantricism in Tibet, some time in the later half
(31)

of the 8th century A.D. Indian Tantra in general

should, therefore, be regarded as indigenous by origin, 

although a few practices in it appear exotic.

(2) THE SIDDHACHARYAS OF TANTRIC BUDDHISM

(A) SAVARIPA :-

Savaripa, a hunts man living in Bangala, was a

disciple of Nagar j una. He was initiated into Tan t rayana

along with his two wives Loki and Guni, who were named as
_ (32)

Padmiva 11 and Jnanava 11 respectively.
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Savaripa is known to us as a follower of 
(33)

va jrayogini Tantra, and one of his sadhana connected
with kurukulla, the Goddess of Uddiyana is collected in the 

(34)
sadhanamali, while the charya charya contains two of

(35)
his highly mystic songs .

(B) VAJRAGHANTA
Va1raghan ta, the disciple of Luipa (the older

Luipa) is descri bed by Taranath as belonging to a royal
family of odivisa. It is said that, the met the
yogini vi1asava)ra in Uddiyana, who showed him the
incomprehensible way of MahamudrI siddhi, and then the
Acharya meditated for long twelve years in a thick forest in 
odivisa taking as his mudra a brandy - selling woman who 
possessed all the signs of a padmini.

After acquiring siddhi he devoted to the work of 
propagating the Guhya Tantra and converted large numbers of
people into Tantrayana. Very little, however is known about
this Acharya, and, sufficient credence cannot be placed on
the legendary accounts in connection with his magical 

(36)
activities.
(C) LUIPA

According to Ta rana th, Luipa the disciple of
savarlpa, was a writer of the king of Uddiyana named Saman ta 

(37)subha. But in the opinion of Rahul Samkrtyayana he
belonged to magadha and was in his youth a scribe or



9 5

kayas tha to king Dharmapala who flourished in 769-809 A.D. 

His activities are so intermixed with those of the younger 

Luipa (Matsyendranatha), the older contemporary of 

Dipankara srijnana that is very difficult to distinguish

the one from the other. Prof. G. Tucci finds a reference to
(38)

Luipa in the Abhisamaya Manjari of Santarakgitat and

this Luipa, who was flourishing before santaraksita can not 

be the same as Luipa - Matsyendranatha and he may be 

identified with the diciple of savaripa.

The younger Luipa, born at Chandra duipa in 

Bengal was, however, a very important personality and he is 

not only credited with the introduction of the yoginikula in 

Tantrayana, but also is associated by scholars, with the 

origin of Nath a cult.

(D) NAGARJUNA

The disciple of Saraha was Nagarjuna, who was 

associated with the Sriparva ta in the South, which is named 

after him as Nagarjuni Konda. According to accounts of the 

84 Mahaslddhas, Nagarjuna was born at Kohara, a suburb of

Kanchi, and was educated at Nalanda under R3hulabhadra,
(39)

where he learnt the sastras and the pi takas.

He practised the sadhanas of Mahamayuri,

Kurukul1 a, and Mahakala and acquired various slddhis i.e.

The globule slddhi, the eye - ointment, the sword siddhi 
( 40)

etc.
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He was a great Luminary of Tantrayana system and 
wild stories are told of his supernatural knowledge and, 
magical activities. Two of his sadhanas are preserved In the 
sadhanamala, one of which relates to the worship of 
Va j ra tari, and the other to that of Ek a j a t a, while In the 
colophon of the latter It Is stated that that sadhana
(the sadhana of Ekajata) was brought by Arya Nagarjunapada

(41)
from the country of Bhota l.e, Tibet, he also wrote
several works on Guhya Samaja Tantra, and most of them are 
preserved In Tibetan translation in the Bstan - hgyur, but 
In the Charya charya no song is attributed to his 
authorship.

( E) SARAHA
Saraha or sarahapada who i 

Rahulabhadra is stated in the Bstan-- hgyur
also known as
hgyur

( 42)
as

arana th
( 43 ]i

he
Mkhan - __P£

(44)

describes him as a "Brahmin Buddhist sage" Born of a 
Brahmana and a Dakini in the city of Rajni' in the eastern 
c o un t ry.

He was well versed both in the Brahmanical and 
Buddhistic scriptures, and flourished during the reign of 
king Chandana Pala of prachya. He was converted to 
mantrayana by king Chove Sukalpa of Orissa, and he himself 
Is also reputed to have converted a king named Ratnap*ala and
his Brahmana minister.
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In Maharastra he performed the Mahamudra ritual, 

having embraced in yoga an arrow smith's daughter and 

attained siddhi, after which he was the high priest of the 

University of Nalanda for sometime.

Saraha is regarded as one of the earliest

diffusers of Tantrlc Buddhism, and not less than 25 Tantric

works are attributed to his authorship in the
(45)

Bstan - hgyur. Two of his sadhanas, connected with the

worship of Raktalokesvara or Trailokya vasamkara, who is

characterised as Uddiyana Vinirgata, are collected in the
( 46 )

Sadhanamala, and an Apabhramsa Dohakosa, as well as ,
(47)

four Dohas in the charya - charya have also been

published.

Cordier is Probably right when he suggests that

there are more than one saraha, and that they are described

in the Bstan-hgyur variously as Mahabrahmana, Mahacharya,
(48)

Mahayogi Yogisvara etc, we are, however, inclined to

believe that there were at least two sarahas, one belonging

to that last quarter of the 8th century A.D. during the

reign of subhakara deva I, the Bhaumakara king of 
(49)

Orissa, and the other, the auther of the songs and the
( 50)

Dohas probably flourishing in the 10th century A.D.

(F1) KAMBALA AND PADMAVAJRA :

Kambala is the most reputed among the innumerable 

disciples of Va jraghantapa and his mother land is known to
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( 51)
be odivisa (sometimes written as Uddyana). Rahul
Samkrtyayana makes him a contemporary of king Devapala who
flourished in C. 810.50 A.D. and sumpa believed that he was
a contemporary of Aryadeva, a disciple of the Siddha 

(52)
Nagarjuna. Kambala is said to have received from
Vajraghanta the Abhiseka in Chakra S&mbara along with the
Mandala of the accompanying Goods, and six works chiefly on
Heruka Sadhana, are ascribed to him, which are preserved in
Tibetan in the Bstan-hgyur. He also wrote a collection of

( 53 )
Dohas called Kambalagitika, and one of his mystic songs

(54)’
appears in the charya charya.

According to Taranath, Kambala and Padmavajra 
jointly introduced the Hevajra Tantra into Buddhism, and 
Padmava j ra also called Saroruhava j ra was the famous disciple
of Kukurlpada, who is said to have Introduced the Heruka

(55)
sldhana and other Tantras from the land of Dakini, 
Padmavajra is widely known by his great work Guhya siddhi 
which is regared s an authoritative text on Tantrayana.
(G) ANANGAVAJRA

Padmava j ra1 s worthy disciple Anaijgavajra was a
I

contemporary of Kambalapada, and, he is described in the 
History of the 84 Mahasiddhas as the son of king Gopala, 
whose time has been fixed about the middle of the 8th 
century A.D. He wrote several works on the Hevajra Tantra, 
enunciated by his teacher Padmavajra but he is particularly 
famous for his work Prajnopaya Vinischaya - siddhi where he 
has boldly and lucidly explained the teachings of vajrayana.



99

(HI) INDRABHUTI, PADMASAMBHAVA AND LAKSMI KARA

Indrabhuti the king of Uddiyana, is known to be
( 56)

the disciple of Kambalapada and Anapgava jra many of his

works numbering about 23, are preserved in the Tibetan 

Bstanhgyur, and one of his sadhanas, connected with the 

worship of the Goddess Kurukulla of Uddiyana appears in the 

Sadhanamala. His famous work Jnanaslddhi, which expounds the 

doctrine of the five Dhyanl Buddhas and throws light on the 

various esoteric rites of vajrayana, is a very important and 

informative text of Tantric Buddhism. '

It is said that Indrobhuti at the beginning was a 

blind man and he had to Undergo various troubles nd 

sufferings in his early life. As a king he was the least 

happy because his territory was devastated by the 

visitations of famine and pestilences, and to add to his 

grief, his only son died a premature death. In the midst of 

there misfortunes the king and his distressed subjects cried 

unto the Buddhas with many offerings, as a result of which 

Padma sambhava, who is regarded as the incarnation of 

Sakyamuni, Miraculously appeared in that land and was

brought up by Indrabhuti, who got back his eyes at the sight
( 57 )

of him. Such fabulous episodes are, however, not

Uncommon in the religious History of the world and they are 

found invariably associated with the birth of great prophets

and reformers
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Padmasambhava who may be regarded as a son of

Indrabhutl was, in fact, a great religious reformer who

preached Tantrayana in Tibet and organised the order of
(58)

lamas in that land of snow. He visited Tibet in the

company of the famous Buddhist Philosopher santaraksita, who

happened to be his brother in - law, and stayed there in

cir. 780-95 A.D. during which period he established a great

monastery at Bsam - ye, after the model of the Odantapuri

vihara in magadha. This first Tibetan monastery actively

diffused Tantrayana among the followers of the Bon-Pa

. religion and evolved a synthetic Indo Tibetan mysticism,
(59)

generally known as Lamaism. Indrabhuti's sister

Laksmlkara, who married the son of king Jalendra of

Lankapuri, was a famous luminary of Tantric Buddhism and she

is also revered as one of the 84 siddhas.
*

She was the disciple of Indrabhut1, the great

Va j rayanis t, but strangely enough, she advocated a religious
( 60)

system which came out as a reaction against Va j rayana.

The famous work Advaya siddhi, composed by her disciple 
(61)

Advaya vajra, indicates a bold departure from the

Vajrayanic system by ignoring the worship of Dhyanl Buddhas 

and their emanations, and it also encourages to violate the 

artificial rules of conduct and lays great emphasis on 

physical gratification.

The Tantric ideology, which was Unfolded from
i

about the time of saraha attained its highest development in



Jnanasiddhithe writings of Indrabhuti, whose famous work 
asserts that emancipation can not be obtained simply by 
mudra, Mantra and mandala, unless a deeper knowledge of the 
five Ta thaga tas or the Dhyani Buddha be attained by the 
Sadhaka, and also that neither the learned nor the fool can
get rid of the samsara if he is devoid of this Buddha
knowledge But with Laksmikara, there seems to have appeared 
a change in this ideology , and the rlgourlsm of knowledge
as well as, of the yogic practices, gave place to a sahaja
system, which revolted not only against having the Buddha 
knowledge and worshipping the Tathagatas, but also against 
all sorts of traditional and moral injunctions, which 
constitute the social system. Thus, in the evolution of 
Buddhist mysticism Laksmikara stands as a finger post 
towards Saha j ayana.

I JALANDHARIPADA
The next group of siddhas whom we meet in the 

Chakra - Sambara Tantra may be classed as the Sahajayansits, 
although they had no disrespect towards the practices of 
Vajrayana. Jalandharipada, the first siddha of this group 
is characterised by Taranath as a contemporary of 
Bhartrhari , Vimala Chandra, Kpsnacharya, Tantipa and also of

(62)
Dharmaklr 111. But the accounts of Tarana th need not
seriously be considered, as the date of Jalandhari can not

(63)
be regarded as earlier than 900 A.D. The author of the 
Pag Sam Jon Zang makes him a contemporary of the king 
Gopichandra of chatigaon who was converted by him to Tantric
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( 64)
stdha cult. Jalandharl wrote several works in Sanskrit,

four of which are preserved in Tibetan translation in the
(65)

Bstan - hgyur, one of them being a commentary called

Suddhivajra - Pradipa on Hevajra sadhana, assigned to
(66)

Saroruhava j ra.

(J) VIRUPA

Two famous disciples of Acharya Jalandhari, namely 

virupa and Krsnacharya (Kanhupa), hailed from Orissa. 

Acharya Virupa was residing on the banks of the river Virupa 

- probably named after him, which surrounds the Asia - range 

of hills, where Buddhist monuments are fount! in plenty.

According to Tarana th the performed various 

magical feats in Orissa, and preached powerfully against the
l

Siva worship, prevalent there. It is said that in the

capital of Trikallhga, which is perhaps . the same as

Chauduar, he declined to pay reverence to the Saivite Gods,

and when the king forced his to bow before Visvanatha who

was in linga form, the images of the Gods magically broke 
(67)

into pieces.

. - (68)
Ten of the works of Acharya virupa are

(69)
preserved in the Bstan-hg.yur list, and he is also known

(70)
to be the author of several Doha collection . viz.

Dohakosa, Virupapada chaturasiti, Virupa Gttika and virupa

Vajragltika, while a song ascribed to him also occurs in the 
(71)

Charya charya
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KfSQacharya, Krsnapada, or Kanhupa, came out of a

Brahmana family of Orissa, and Taranath believes on the
authority of his Guru that even lord Buddha had once
Prophesied the birth of this Acharya to be in the country

(72)
of Uruvisa (Orissa). According to sumpa, kanha or
Krspapada was a Buddhist Tantric sage born in a Brahmana

(73 )
family of odyana, and was initiated by Jalandhara.

Rahul Sankrtyiyana states that kanhapa, the
disciple of Jalandhara was a waiter (Kayastha) living at
somapuri during the reign of Devapala, who flourished in
C. 900-950- A.D Krspa Charya or kanhupad (who are proved to

(74)
be identical by Dr. S.K. Chartterji was undoutedly a
prolific author, and not less than 69 Budddhist Tantric

(75)
works are ascribed to his name in the Bstan hgyur. He

(76)
Is also known to be the author of a Dohokosa and eleven
of his songs, which show great affinity towards ancient

(77)
oriya, are published in the Charya Charya.

(L) TILOPA AND NAROPA
We know very little about the next two Acharyas, 

Guhya (also called Bhadrapada), and Vijayapa, but the other 
two slddhas Ti1opa and Naropa, are well known for their 
magical activities in eastern India. Tilo or Tilll was born 
in a Brahmana family of Chatighava, perhaps the same as 
Chatlgaon, while his disciple Naro hailed from kasmira. We
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have already pointed out that T11opada was associated with
the Panditavihara of Chittagong during the time of king 

(78)
Mahlpal a, and Naropada who at first was the Acharya of
Phullahari monastery and after words that of Vikramasi1 a,
was a contemporary of king Nayapala.

(79)
(C. 1038-55 A.D.) These two siddhas wrote many important
works on Chakrasambara, Heruka and Heva j ra Tantra and 
popularised sahajayana throughout eastern India including 
Madhyadesa.

(3) THE LATEST BUDDHIST SIDDHAS OF ORISSA ;
Even as late as the 15th and the 16th centuries

A.D. when Buddhism was almost a forgotten faith in the whole
of India, Orissa could preserve the vestiges of the
different schools of later Buddhism, each of which was
claiming certain amount of popularity. It appears from the
writing of Achyutananda Dasa, the reputed philosopher of the
16the century that Buddhism during his time was not an
insignificant creed and it was then existing in four
different schools namely, Naganti, Yoganti, Vedanti and 

(80)
Siddhan ti. The Buddhists of the Naganti school appear
to be the followers of the great Tantrlc Acharya Nagarjuna, 
who had considerable influence on the religious life ot 
Orissa in the 8th 9th century A.D. and those belonging to 
the Yoganti school seem to have placed more emphasis on the 
psycho physical practices then on the practices ■ of occult 
arts, the letter being advocated by the followers of the 
Naganti school.
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It Is difficult to say anything about the views of
the vedantis and the opinion of Prof. Arta Ballabha 

(81)
Mahan ty that they were the same as those of the
Sautrant ikas of the Hinayana school, is too inconsistent to 
be correct. The followers of the ' vedanti school were, 
without doubt, a section of the Tantric orders, and they 
were named so probably because they looked upon Tantra as 
the fifth veda, which was also regrded as the Sisuveda by 
Yosavanta Dasa, and other philosophers of the 16th century 
A.D. (of. Prema Bhakti Brahmaglti of Yosovanta Dasa, 
ch, 1) . The slddhantis were, without doubt the followers of 
the siddha or siddhamrta order which is popularly known as 
Nathism.

All these schools had very little distinction 
among themselves and they appear to have devoted to almost 
the same type of metaphysical studies and'yoglc practices. 
They represented in a degenerated form the ideology of 
Tantric Buddhism in Orissa in the 16 the century A.D. But 
their occult arts and esotric sadhanas which attracted the 
common people, were regarded as meaningless and trivial by 
the learned philosophers of the time.

Achyutananda Dasa branded the practices of the
Nagantls as an art of hypocrite devotion, which was not

(82)
conducive to the attainment of salvation. The most
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prominent among the Buddhist teachers of the 16th century 

were Varahga Swami, loidasa Valigan dasa and Virasimha and 

all of them used to practise yoga on the forest clad banks 

of the river Prachi.

Quite a large number of their followers were

residing in the rock out caves of Dhaul i , Khanqlagi ri ,

Udgyagiri, and Tapanga in modern Puri district, in the

hillocks of mahiparvata, Manduka, Jalauka, Ra tnagiri,

Udayagiri and Naltiglri In Cuttack district, and in various

other places of the Garjat area including Baud, Sonepur and

Patna. Varana Swami, the sun of Bharadwija and the disciple

of Sisuananta, is said to be practising and extremely

difficult yoga of Twelve Angulis, in which he was to walk to
(83 )

and fro within a space measuring twelve angulis only.

An Illuminating work of this siddha known as BrahmKundali
(84)

has come to light.

In which we find a highly intellectual discussion

of the difficult and mystic processess of yoga written in

lucid language. Lodidasa the author of Lohi Gita , was
(85)

meditating upon Nlrakara, the formless one, whereas

Valigandasa was practising yoga for the realisation of
(86)

Brahma, taking as his food only the bark of the trees.

Virasimha, the greatest and the most enlightened 

Buddhist of his time, was professing the entricate and 

mystic philosophy of the Naganti school, although he was
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Philosophy and yogasystem eg. those of Ybgan ti, Vedan 11 and 
(87 )

St ddhan11.

According to Iswara Dasa, the author of Chaitanya

Bhagavata . Virasimha belonged to a ksatriya family of royal

blood and was not only a great metaphysician, but also a
(88)

reputed physician, Achyutananda Dasa bears evidence to

the fact that this great sage could travel hundred yojanas

within a moment at his will, and that he was coming back
.(89) .

to his Asrama on the Prachi.. Virasimha also possess

wonderful accult power we know from Sunyasamhita that 

Maduridisa in order to torment his own Guru madhurl Gosain, 

exercised one of the accult arts of Virasimha in the 

following manners.

He wrote the mantra in the form of the figure (of

his Guru) and then imagining a mental image of him he pu t

the writing sheet into a fire pit, where upon the body of

the poor mendicant began to burn and with unbearable pain he
(90)

shed bitter tears. . Thus Virasimha was a great

philosopher, a Yogic puru^a, a renowned physician and at the 

same time a Tan trie siddha, and the commanded respect not 

only in Orissa but also in many parts of the Andhra 

territory.

He is also known to be a great writer of esoteric 

texts and many of his books in the form of mantra, saptanga,
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Bha j an, A jna, and Chaut1sa are preserved at present in

manuscript form in many places of Orissa. In Virasimha

Chautisa, this versatile sage is found to be Imparting

spiritual instruction to one Nachhindra or Lak§mldhara, who

is identified by scholars with Lolla Laxgmidhara, the Andhra

Scholar in the court of Gaiapati Prataparudradeva, and the
j. (91)

famous commentator of the Saundarylahari

The status of Buddhism in Orissa, as well as in

some other places of India in the 16 century A.D. is known
• ___ 
from the biography qf Buddhaguptanatha

(92)
(Sans rgyas sbas pa) the Guru of Taranath. This reputed

sadhu, who like many other Indian and Tibetan saints lives

in a kind of mystic atmosphere, claims to have visited

various places in India and outside, in order to find out
(93)

traces of Buddhism and Buddhist remains It is known

from his records that he visited Kallnga, where Buddhist 

remains were in plenty and then passing through Jarkhapcja,
l

he come to the land of Jagannatha, which was then a great 

stronghold of Buddhism in India.

Passing futher north, after a long travel of 

twenty days he is said to have reached the shrine of 

khasarpana (Kharimandala) in Buntavarta (Pundra Vardhana?) 

and Devikota in the upper part of Tripura, Then he visited 

Ra K1 an and some of its places i.e. Haribhah j a, Buk' an and 

Balgu. Mr. N.N. Basu is inclined to identify Haribhanja

with Haripur, the then capital of Mayurbhahj Bu kan (Pu Kan)



with ' the hilly tracts of Mayurbhafij interspersed with

Siddhaguhas," and Bal gu (Palgu) ;with pallahara of
(94)

Orissa. But these identifications do not seem to be

tenable because from Devikota Buddhagupta Proceeded further 

east and he is not known to have tracked back towards the 

south west so as to reach Mayurbhanj or pallahara.

(95)
Prof. G, Tuccl appears perfectly right when

he identifies Ra . K' an with Burma, and in that case

Harlbhanja may be the same as Haripunjaya situated near 

,Lamphun, north of menam; while Bu k1 an (Pukan) and Balgu 

(palgu) may be identified with pagan and pegu respectively.

The tibetan source, however, goes to corroborate
i

the fact that Buddhism was prevalent in Kalihga Jharkhapda 

and in the territory round about Jagannatha as late as the 

16th century A.D.

4 OTHER TANTRIC SIDDHAS OF ORISSA :

Many other important siddl>as are known to be

flourishing by this time, although their places in the

Guruparampara are difficult to determine. Acharya Lila vajra

is described in the Bstan -hgyur as a disciple of
(96)

Bhagavati Lak§mi, where as according to Taranath he was
(97 )

a disciple of Acharya Lalltavajra of Uddiyana
(98)

Acharya pitopada, who was a teacher of esoteric yoga in

Ratnagiri monastery of Orissa is credited with the
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introduction of ka1achakraTan t ra in Buddhism, and he was 

without doubt a famous author of a large number of Tantric 

books on Ka1achakra many of which are unfortunately lost at 

present.

Among his six great disciples, . the names of

Avadhuti, Bodhisri, and Naropa are well known in the Tantric

world and all of them learnt and practised yoga philosophy
(99)

in the great monastery of Ra tnagari.

_ _ (100)
Acharya Abhayakara Gupta was another famous 

siddha, who was born at Jharkhanda in Orissa from a kayastha 

father and a Brahmani mother. He was educated in Nalanda, 

where subsequently he become an abbot and he was also for 

some time the chief abbot at vlkramasi1 a. This Acharya is 

known to be the preceptor of king Ramapala 

(C. 1077 - 1119 A.D.) whose queen dedicated to his pleasure 

the temple cloister of Edapura, which is probably the same 

as Adipura of Mayurbhanj.

Acharya Mokqakaragupta, VibhutiGhandra, Danasi 1 a

and Subhakara were the four great luminaries of

Jagaddala - vihara , a great 1 monastic institution of
(101)

medieval Orissa. Moksakara Gupta was the author of
(102)

Tarka bhasa a famous work on Buddhist logic, and he is

also regarded as the commentator of Dohakosa in 
(103 )

Apa bhratpsa. Vi bhut i Chandra was both a prolific, writer

and a translator, and as many as 23 Tantric works are
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ascribed to him in the Bstan hgyur, of which seventeen are
(104)

the textual translations. A

preserved in the library of B.O.R.S. 

Chandra visited Nepal and Tibet 

Sakyasribhadra, the last hierarchy of

palmleaf manuscript, 

reveals that vibhuti
■9

with his preceptor

Vikramast1 a, when that
(105)

institution was destroyed by the Muhammadans.

Danasi1 a is also known as a great commentator, and his 

Pramana, Varttika Bhasya (Vartikalankara) along with the

works of Vibhuti Chandra is discovered by R. Samkr tyayana

f rom the Sa - Skya monastery
(106)

ofTibet very little is

known
9

a bout Subhakara of Jagaddala, and we cannot say

whether he was the same as the famous Subhakara Gupta, the
(107)

disciple of Abhayakara Gupta or not.

Another monk of Jagaddala, named Jnana mitra, who

hailed from Tripura, was very widely known in Orissa, and he

was proficient not only in Guhya t an t ras. but also in various

mahayinic scriptures. He learnt profoundly the colllections

on gamantaka, sambara and Heruka, the GuhyaChandrati1 aka,
dOS)

Mahapaniti1 aka, and Kalachakra,, . He was a great

devotee of God Jagannatha and very often he was getting into

the temple of Puri, where he was, performing various

miracles, and Tarana th believes that when this Acharya was

once ill-treated inside the temple the Images of Jagannlth

lost their hands and feet as well as their former magical 
(109)

ef ficacies.
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5. THE MAHAYANIC BUDDHIST TANTRIC ARCHITECTURE IN ORISSA

An early phase of mahayanic architecture can be 

seen in this hills of Sankaram and Rama tir tham in 

Vi zap, a pat am District of the modern Andhra state. At Sankaram 

(Sansk. samgharama) there are two isolated hills, out of 

which the eastern one is full of the rock cut stupas, 

chaityas and residential caves, while at the summit of it 

their exists the main Chaitya with its apse on the east and 

the entrance on the west.

The Chaitya is divided into two compartments an
»

antechamber and a shrine, and in the latter there was 

probably a large image of Buddha. On the west face of the 

eastern hill a stairway of 65 steps leads upto a large 

double storeyed cave, where inside the niches huge seated 

Buddhas have been carved. The hill range near Rlmatirtham is 

also studded with the ruins of a Buddhist monastery and here 

we find a brick Chaitya hall having barrel shaped roof and 

its entrance turned to the east.

Images of Buddha are also found here in the caves 

of the monastery, and some of them are in good state of 

preservation. Mr. Rea who surveyed the ruin of these places 

in the early years of the present century, is of the opinion 

that the caves and the monoliths, as well as, the 

sculptures, are anterior to the 1st century A.D. and may
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(110)
probably belong to the period of Asoka. But, apart

from the fact that the figures of Buddha were not conceived 

in sculptural art before the Christian era, there are other 

considerations in regard to which the opinion of Mr. Rea 

appears unsound.

The crudeness of the sculptures, and the low type

of technique observed in the caves, warrant the possibility

of a very late, period, when the monolithic workmanship and

the art of excavating caves were in a process of decadence.

Mr. Deva Prasad Ghosh remarks : - If the rail pattern,

Chaitya window motif, sloping door jambs, wooden ribs of the

barrel valuted roof, and the wooden screen and the purlins

in front of the Chaitya hall are indicative of an early

age, surely all these features are prominent by their
(111)

absence at Sankaram

In fact, the architectonic features of these

caves and chaityas do not indicate a transformation from the

wooden to the stone construction, and the technique of the

stupas and the sculptures indicate that they were very

probably the decadent survival of the Amaravati school.

Some of the seal impressions recovered from these ruins

contain the legends in the scripts of the
(112)

post Gupta times and 

of these sites cannot 

6th century A.D. . Almost 

Ramatirtham flourished the

so the architectural activities 

be placed earlier than the

contemporary with Sankaram and
. 'n (113)

fine monuments of Salihundam
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on the south bank of the Vamsadhara river, in Vizagaputam 

district. The Salihundam hill is situated only three miles 

away from the sea - port of Kaltnganagaram and presents 

magnificent isolation from the moddening crowds of the 

plains.

It was on the summit of this hill that a high

apsidal chaitya was constructued and behind of the circular 
(114)

Mahachaitya raised its head with tiles laid flat on

its entire surface. The Mahachaitya differed in style from 

the other Buddhist monumnets in Andhradesa as it had no 

usual wheels, spokes and hub decorations on the surface of 

it, and with the apsidal chaitya in its front it presented 

a very imposing appearence for many miles in the surrounding 

territ ory.

By the sides and slopes of the hill were scattered 

the monastic dwellings where large number of monks and nuns 

lived on the alms of the faithful. The numbers of votive 

stupas and chaityas on the slopes indicate the religious 

zeal of the pilgrims and merchant visitors to this holy 

spot.

Sankaram, Ramatlrtham and Silihundam represent 

the early medieval phase of Buddhist art in Kalinga, and the 

inspiration to these centres came, without doubt, from the 

south. But the Orissan arts , in general , were influnced by 

the Gupta artists from the north, and unpler the Eastern
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Gangas and the sailodbhavas, cave architecture gave place to 

structural temples with curvilinear vimanas.

As early as the 7th century A.D. the sikhara type
\

of temples raised their heads at vaidyana tha near sonepur 

and Bhuvanesvara in the Sat rughnesvara group, while in the 

succeeding century this tradition received remarkable 

expression In the Tantric temple of Baud the twin temples 

of Gundharadl, the slmhana tha temple of Baramba and the 

Parasuramesvara temple of Bhubaneswar

►

The Bhauma-kara rulers of Orissa are also known to 

be great temple builders, and it was during their rule that 

the Si siresvara, Markapdesvara and the vaital tempies were 

erected at Bhubaneswar in the 8th - 9th century A.D., and 

temples like Dandisvara, Kusumesvara, Dharmesvara etc. at 

Yajpur in the 10th century A.D. which will be studied 

onwards.

Most of these temples are however, the monuments
A

of Saivism, which became first popular in Orissa from the 

time of the Sailodbhava rule. But Buddhistic art and 

architecture were, by no means, logging behind during this 

period. The Buddhists, unlike the salvites appear to have 

given greater attention and emphasis on carving out 

beautiful statues, and on laying out great monasticinsttc 

institutions than on constructing gigantic temples of

stones.
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A few temples built by them are now found in

ruins, and they donot seem to have possessed the

architectural eminence of the saivite temples. The Buddhist 

temples at La 1it agiri and Udayagiri near Yajapura were, to 

all probability, plain and simple in design, and excepting 

their highly ornamented door-ways, we are not getting any 

other carved pieces of building stones from their ruins. 

Evidently, the walls of these temples were bare and simple, 

, but in their large niches were fixed supepb images of the 

Mahayanic gods and goddesses, in the art of which the 

Buddhists, Undoubtedly, excelled.

On the site of the old Lalitagirl temple a small 

unfinished structure has been recently built making use of 

some of the old materials, and the carved door frame of the 

old temple is found attached to this new one. The door 

frame, the upper portion of which is unfortunately missing, 

consists of four band of unequal size, with arabesque and 

floral designs, and in the third band human couples are 

found within small rectangular panels. Below these bands, on 

either side of the door frame graceful figures of dancing 

male and two accompanying female dancers have been engraved 

with great skill and care in a square panel framed with

flower wreaths.
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The door way of the Buddhist temple of Udayagirl 

which is at present lodged in the Patna museum, is in 

perfect state of preservation and in artistic excellence it 

is considered to be superior to the one found in the 

Lalitagiri, The detailed description of the door-way is
i

given by John Beams in the following words

consists 

as lintel 

- 5'5",

32". The 

grooves,

The great glory of Udayagirl is the gateway : It 

of two upright slabs of stone, supporting a third 

. The dimensions are as follows : Height of opening 

breadth of opening - 2' 32 thickness of stone 1' 

two side jambs are divided into bands separated by 

3/4 of an inch wide and 22 inches deep .

The panel or band, nearest the door way is carved 

with a continuous weavy creeper, up which human figures are 

climbing in grotesque attitudes; from the excessively 

'Nltambini' out lines, they are probably Intended for 

females. The next band has a columnar type; the pilaster of 

the column is adorned with intricate arabesque and lion 

heads. The next band is divided into tablets, each of which 

contains a beautifully carved group of male and female 

figure engaged in what I may venture to call flirtation of 

an active kind the beauty of these carvings is very 

striking, though they are much worn.

x (115)
The size of each tablet is 8" 5. The remains

of some mahayanic temples, as well as of a great stupa are
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found at Banesvara Nasi In Narasingh pur, the heart of the 

old Alravatta Mapdala. One can trace there the old plinth of 

the Padmesvara temple dedicated to Padmapani Avalokitesvara, 

the image of whom is now found close to It along with the

images of Tara, Pra jnaparamita, and elsewhere in Orissa,
, *

saivism superseded the popularity of Buddhism, and the Saiva

shrines of muk tana tha, Champana tha, Padmana tha, Somana tha 

and others, all appear to be post Buddhistic.

Among the Tan trie temples, mention may be made of 

the ruined temple of Tari at Bankadathe capital of the old 

kongada mandala and beautiful pieces of carved stones with 

highly decorative designs are found at present in large 

number from its ruins. A portion of the door way lying in 

the debris, reveals the artistic merits of the temple, which 

was in no way inferior in art to any other monuments of 

Orissa during that period (Cir. 7th Century A.D.)

The human couple, carved out in the lowest panel 

of the door jamb are pulsating with life and feelings, and 

the rest of the panels are ornamented with the Chaitya- 

wlndow motif, Kirttimukha flanked by two running horses, 

amalaka design, and also by a few Tantrlc 'scenes. The ruins 

of ‘the shrine, however, suggest that it had no massive 

grandeur, like that of the Salvite temples of Bhuvaneswara, 

but the artistic excellence of it was definitely of a high 

order. Exactly the same remark may be applied to the three 

Tantric temples of Baud which though small in size are
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considered to be the "Gems of art" In their own humble 
(116)

way. Each of these three shrines, consists of a cell

and an attached portico, and is built in the purplish red 

stones which shine with elaborate carvings, while the 

octahedral plan of the temple produces upon it a charming 

effect in the variety of light and shade.

POPULARITY OF BUDDHIST TANTRISM

A careful study of this particular inscription of 

Nagarjunl Konda reveals that the religious endowments of 

the Upasika Bodhisri were connected with that aspect of 

Buddhism, which developed out side the exclusiveness of 

Hinayanlsm. This popular Buddhism was, in fact a dominant 

force in the religious life of the contry and it 

subsequently produced far reaching effects in the History of 

Buddhism. This religion appears to have embraced the common 

fold from the time when it was reoriented under the rule of 

Ashok and the missionary activities of the different schools 

of Achiryas brought it down from the confines of the 

monasteries to the fold of the mass of mankind.

In Kalinga stupas and chaityas are known to have 

been constructed in Dan tapura, Tosal1, Hirumu and Pugpag1rl, 

which must have been popular centres of Buddhism in this 

territory. The Da thavamsa of ceylon preseents interesting 

accounts of popular Buddhism as it developed in Dantapura 

where the stupa was believed to have contained a tooth relic
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of the Buddha, and brief outline of the text is given here 
(117)

below.

According to this work the sacred relic was 
brought by Khemathera to king Brahmada11a of kalihga, who 
treasured it in a magnificent stupa at Dantapura. This place 
thus became the centre of the religious life of the people 
of Kalihga in subsequent centuries and a series of kalinga 
rulers Brahmada t ta, Kaslra ja, Sunanda and many others 
devoted themselves to the upkeep of the precious relic to 
which they used to offer ceremonial homage and worship.

In course of time the tooth was believed to have 
possessed magical efficacies which excited emotional 
devotion among the people and contributed towards developing 
a mystic faith and superstitious belief. The text further 
states that Pandu, the king of Pa t aliput ra, harrassed 
Guhasiva the ruler of Kalihga and put the sacred relic under 
sacrilegious tests, but he was subsequently won over to 
Buddhism by the magical and supramundane power of the 
tooth. Disastrous fate was, however, lying up in store for 
Guhasiva, and his liberal attitude and strong aversion to 
war and bloodshed;, encourged the neighbouring rulers to 
invade his kingdom.

Kalinga was, thus seared and ravaged and in the 
atmosphere of despair and with the agony of the terrible 
ordeal Guhasiva hastily sent away the sacred tooth to ceylon
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in the custody of his son - in - law, Danta Kutnara and 

daughter Hemamala. These accounts, however, are based on 

popular tradition and cannot be accepted as historical.

But inspite of its legendary nature the Da thavamsa 

records a new development of Buddhism in Kalinga during the 

early Christian centuries, and Dantapura was very likely an 

important centre of this popular form of Buddhism in ancient 

Kalinga. Dantapura is regarded as the glorious capital of 

Kalinga by all the pali texts beginning from the Pi takas to 

the chronicles of ceylon, whenever these texts speak of this 

terrlt ory.

maha bhara 

f o un d to

The pali evedences are further corrborated by 
(118)

ta tradition , and the Greek writers are

have mentioned Dandagula' or Dandaguda as
(119)

the

also

the

metropolis of calingae.

Mr, G. Ramdas, while editing the purle plates of

king Indravarman (Ganga era 149) identifies Dantapura with

the present site of the fort of Danta - vaktra, situated on

the way from chicacole to siddhantam siddharthaka grama, a
(120)

Buddhist village. He further states that, valuable

jewels, images of various kinds, coins and such other 

articles used formerly to be found there by the 

cultivators, and even now the pople believe that there was 

once Immense treasure there. The suggestions of Mr. Ramdas

appear very plausible, and the that case M. Sylvan levi1s 

identification of Dantapura with palura may not be a fact.



After the decline of Dantapura, Pugpagiri came to 

prominance as the centre of popular religion and had immense 

influence over the minds of the devotees who used to throng 

there in large number for their spiritual benefit. Even as 

late as the 7th century A.D. it was considered to have one 

of the most wonderful monasteries of the Buddhist world and 

Yuan Chwang was so very impressed by miraculous powers of 

its stupas and chaityas that he thought them to have been 

built not by human hands but by demons.

The pilgrim records " In a great mountain on the 

South west frontiers of the country is a samgharam called 

pu^pagirl (peu-su-po-kl-1i), the stone stupa belonging to it 

exhibits very many spiritual wonders (miracles), on fast 

days it emits a bright light. For this cause believers from 

far and near flock together here and present as offerings 

beautifully embroidered (flower) canopies (umbrellas), they 

place these underneath the vase at the top of the cupola, 

and let them stand there fixed as needles in the stopes.

To the northwest of this in a convert on the

mountain, is a stupa where the same wonders occur as in the

former case these two stupas were built by the demons, and
(121)

hence are derived the extra - ordinary miracles.

The note - worthy fact is that the pilgrim does 

not mention anything about the sculptures or images of this
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monas tery and remains satisfied by giving a strange

descri pt i on of the stone stupas of t he Establishment. His

accounts of the pugpagirl may well be compared with the 

descriptions found in the Datha vamsa about the miraculous 

stupa of Dan tapura. A note of superstitious belief and the 

touch of fairy tale are present in both the accounts in 

which the popular nature of Buddhism as prevalant in the 

country has remarkably been depicted.

Eveden tly, 

popular Buddhism

pugpag1rl was one of 

in Orissa by the 7th

the great centres 

century A.D. and

devotees from far and wide were congregating there on 

ceremonial occasions to offer worship and religious presents 

for gaining spiritual merits. The location of this famous 

religious centre remains unfortunately a problem of dispute. 

Although yuan chwang definitely locates it in the sout west 

frontier of wu-tu country the late R.P. Chandra traces it on
(122 )

the south west of modern Yajpur.

Which he thinks to be the then capital of wu-tu

territory and thus, his identification of the puspagiri with

the celebrated Ratnagiri, is a result of obvious confusion

and mistake. Sir Alexander cunningham identifies this rock

monastery with the famous Udayagiri and Khandagiri hills

"situated 30 miles to the south of Cuttack and 5 miles to

the west of the grand group of temples at
(123)1

Bhubaneswar ", Pandit Banambara Acharya asserts that

the hill named Phula Changudi near sita vinjhi in the
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sadar subdivision of keonjhar district retains at present in 

a corrupt form the historic name puspagiri.

It is known, however, that the wu-tu country

during the time of yuan chwang was very extensive in area,
(ti)

it being 7000 lior 1400 miles in circuit, and as such,
<

neither the Ratnagirl nor the Phula Changudi area of 

Keonjhar can be located on the south west frontier of it. 

The suggestion of Cunningham for identifying Puspagiri with 

the hills of Udayagiri and Khandagirl appears some what 

plausible, but it should not be forgotten that these were 

the strongholds of the Jainas In early times, and are known 

as the Kumarl and Kumara hills respectively from the

inscritions engraved on them.

In Ganga year 184 (681 A.D.) less than half a

century after the visit of Yuan Chwang, a Ganga king of

Kalihga named Devendra Varman (Son of Gunarnava) is known to
(124)

have registered a copper plate grant in the puspagiri

pankhali visaya, so named because of its proximity to the 

famous Puspagiri. This epigraphical evidence, if considered 

along with the account left by the Chinese pilgrim, leads us 

to the conclusion that Puspagiri was located in the south 

west fronitier of the farflung wu-t.u (odra) country, close 

to the northern boundary of Kalihga the territory of the

Eastern Gahgas.



125

It was according to this consideration, not for 
off the territorial limit of Kongoda - manqlala in the east, 
and that of Daksina - Kosala in the west . Thus, Puspagiri, 
as a stronghold of popular Buddhism, occupied a very
conspicuous place at the centre of the four well known 
states of the early medieval Orissa. The present Phulvani 
Ghumsur region, represeenting the meeting ground of the 
states mentioned above, should therefore, be explored with 
caution for ascertaining the exact location of Puspagiri.

. EVOLUTION OF HINDU TANTRISM

Hindu Tantras are said to have emerged out of 
vedas. While the Tantric practices can be traced to the 
upanlshadic and the vedlc time, yet as a special calss of 
literature and a mode of sadhana, Tantras were intimately 
connected with the rise of saivism. The samkhya - yoga 
supplied them with the essential philosophical background. 
There are eighteen Agamas or slva Tantras (twenty eight - by 
another tradition).

They have a ritualistic character and deal with 
main elements of the vedlc ritual, such as homa, abhisheka, 
dlksha, Yagya prakarana. In addition to these, there is the 
method of erecting a siva temple (instead of a sacrificial

i

after), the mode of worshipping slva, yoga, mukti, 
(salvation) etc. The God invoked is not any of the old Gods
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of the vedic pantheon, but Siva. Although a chronological 

scheme of the Tantras is not possible in the present state 

of our knowledge, it appears that the Tantras of the Agama 

type were prevalent in the first five or six centuries of 

the Christian era, from the Kushana to the end of the Gupta 

peri od.

The next phase in the development of the Hindu 

Tantras are not probably represented by a class of 

literature known as Yamal a. The Ylmala literature may 

reasonably be said to have come into existence at least

between the sixth and the ninth centuries. The Principal 

Ylmalas are eight in number : Rudra, Kanda (skanda), Brahma, 

Vighpu, Yama, Vayu, Kubera, and Indra♦ Where as the

original Siva Tantras or Again as represent the Rudra or
* mm

Sadasiva tradition, the Yamalas represent the Bhairav 

Tradition. Bhalravas seem to have been human teachers who 

attained complete emancipation and had almost become siva.

The Yamals indicate a great development in the 

Tantric sadhana. This is not only in trying to difine, for 

the first time, the various Tantric traditions but also in 

introducing a great variety in cults of new Gods and

Goddesses. They give us, for the first time, a well 

developed Tantric pantheon and apparently affiliate in many 

case to a large nimber of local cults.



They also open the field or Tantrlc Sadhana to

people of other casts. According to Brahma Yamal a, Tantrlc

sadhana is of three types, dakghlna, vama and madhyama,

characterized respectively by the predominance of each of

three gunas : Sattva, rajas and tamas. Jayadratha Yamala,

one of the supplements to the Braham Yamala, mentions the

cults of a large number of divinities, mostly saktis, such

as Ka1lka, RakghSkal1 Indivara Ka1ika, Dhanadakalika,

Jivakali, Rukgha Karanl, Bhairvadakinl, KalantakI,
(125)

Viryakali, Si ddhl 1 akshmi and so on .

Gradually we find saktism acquiring, more and more 

emphasis by the tenth century, Hindu Tantras had come to 

acquire saktic character with the purpose not so much of 

attaining salvation as of gaining hold over the forces of 

na t ure.

The concept of sakti as the primordial power 

figures prominently through out the successive phases of 

Indian literature and philosophical thought, with varying 

denotation and connotation. It is said to have two forms :

visible and subtle. The phenomenal world unfolds the visible
✓

working of Sakti, in the external world; while the subtle 

operation of internal stimuli acting upon the mind displays 

its working in the internal world.
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Saktlsm is a very Important Hindu cult in India 

today. Sakti of mother Goddess is worshipped in various 

forms. Numerous shrines and images are dedicated to her in 

different parts of the country. One or the other form of 

the deity is recognized as the Is fadeva ta or tuleraly 

deity by the saktas (sakti - workshipers) , and they far 

form being exclusive in their devotion, pay their respects 

and worship other deities also. Feasts, and Festival 

pertaining to these sakta deities abound in different parts 

of the country.

With decadence of Buddhism in 

the tenth century, many Tantric sects of 

Buddhists mixed with each other. So what 

was saktism in essence.

India, from about 

the Hindus and the 

emerged of Tantrism

This syntheitic picture of Tantrism is best 

illustrated in Sammoha (Sammahana) Tantra of the Hindus 

which was composed around the fourteenth century.

The sakti cult or the Dasamahavidyas are forms of 

the Tantric Hindism. So here we should discuss about ten 

cosmic powers. The Dasamahavidyas had been famoused in the 

ancient Orissan soil. These are the touch stones of the

Hindu Tan t rlsm.
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S . THE TEN GREAT COSMIC POWERS OR DASAMAVIDYAS

Dasamahavidyas means the ten great paths of 

knowledge to the transcendental Reality. Vidya means 

knowledge. Each vidya or knowledge is considered as a

particular goddess. All these ten goddesses art the ten 

prominent aspects or personalities and the facets of the 

Divine mother.

But it is grasped and understood in the different
0

ways by the ten senses; skin, eye, ear, tongue, nose, mouth

etc. Likewise the singular truth is sensed in its ten

different facets; the divine mother is adorned and

approached as the ten cosmic personalities or
(126)

Dasamahavidyas"

This idea is the same as propounded by

Devimaha tmya that the supreme mother is only one but for the
(127)

sake of her devotees, she will take many forms. The

names of the ten Mahavidyas are as follows - (1) Kali, (2)

Tara>, (3 ) Tripura Sundart , (4) Bhuvanesvarl, (5) Trt pura

Bhairavi, (6) Cinnamasta , (7) Dhumavati, (8) Bagalamukhi,

(9) Ma tangi, (10) Kamalatmika. "All these vidyas are

benevolent deities of the highest order and so, do the

utmost good to the seeker of the vidya.

For any one who takes to any of these ten vidyas, 

the sadhana proceeds on sound lines and is safe and sure. It
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is not necessary at the beginning for the aspirant to have

as his goal the highest aim of life. His aim most probably

is the fulfilment of his immediate wants and for that he

approaches the Diety. Once an aspirant takes to the Diety,

the Deity takes upon itself the sadhana. This is the

characteristic of these Mahavidyas what ever the seeker
(128)

desires the Divine mother fulfills it.

All these goddesses, though they are the various 

'aspects or personalities of the primordial goddess, they 

are however not one and the same. Each goddess is distinct 

and distinguish able from the other. Each is a particular 

cosmic function and each leads to a special realisation of 

the one reality; the might of kali, the soupd of Tara', the 

beauty and bliss of Sundart, the vast vision of 

Bhuvanesvari, the effulgent charm of Bhairavl, the striking 

force of Ghinnamasta, the silent Inertness of Dhumava11, the 

paralasing power of Bagalamukhi, the expressive play of 

Matangi and the concord and harmony of kamalatmika are the 

various characteristics, the distinct manifestations of the 

supreme consciousness that has made this creation 

possi ble " .

The Tantras say that the supreme reality can be 

realised by these various points. Each is great in its own 

might and each is equal in all respects to each of the other 

nine vidyis. The ten Mahavidyas fall into three broad 

divisions. The vedas glorified three goddesses as producers
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of delight, the Upanlshads mention that the unborn is only

one and she or he represents in three colours i.e. red,
(129)

white and black. The Tantras speak of three goddesses
i

i.e, Kali, the dark one, Tara the white one and Sundari the 
(.13 0)

red. The same idea has been taken and later developed

as the Dasa Mahavidyas.

They are divided into three categories. The first 

group is for power and force, the second one is light and

delight and the third one is for soun,d; for sound, it is

Bhairavl, Bagalimukhi and Ma t angi, for light; Sundari, 

Bhuvanesvari and Kamala tmika and for power: Kali,

Ghinnamas ta, Dhumava ti also have certain common 

characteristics. Let us observe their characteristics one by 

one.

(A) KALI Lord Kali is the destructive aspect of the

great mother, she is the eternal energy of evolution. She is 

the time force, the successive deaths are only milestones in 

the highway of life. They are the gates upon out to 

eternity. Her darkness is the preparatory time of the night 

before the down. She represents the evolutionary principle 

and her cosmic action works out the gradual unfoldment of 

the divine possibilities.

In terrestrial existence natural calamities like 

earth quakes, volcanic eruption, cyclones, floods, 

pestilence etc. are her actions designed for quick upheaval.
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So also are wars, revolutions riots etc. designed by her to
/

hasten human progress. She Is Kundlini Sakti which is 

described as a black serpent lying coiled and asleep in the 

innerbody. So she is a terrible cosmic force, mother of 

might and she is strong in mind and body. She is terrible 

only to the evill doers but to her devotees. She is very 

compassionate. Her Bijakshara is 'Klim1 .

It is in the form of pranic force in the

individual i.e. the flowing breath in and out of her body 
(131)

all the time. She is Maharatri (night of eternity). In

Mahabharata she is called as siddha senani, Arya, Kapila,

Kali, Karili etc. Mahakali is the Origin, the first power ,

so she is called AdyS kali or Prathama, conceived as the 
, _ (132)

consort of Siva as Mahakala. She is described in
(133)

Kalitantra, as mounted on a dead body; very terrible

with ferocious fangs and derisive laughter on her face. She 

is naked with a lolling tongue and has dark colour.

She wears a garland of skulls, she has four hands; 

in two of them she has the sword and a severed head and the 

other two are in abhaya and varada mudras. She resides in 

the great cremation ground (Maha Smaslna). Kali sits on Siva 

who is laid on death bed. Her colour is jet black having 

three eyes, and lolling tongue. She exhibits with two of her 

right hands abhaya and varada mudris; with her two left

hands she carries the sword and a severed head
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According to the Tantras the whole world is a 

great smasana, she dances in the Maha Smasana. Her dance 

indicates the intense activity, the myriad movements of the 

time sequence following in quick succession. Kali is death, 

the ruthless killer. She spares no one, she devours the 

whole creation. Even she devours the devourer shiva as 

Mahakala. She is also called kalamata (mother of time). Time 

devours all things and devours time which again issues from 

her, she is called Ka1akarshini, She is samhara Sakti .

The Sammohana Tantra deals with the various 

traditions and mantras of Kalika. According to the text the

Kills are of nine kinds (1) Sankargani, (2) Siddha__ Kali,

(3) Ku bjika Kl111, (4) Sundarl, (5) Mahakhiladevesi,

(6) Srimat - Siddha karalika, (7) Pratyahg1ra, (8) Seslka 

(9) Sesaman t ra. The puranas and Tantras also represent eight 

main representations of Kalf corresponding to the eight main
I

aspects of Siva.

These aspects of Kali are called 

Bhadra Kali , Dakshipa Kali, Mahakali, MokphakalT,

Siddha kali, Guhya Kali, Bhairava Kail, Pralaya Kali. Her 

colour is black. Black indicates the Tamasa tendency. She is 

the embodiment of Tamasaguna (centrifugal). Black is not at 

all a colour but negation of colours. All the colours can be 

absorbed by the black. So Kail is black.
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She Is the ultimate power in which all

distinctions dissappear. She is never influenced by any 

gunas. She is Nirguija. She guides us to dispossess

ourselves of the gunas and by transforming ourselves in 

nirguan, merge ourselves into supreme. In the power of time 

all colours dissolve into darkness and all shapes return to 

shapelessness in the all pervading darkness of the eternal 

night. She is the highest and the most abstract aspect of 

divinity.

She is beyond all attachments. So she appears 

fearful to us. She has dual aspect. One is the destroyer of 

all that exists. She is known as the power of time and her 

male counter part is known as Kala who is called Rudra or 

Bhairava. But when all is destroyed and the power of time is 

appeased, the true nature of the eternal night reveals as 

limitless joy, as eaternal peace. In this respect Kali is 

known as the transcendent night (Maharatri) and her counter 

part is known as sambhu (the auspicious).

(B) "TARA" Tara is the second of the Mahavidyas. It is 

believed by some scholars that she was absorbed in Hindu 

religion after the advent of Buddhism, that too the Mahayana 

and Vajrayina Buddhisms. In Buddhism she is the counter part 

of Avalokitesavara. But Tara is not new to Hindu pantheon. 

In the puranas, Tara is described as the wife of Brihaspa ti, 

the guru of gods.



13 5

It is said that Tara protect the people f rom

animals, serpants, fire , robbers sea water and
(134) (13 5)

ghosts and guards the crossroads. She grants the

desired ends quickly. Laughustava indicates that one should
(136)

remember Tara in the upsurge of waters.

The La 1 i topakhyana mentions .that on the way to the 

mansion of the goddess Laiita, there is a lake of nectar 

which has to be crossed by boar. There, presiding over 

innumerable saktis playing the boats, Tara shines capable of 

controlling the upsurge of waters. She is the concept of 

Nada (sound). Tantras mentioned three varieties of this 

goddess i.e. Ugratira, Ni1asaraswati and Ek a j a t a.

She is called Ugratari because she saves people 

from harrible calamities . The dhyana of Tara as given by 

Ni1 a tan tra is as follows She is in the midist of four

blazing funeral pyres; she is standing on Siva, the right 

foot upon his breast and the left upon his thigh. Her face 

is like a Lotus with smile. She has three eyes and four 

arms. She is carrying a skull, and a lotus in left hands, a 

sword and kartri in right hands. She wears a mundartfSla, she 

is short with a bigbelly and with a lolling tongue. She 

wears around her lines the tiger skin.

Her eyes are blazing like the morning sun. She is 

also called sarabha (the spose of Siva). Her eyebrows are
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t

knit in anger. Ugratara is very fierce being mounted on a 

dead body. She is called as Nilasarasvati in her hair she 

has Ak?hobhya and a snake entwined and also decorated with 

crescent moon. Hers is the vehement vibration that disturbs 

the primordial immobility. Hers is the sound force 

shattering the stubborn stillness.

The Tantra says that she gathers all the ignorance

of the triple worlds in her bowl made of the human skull
(137)

and then destroys it in a sweep.

Tara is also classified as S uk1 a, Neel a and Gitra.

"Sukla l.e. white is her immaculate form, pure and

unsullied, the original word in its prlstime glory. Neela :

blue or dark is her form when she descends into dark womb of

creation from the height of her white radiance, citra, the

multicoloured, is the manifestation of Tara as the many

forms in the work - a - day world. " For these three
(138)

goddesses three separate mantras are there.

It is also said that these mantras are initiated 

by women and particularly the mantra of Ni1asaraswatl will 

be written on the tongue of a new born child before three 

days are passed with small shoot of vacadipped in honey by 

the mother or any elderly woman.

(C) TRIPURA SUNDARI :

The supreme goddess who manlfests,herself in three
mm

fold aspect is known as Tripura or Tripura Sundari. She 1s
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She isthe most beautiful in all three worlds, 

sat - chit - Ananda (Truth Consciousness - Bliss). She is 

immanent in every triad in the three words, the three states 

of Jagrat, (waking) swapna (dream) and sushupti

(deep sleep) ; three forces of iccha (will), Jnana 

(Knowledge) and Kriya (action), Triputis, mana, measurematr; 

the measure and meya, the measurable; Jnana (knowledge) 

Jnatra; (the knower) and Jneya (the knowable) and so on.

She also transcends all the triads. She is a

certain force, Turlyamsvid presiding over and encompassing 
(140)

every triad. The Tantrlcs meditate on the goddess as

one who is effulgent like the rising sun, having four hands

and three eyes. She holds in her four hands the nose, the
*

goad, the sugar cane bow and five arrows of flowers.

Her colour is red indicating desire for passion,

Raga of Rajoguna which evolved from the first 
(1 41)

activity. So the divine mother is conceived as red,

like the rising sun. Here the three eyes denotes the 

perception in the triad, Tripura. He.r noose is nothing but 

love by which she binds the whole creation.

other it 

himself 

nega tive

As long as a being is bound to 

is pasa, the noose. The moment 

to the divine, he is liberated 

aspect of love which is the goa

one self or 

a person 

from wrath, 

d by which

the

binds

the

the

whole creation is spurred into activity. The sugar cane bow
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in her hand is the mind of man and the five arrows are the 

five Tanmatras, i.e. sound, touch, form, relish and flavour.

The secret of the sadhana is that the mind should 

become a docile instrument in the hands of the Divine, then 

the mind will not have a will of its own. The Divine will 

be its will. Her mantra is Srividya. This* mantra is the 

sound, form of the goddess and Sri chakra is the graphic 

form. Sarada til aka described her as shining like a thousand 

suns. She has four hands having book, Akshasutra, Varada and 

abhayamudras.

Her face is like a lotus and having three eyes
(142)

decorated with a number of garlands and necklaces. So

Tripurasundari is the divine love and vivifies the whole

creation, its overflow as the basic bliss in everything.

Tripurasundari is the pure consciousness, the essence of
(143 )

beings, in the macrocosm as well as in the microcosm.
(144)

She is the concept of desire of the supreme, and

Icchasakti (desire force) which is active in the universe 

and in the individual.

(D) bhuvanesvarT

Bhuvanesvari means the sovereign of the worlds. 

She is the Goddess of spheres and she is the concept of 

space In creation. She is the Jnana Saktl of the supreme. 

Another name for Bhuvanesvari is Maya, maya comes from the
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root 'ma' means measure, the immeasurable is measured out of 

space.

She is also like Tripurasundari, effulgent like the 

sun whose crown is the moon. She has four hands and three 

eyes with a smiling face. "She carries the noose and the

goad and the other two hands are in Abhaya and varada
(145)

mudras. According to Mahalakghmi Ratnakosa, her colour

is red like the rising sun. Sun is having three eyes.

There is a crescent moon in her crown. She is 

decoracted with a necklace and diamond ear rings. She is 

seated on a lotous, and carries noose, goad in her two hands

and the other two hands are in Abhaya and Varada
(146)

mudra There are two more varieties given in

Saradatilaka as follows Saubhagya Bhuvanesvarl : Her 

colour is like slndhura.

She has crescent moon in her kirita. She was three

eyes with a smiling face. She carries a vessel full of

diamond and a red lotus in two hands and the other two
(147)

hands are in Abhaya and Varada mudras . The second one

is Miya Bhuvanesvarl. Her colour is black. She also carries

a vessel of diamonds and red lotus in two hands and the

other two hands are in Abhaya and Varada mudras. She Is

decorated with pearls. She has three eyes. She is described
, (148)

as the wife of Siva and she is seated on red lotus.



1 40

( E) TRIPURA BHAIRAVI :

According to Sarada til aka, her iconographical 

features are as follows Her colour is like the thousand 

rising suns, with a red garment on her blood smeared breasts 

adorned by a string of skulls. Her lotus like face bears a 

sweet smile. She has three eyes and wears Jeweled crown 

with the crest of the moon. She has Ak§hamala and Chinmudra 

and the other two hands are engaged in Abhaya and Varada
•

mudras. She is combined with t he characteristics of
(149)

Tripura and Saraswati. Tripura Bhairavi is in

muladhara which is also a seat of paravac.

She is the Kriyasakti of the absolute

transcendental divine. She is the force of Agani (Tapa) the

seat of this fire is the basic support of all existence,

the centre, muladhara in the subtle body. There lies the

hidden divinity, the veiled god head, the dorment power

picturesquely described as a coiled up serpent in deep

sleep. It is the passive power of Tapas, the potential

energy, the immobility caused by deep concentration and the
, (150)

sleeping sakti that is termed as Tripura Bhairavi.

(F) 'CHINNAMASTA1

The goddess Chinnamasta is standing on the couple 

Rati and Manmatha lying in close embrace. She is digambari.



She has no head at all, a headless trunk with two hands. In

one, She holds her own severed head and tn the other a pair

of scissors. From the severed neck, streams of blood gush

forth. The middle stream is drunk by her own mouth of

severed head held tn her hand while the other two streams

and drunk by her two attendants standing on either of her 
( 1 51 )

side. It Is believed that the goddess Chinnamasta is a

village goddess (Gramadevata) of inferior quality 

worshipped by the village folk. She is included among the 

Dasamahavidyas. She was admited as a Vamachara deity. Some 

others called her as durdevata (wicked deity)

The Tantrasastra does not throw any light on the

esoteric significance of the goddess. She is the thunder

clap and the lighting flash, shining like a streak of

lighting, Vidyullekha Bhasvara, says the Upanishad. The

goddess is depicted as trampling with her feet, Rati and

Manmatha joined in an amorous union. This is a dramatic way

of Tantrlcs to drive home the fact that by the worship of

Indriya force, Chinnamasta grants complete mastery over the

sex - impulse and other impulse of the senses
(152)

(Indriya) .

The mantra of this goddess is the seed - sound ' 

Hum1 It is known as Dhenubija. It is a powerful seed sound 

to get mastery over the senses and to annihilate the mind 

completely chinnamasta represents the end of things, the 

spectacular moment when the victims sacrificed and beheaded,
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life existence comes to an abrupt end and destruction begins

from the very first moment of existence. ‘Death is ever

present, ever at work in everything. This aspect of death is

called the perpetual destruction (Nityapralaya). The vedic

ritual of sacrifices consists in beheading the victim.

Satapatha Brahmana say's the sacrifice is indeed beheaded.
(153)

Hence the power of sacrifice is shown in the beheaded
(154)

Chinnamasta.

•(C) DHUMAVATI : (NIGHT OF FRUSTRATION)

According to Dhumavati Tantra, she appears as a

woman of unhealthy complexion, restless, wicked, tall, with

dirty robes and dishevelled hair, with gaps in her teeth,

she looks like a widow, and holds a winnowing basket in her

hand. Her eyes seem cruel, her hands tremble and her nose is

long. She is very harsh in her looks, she is insatiably

hungry and thirsty. She inspires fear and is the instigator
(155)

of quarrels.

She is the power of perversion and the force of 

distortion. As such she is depicted as an utterly ugly 

being. Tantras describe her as dushta and as a widow. She is 

declared as a widow because in Tantras, sakti or goddess is 

always along with Sakta or a consort; for example kali has 

her consort.Mahakala,Tara-Akshobya; Bhairavi - Bhairava ; 

Tripura - Sundari is considered as the two in one.



But Dhumavati is alone without her consort. So she

is called vidhava 

principle of non 

primordial purusha 

force lies involved 

absence of a wielder 

of non existence

(widow). She is representing 

existence and inactivity. When 

is virtually dead in sleep, when 

, coiled up and unused, because of 

of force. She represents the princi 

and is called a widow.

the 

the 

the 

the 

pi e

Only when she plunges i

prakrlti. She is non-being before

potentially the evolving principle.

the darknight, the great night, 
(156)

dissolution.

nto creation it bee 

creation. She holds 

Tantra describes her 

the terrible night

omes

in

as

of

Dhumavati holds in her womb all the creation and 

helps the world towards manifestation. She is the base and 

support of all the unmanifested worlds. She has blood 

smeared all over her body, she wears bloody clothes. She is
i

having the hands of the dead bodies in her ear lobes as 

kundalas and wears bloody clothes. She is having the hands 

of the dead bodies in her ear lobes as kundalas and wears 

the mundamala in her neck.

The groups of demons are paying homage to her.

She has three eyes with two terrible protruding teeth. She

laughs terribly. In her crown the crescent moon is there.
(1 57 )

She is also called Dhumrakali in the Tantras.
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(H) BAGALAMUKHI

She ts the crane handed power of cruelty. She is 

the night of courage (Virarati) i.e., the time of suffering. 

She is the goddess of black magic of poisons. She is the 

universal paralyising power (Sarva S t ambhanakari ) and she is 

the power that arrests the movement of manifestations in its 

course. The desire to kill others or to destroy others is a 

secreat desire.

She is described in the Bagalamukhi Tantra as

follows : She is clad in yellow and has two hands. With her

left hand she catches the tongue of the opponent and strikes
(158)

him with a mace held in her right hand. Her colour is

yellow, her garment is yellow. Even the worshippers are also

asked to wear yellow garments and perform Japa with the
(159)

beads of turmeric.

The yellow colour is so bright that all other 

colours become pale before it. If we mix yellow with other 

colours brightness will come to them. The yellow colour 

dulls the effect of others. For all the occult acts of 

stambhana, i.e. stoppage, the Tantra prescribes the use of 

yellow colour. So the yellow colour is associated with 

Bagalamukhi.
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Jnanarnva Tantra prescribes the drawing of
Srichakra with yellow meterials and the worshipping of it

(160)
with yellow flowers. She is immobile consciousness. In
Rudrayamala, Her description has been given like this. She
has four hands three eyes and is seated on a lotus. She
carries trisula, panapatra, gada and the tongue of her

(161)
opponent. She wears yellow garments.

(I) MATANGI :
Her colour is syama i.e. greenish dark as 

emerald . She is also extolled as bluish dark In hue, her 
tender limbs have the glow of sapphire, thus sings the 
poet, Kalidasa. In syamala Dandakam, she is described as 
dark and also as Ucchista Candall . Because in the 
Mahabharata there Is a story that she was born to a sage 
called Matanga who was a chandala by birth, so she is called 
Matangi or Matangamuni kanya.

It is explained in the Tantras that 'Mati is the 
mind and 'Mata' is thought or idea. Matanga means that which 
goes to the thought 'Matam Gacchatlti'. The unmanifest world 
perceives itself for manifestation and then reaches the 
thinking mind for expression.

This stage of the world is Matanga when the word, 
fashioned by the heart and formulated by the mind is 

and articulated, it is Matangi. Matangi isexpressed
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worshipped in the Tantras as the minister to the great 

goddess Raja Rajeswari, the imperial majesty, the 

Parabhattartka and shares her splendours. So she is called 

Raj amit arigT, Raja syamala. Her seed sound is 'aim' and she 

is also called Sarva Vasahkari, Vagvadini and Nakuli etc. 

She gives fluency.

According to Symala Tantra, she is seated on a

diamond seat. Her neck is of a dark colour. Her hair is

decorated with Neepa flowers, and crescent moon. She wears

reddish cloth and on her forehead she has a tilak of dusk of

deer. Her ear lobes are decorated with the flowers of Sankha

creeper. She is playing on the Vina and on her shoulder a
(162) '

Parrot is perched.

(J) KAMALATM1KA :

, Kamala Is the last of the Dasamahavldyas. She is

also known as Srlvidya, her seed sound (Bijakshara) is

11 Srim" . Her consort is vishnu. she is the force of Vishnu,

she is Lakshmi. The exquisite charm and beauty of this world

is Kamala. She impresses the whole cosmos by her Kala.

Even the most allurlsing object will become a thing of
(163)

disgust if her vtvifying kala was not there.

Kamali means one who wears the waters as a robe. 

In the vedas, a significant tile as apovasana means, robed 

in water is given. Water is symbolic in the vedas as the 

intial movement of creative activity, the vivifying force,
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the life giving essence " The divine waters from which the 

creation proceeds carrying in them the luminous knowledge of 

the solar world.

She is described as the lady of lotus. She stands

on the lotus flower. She has four hands, with one hand she

holds a vessel of nectar and with the other hand she holds a

lotus flower and the other two right and ' left hands are

engaged In Abhaya and Varada mudras. She is draped in white

silk/ her complexion is golden and she is constantly bathed

by the help of four huge white elephants, or the mountain

of snow with pots full of water. This description has been
(164)

given in Kamala Tantra.

The ten cosmic powers have been represented

generally different places of Orissian soil. Most probably

all are the famous representatives of Tantrlc Hinduism. In

between the ten world powers mainly Kali, Tara,

Tri purasundari , Bhubanesvari and kamallska tmikas have been

found in number of Tantric Pi thas of Orissa, e.g.

Bhubanesvari (Gauri) in Bhubaneswar and Kamala in Purusottam

Kshetra (Puri) and Tripurasundari (Bhattarika) in 
(165)

Baramba.

Obivisously on the other hand the deities are 

represented naturally in three forms i.e. sound form 

(Mantra) geometrical form (yantra) and anthropomorphic form 

(image) . These images are made of various materials viz.
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Gold, Sliver, Bronze, Stone, Wood, Clay etc. The main 

elements of the Images of deities are diagrams, gestures, 

symbolic proportions and attributes. Whatever may be these 

are the symbolic proves of Hindu Tantrism. So we took the 

latest conclusion in the matter of Hindu Tantrism and 

Buddhist Tantrism.

9• JAINA ASPBCTS IN TANTRA

As the soil of Jainism during the time of king 

Aira Kharavela Orissa has experienced the Tantric Jainism as 

like the Tantric Buddhism. The Jainas of Orissa did not keep 

themselves away from the wave of Tantras. They also applied 

the Tantric methods in their way of life, in worshiping the 

deities and in celebrating various social functions.

As the inhabitants of Orissa they had been 

influenced by the typical way of life of general Oriyas. 

Therefore some impacts of Hindu way of life and the way of 

life of the local Buddhists had influenced them in 

celebrating different social function.

The Jains of Orissa have adopted to adore the some 

deities of the Hindus and the Buddhists. The following list 

of their adorable deities would be sufficient to cast a 

light on their acceptance of the folds of the Buddhism and 

Hinduism without any of such mentions. The list of such 

deities worshipped by the Jainas of Orissa are as follows



Kali, Tara, Camunda, Gandharl, Manavl, Gauri, 

MahakalI, JvalamalIni, Purusadat ta, Va j rasrinkhala, 

Prainapti, Rohinl, Chakresvarl, Vairotl, Anantamatl, Manasi 

and MahamanasI, Vij aya, Apara jit a, BahurupinI, Padmava ti, 

Amra (Ambika), Sidhayika.

These 24 Goddesses are called in Jaina pantheon as

24 Sasanadevl. As like the 64 Yoglnis of the Hindu Tantric

fields, these 24 Sasanadevis are also to play the role of 
* *■*“

Yoglnis, since they have their respective Yogis. To give 

instance here, Suparsvanatha is the Yogi of,Kali, Puspadanta 

is the Yogi of Mahakali, Sumatinatha is the Yogi o 

Purusadatta, Abinandanatha is the Yogi of Vajrasrlkhala and 

so on . The following table given below is sufficient to 

have a clear vision to known the names of the Yogis in 

connection with their Yoginis.

Names of the Yoginis' 
or Sasanadevis.

Names of the Yogis 
Or Tirthankaras.

1 . Cakresvari Rsabhanatha

2 . Rohini Ajitanatha

3 . Prajnapti Sambhavana tha

4. Va j rasrinkhala Abhinandanatha

5 . Purusada 11 a Sumatinatha

6. Manovega Padmaprabha

7 . Kali Supasvana tha

8. Jvalama1 ini Chandra Prabha

9 . Mahakal! Puspadan ta
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Names of the Yoginis* 
or Sasanadevis.

Names of the Yogis 
Or Tirthankaras.

10. Manavi Sit alana tha

11 . Gauri Sreyansana tha

12. Gandharf Vasupujya

13 . Vairot! Vimalana tha

14. An a t ama ti An an tana tha

15. Manas! Dharmanatha

16. Mahamanasi San tinatha

17 . Vijaya Kun thuna tha

18. Tara Aranatha

19. Aparajit a Mai 1inatha

20. Bahurupln! Munlsuvrata

21. Camunda
• *

Naminatha

22 . Amra (Ambiki) Nemlna tha

23 . Padamvat! Parsvana tha

24. Sidhayika Mahavira

The mode of worship in Jaina methods usually had 

their roots within the Hindu systems. They not only worship 

the Hindu goddesses with their own Tantric methods, but they 

had also similar devotion offered to the Buddhist goddesses 

like Tara, Aparajlta, Kurukulla etc. . The study of their 

Tantric mode of worship revels that they were not away from 

Pancamakara system even though they primarily believed in 

Amhimsa.

The Jaina authorities like, Vasunandini, Asadhara

and Padmanandini, (and by Medhavin, Sakalakirti, and



Slvaktl) have described the seven Vyasanas of the Dlgambara 

Sravakacaras as dicing (dyuta) , boozing and drinking alcohol 

(Madya, Sura), meat eating (Mamsa), whoring (Vesya) , 

Hunting, (Kheta, Paparddhl, Mrugaya), Thieving (Caurya, 

Stena, adultery (Paradara). '

This reminds us about the Pancamakara system

adopted by the Hindus and the Vajrayanlc and Tantrayanlc

way of life of the Baudhas Including the Sahajayana of the
(166)

latter period. It Is found from the work of Jlnasena
(167) '

Camudaraya and Asadhara that the Jalna mode of worship

of the deities are divided Into five categories, Firstly the

dally worship has been entitled by them as ^Nltya Mahipuja.

These terms of Nltya and Maha Symbolised the cover of the

foundation of the temple.

Secondly this mode of worship Is performed by an 

adult preferably belonging to the royal family. This kind 

of Puja is technically called Sarvotobhadra or Mahamaha. 

Thirdly the aim and object of such worship Is to produce 

definite result which Is technically called by Jalnas as 

Kalpadruma.

Fourth, this result yielding worship continues for eight

days and so that It Is called Asta Ahnlkl. Fifth, another

kind of Puji offered In certain temples for specific purpose
(168)

Is called (Alndra Dhvaja).
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In the performances of the Jaina Vratas the 

influence of Hindu and Baudha Tantra could be felt with. 

Such Vratas are named as Ahimasa Vrata, Satya Vrata, 

Samayika Vrata, Bhogapavoga Vrata etc.

In analyising such Vratas one can easily find

different kinds 'of Mudras, Bandhas, such as Jinamudra,

Yogamudra, Mukta - Suktimudra, Kesabandha, Mustibandha etc..

♦ Besides this the hints various Apanas are found also in the
(169)

Jaina Vrata Vidhinas. e.e. Paryahkasana, Vlrasana.

These Asanas also have the access both in Hinduism and 

Buddhism in the fields of their own Tantras. As such a 

detailed study is awaited in a separate Volume to analysis 

the Tantric Jainism. If we take up this issue in detailed 

this will enhance this volume and therefore we cease our

discussion here
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(128) Dasamahavidyas : S. Sankaranarayan P. 5.

(129) I bid, PP. 8-9 Tisrodevis Mayobhuvali 

(13Q)Ajam Ekam Lohita, Sukla, Krishnam.

(131 )Prapa Samiram B1 dadhanamimatp Ni tyaip Yatra

matra Sari re /

Carape Carafe parisilayati stiradrus^l yastu vabati

kali //

Umasahasram' - Vasista Ganapatimuni.

(132JMahakala - The transcendent time (Kali is the feminine 

form of word kala, to represent the power of time).

(133 )Sabarudham mahavimam ghoradamstra hasanmukhiip /
4

Cat!i£“iHla«a_!S&aflaaSaidg..g^gva.ZSl£a£§a..llYlie.^

Muhdamaia dharaip devim Lolajihvam Dlgambaraip /

Ebam Sancintayet Kallip Smasanalaya Basin irp //

(134)Hari kart sikhiphani Taskara Nigala Jalarnnava pisaca

vayasamani /

Sagikirapa kantidharipi Bhagavatl tare namahtubhyam //

(13 5)Taratarnna Bitirnna Banchi taphala payat sadasangamatp /

(13 6)Taram ca Toyam PI abe /

(137 )Pratyalitjha padarpl tamdhi sababhrut ghorat jhisapara /

SamsvendTvara gul akharparadharatp humkara Bijodvaba //

Kharva Nila bisala pingala jata jutagra Nagaivrata /

Jadyam nyasya kapalake TrijaRatam

hantugratarasvayam //

(138)0m Hrlm Strlm Humphat - mantra of Ugratara.

Hrlm strlm Humphat - mantra of Ekajata.

Hrlm strlm lum - mantra of Nt1asarasvati. Ibid p. 28.
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(139)Tvadlyam Saundaryam Tuhlna girikanye Tulayita /

Kavindrah kalpante kathamapl Birancl Frabhrutayah //

Yada 1okaihschukyadamara lalana yintl manasa /

Tapabhih Dusprapya madigirira sajujva padavlm //

"Satmdarya lahari"

{140)Balarkamapdalabhasam caturbahmo trllocanam /

PSsankusa saram capam dharayantl livimvaje //

(1 41 )Ragasvarupas,adhya krodhakarankusajvala /

Manorupekga, kodanda panca Tanmatra sayakl //

"Lallta sahasranama"

Desire is the sceret of creation and the root of 

manifestation and desire is the main stay of existence. 

The divines desire to extend himself; That moved at 

first as desire with in which was primal seed of mind. 

"Sri Aurobindo."

(142) Sadyasamudyata Sahasra dibakarabhSm, Bidyakgasutra

varayavayahasya cinnham / 

Netrotpalaistri bhiralaipkruta Pa dm a vaktram, tvam

haravararucIraqi Tripure vajanti // 

"(Sarada Tilake)"

(143) Plnde cande Iangama sarah suddhaprajna sumadayati /

Umasahasram - vasistha Ganapatlmuni.

(144) Citih paraiva kimanS Rasenakena ciduyuta

Adoration to Divine mother » vasistha Ganapatimuni.

PP. 22
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(1 45)Bailarabi dvut imindu ki ri tamtunkuyam nayana t raya

y uk t am /

Smeramukhrm varadahkusa pasa vltikarSip pravaje

Bhubaneslm //

Bhuvanesvarl Tantra, her mantra ts Hrlm.

(146)Udyat vasvat samgbham Bljtta Navajaplmindtkhanfla

Banadyam /

Jyotirmal Sip-Trine tram Blbldhamanl lasat kundalam //

Padma samstha / Hara graiveya kantimapi gana Balayai

samyuta mambaradhyam / 

Adyam pasam kusavyim vayabarakarlip vavayet

Bhubanesvarim //

"Mahalakgmi Ratna kosa."

(1 47 )Sindurgrupa Bi graham Trinayanam mapikya

maukti sphurat /

Taranayaka sekharaip smitamukhi Apinabakgoruhatg //

Paoivyam mapipurnna Ratna casakam Raktotpala

Bi bhra t iip /

Saumya RAtna Nidhisya savya carapam

dhyayet paramambikap // 

Saubhagya Bhubanesvarim (Saradatilake)

(148) Syamahffim sasisekharam Nijakaraih dan3m ca

Raktotpalam /

Ratnadhya casakam param Bhayaharam sambibhratlm

sasvatiqi //

Muktahara lasat payodharanatam Netrbtraya llsinim

Bandeham surapu jitam Harabadhum Rak tarbindas thi t~am»Ibid.
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(149) Udyat bhanu sahasrakan t tmaruga Kgaunatp siromalikaip /

Raktalipta payodharam Japabatlip Bldyamvl tl baram (f

Hastabjal dadhatlm Trinetra Bllasat Raktarabinda

s riyam /

Deblm Baddha himansu Ratnamukutam Bande

samandasml taip //

(Trlpur Valravl Tantra)

(150) The ten gre&t cosmic powers - p. 58.

(1 51 )Pratyajidhapadam sadaiba dadhatlip chinnasirah

kartikam /

Digbastratg Svakabandha soqita sudhadharam

pi bantiip muda //

Nagibaddha siromapim TrinayanHip hudyuptalankrutaig /

Ratyasakta manobhaboparidrdh&P dhygyet japam

sannivllm //

(1 52)Yat Tabasana masega mohannau Bidyudaksiratisuna

sayakau /

Datadindra sariba bhasate tvaya tabubhabapt Baladadhah

krutau //
i

Vasigta Gagapatimunl in pracanda Trisati.

(153) Dinna sirsa bai yajnah Satapatha Brahmana.

(154) Hindu politheism - Alien Denule.
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(155)Bivarnna cancala dusta dlrgha ca malinambara /

Bimukta kuntall gk?a Bidhaba Birala Dvlja //

Kakadvaja Ratharu<jha bllambtta payodhara /

Surpahastltl Ruks^kga dhutahastg varanvita //

prakrugta Bayakah prasca krutisca srusti Bayakaft /

Srustau prakrugta ya devl prakrutifo sa prakirtlta //

Dhumavati Tantra - vide - sakti Iconography pp. 73.

(1 56)kalaratrl, -maharatrT , moharStrlsca darupa.

11 Devi maha tmyam.11

(157 )Raktlihgl Raktavastrarp Karavllasat kundalam
/

candadamstram /

Kathodyadrupda malam parisara vllasat sovi paisaca

Brundam //

Ghoram.ghora druhasam karakalita kapala siraudram

Trine tram /

Strupam prapahantrl sasi mukutarp vabayet

Dhumrakallm //

(158) Jvihagramadaya karena devim Bimena sat run

pari piflayantlm /

Gadavighatena ca dakgipena pitambaradhyam Dvibhujam

Namami //

"Rudra yamala"

(159) Pitambaradharo bhutvi purbasa bhimukhas 111 ab / 

Lakgekam Japet mataram haridragranthlmalaya //

(160) Pi tadravyaifr samalikhya pita pugpaifr samarcayet / 

purbasibhi mukhobhutva stambhayet sarva tiadinab //
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(161 )Caturbhujim trinetram kamalasana saipsthitam /
*

Trtsula pan a P'5 tragi ca gadagi Jvihatn ca Btvratlip //

Bimbo? thlm kambukantblm ca samaplnarp payodharam /

pltSmbaram madaghurnnam dhyayet Brahmastra DevatStp //

"Sri Tatvanidhi 11

(162 )Ratnasanam Ksamagatrtm srunvatim sukajalpl tlm /

Abjanya stayika carapam carucandrabataipsakam //

Binamala payanti ca Tilokodbhasl phalakam /

Sauganidika srakkallka cullka Raktabasasam. //

B1bhusapalh bhusltam ca matanglm prapamamyaham //

"Syamalakalpa cited Sri Tatvanidhi"

(163) Cetoharo pyatl Jugupsit bhavet /
c

Sarvo pi Jlva kalaya jayavioa //

"Uml Sahasram".

(164) Klntyakapcaaa sannlvam hlmaglrlm prakyalh

caturbhlhgafalh /

Hastotkglpta sahiranyamruta ghatal rastcyaman'&m

Sri yam //

Blvrapim varamabja Jugmamabhayaqa hastah

Klrttojvalam /

Kgaumabaddha Nttamba blmba 1 all tam

banderabindastitam //

11 (KamalaTan tra)"

(165) Qdisara Tantra samskruti pp. 295.
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166. Sr (v) 60-124. Vide. Jaina Yoga. PP. 247.

167. Jaina Yoga - PP. 217.

168. Ibid.

169. Jaina Yoga PP. 137.


