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Abstrad

This study traces the complex development of a relatively Uminor', pan-Indian deity­
Hayagriva-who, by the 14th century C.E., is revered as a full form of the Supreme Lord
V~u in the Sri V~va tradition of South Iodia. From the perspectives of mythology.
iconograpby, and ritual9 the analysis examines both the diachronic and synchronic dimeosioDS
of the images of the deity correspooding to the three-fold division of Hindu tem: (1) pan­
Indian umainstream" (Vedas, Epics9 PuraIJas), (2) pan-Indian sedarian (Agamas), and (3)
regiooal sectarian (hymns of the Âlv3rs and SriV~va Acaryas).

Fusdy, the study questions the stnJetUral interpretation of Hindu mythology by showing that
there is no single uniJinear history of the deity; rather. one cao ooly spealc of the various
"histories" of Hayagriva Seoondly, the study reconstn1dS the particular ·~ligious history''' of
Hayagriva as he appears in Sri V~t.Ulvis~ more specifically as the presiding ,deity in the
Swâmi Hayagnva Temple al TiruvahïndrapUI'3IIL The recoostnJCtion retlects the Sri V~J}3va
theological uoderstanding of the five different forms the Supreme takes in five different
locales (which 1 term as lopotheism). In the process. the study demoostrates mat ( 1)
mythology is nol simply an abstract historical process, but may he purposively adapted in the
service of theology-as in the case of Sri V~l;1avism. and (2) although the gods change
according to sect, emblems and the function of the different images remain the same.
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Résumé

Cette âude esquisse le développement complexe d'une divini~ relativement mineure pan­
indienne, HaYagrïv~ qui, au quatoai~me si~le, estv~~ comme une représentation à part
enti~u Dieu su~me Vtshnou de la tradition visbnouiste du Sud de l'Inde. A partir des
perspectives de la mythologie, de l'iconographie et du rituel, la presénte analyse examine à la
fois les dimensions diachroniques et synchroniques des images de cette divinité sein aux trois
divisions de la litœrature religieuse hindoue, àuvoir, les textes acceJUs par tous les Hindous
(les Vedas, les œcits ~piques, les PurâJJM), les textes sectaires paoiodiens (les Âgamas) et
ceux des sectes regiooales (les bymns des Alvirs et des Acaryas du Vishnouisme.

Premimment, cette étude remet en question (' inrerpmation structurelle de la mythologie
hindoue en montrant qu'il n'existe aucune histoiœ ullil.iœaire de cette divinité; il faut plutôt
parler des divers ''histoires'' d'Hayagriva. Deuxi~mement, la présente étude reconstruit
lOI 'histoire religieuse" specifiques à Hayagriva teUes qu 'eUes apparaissent dans le
Vishnouisme, plus particulièrement, ceUes de la divinité qui précide dans le temple Swimî
Hayagriva à Tirovahïndrapuram. Cette recoDStruction (que je nomme topothéisme) reflète la
compréhension théologique du Vishnouisme relative aux cinq formes que cette divinité
adopte selon cinq lieux différents. De cette façon, l'étude démontre que (1) la mythologie
n'est pas simplement un procédé historique abstrait, mais qu'eUe peut être adaptée
intentionnellement au service de la théologie-comme c'est le cas dans le Vishnouisme--et
(2) quoique les dieux changent selon les sectes. les symboles et la fonction de leurs différentes
images restent les mLmes.
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CHAPTERI

TRACING THE DEVELOPMENT or A PAN-INDIAN DEITY
ESPECIALLY REVERED IN THE SOUTH I

Traciog the development of an Indiao deity is a challenge. To do sorne justice to

the dauoting task, it is oecessary to analyse the deity from the perspectives of mythology.

iconography, ritual. and theology, and ail this bath diachronically and synchronically.

Treated thus, the analysis of any particular deity should shed light on its l11ulti-faceted

transformation as it occurred among the various Indian religious streanlS.

Studying the development of Hayagnva. "one who has the neck of a horse"

(haya=horse. griva=oeck), is an endeavour of enonnous conlplexity. Firstly. it is difficult

to trace the precise origins of this figure. who may have antecedents as far back as the

Vedas. SecondJy. the history of the deity spans at least (wo millenia. from the Hindu

textual tradition (Mahiibhiirala) up to the present, during which tinte there appear many

references and images of Hayagriva in mythic. ~~onographical, and ritual texts.

Moreover, although Hayagriva is a relatively minor deity in the pan-Indian context, as an

incarnation (avatâra) of Lord Vi'Qu he is revered in the Sri Vai'lJava tradition2 of South

India as one form of the Supreme God (para).

Although 1 use Hayagriva ("'one who has the neck of a horse") as the proper Dame

of the deity under consideration here, there are other Sanskrit nmnes comnl0nly used to

identify this figure: uhorse-faced oDe" as in haya-vadalla, Iraya-muklra, viiji-vaktra, viiji-

vadana. and "one who has the head of a horse"" as in !laya-siras and aiva-siras. There are

1 For more informatioo aboullbe Hayagriva remple iD Tamil Nadu. see Chapet' VU.

2 See 5eCtÏ0Il "1be ~ri Vai$oava Tradirioo" ia Chapet' V.
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a1so two Tamil names used to denote the deity: Inii "horse", and pari-IIluka uhorse-faced

one" (pari=borse, muka=face). In this study, 1 use the English "horse-headedu god and

the proper name Hayagriva as general terms. The former is more representative than the

"the horse-neclced one" and the latter is most conunonly used in the texts themselves.

Bayagriva in Bindu Literature

Major referenees to Hayagriva are cODtained in the texts of Hiodu religious

literature, which cao he divided ioto three broad categories: (1) pan-Indiall "mainstreanl"

texts.J including the Vedas" (irutis ) as weil as the Epies and the Pural.Jas (sI"rti)6; (2)

pan-Indian sectarian texts,7 including the Vai~l}ava (Pfincaratra), Saiva. and Sfikta

Âgamas~ and (3) regional sectarian texts, such as the Tanul poems of the Âlvars and the

varied compositions of the Sri Vai$l}ava Âcaryas.

The first category (pan-Indian "mainstreaan") in this three-fold division of Hindu

texts (srul; and smrll) is recognized as sacred scripture throughout the subcontillent by

various Hindu groups and seets. There are no specifie references to the horse-headed

figure in the Vedic corpus~ however, the later Vedic literature contnin stories about the

JI bave grouped 3U lhe Pu~3S logelher io lhe c:alegory of pao-lndi30 "maiosrream" lexts (referring 10 the
Vedie. Epie aod Pur.ïJ)ie corpus). Although maoy of the Pur.üJas are sectariao. il would be misle:ldiog and
simplistic to calegorîze ail lhe Pur.ûJas:as pua-ladiao tI'iUlS-sectari3Jl texls. However. il is oecessary to group the
trans-5eCIarÏ3n and secwian Pur.ïJ)as togelller here for the purpose of providiog 3 brooder overview. 1 will
present a more differentialed i1113lysis of the development of lhe myths about Hayagrlv3 00 the basis of the
PuriJ)as in Chaprer m.

"Tbere are 00 direct refereoces to Hayagriv:a in lhe Vedas; however. lhere mOlY be Vedie 30tecedents to lhe
deity. See Cbapter U.

5SruI; (that wbieb is beard) refen 10 the Vedas. wbieb are reg:uded as reveblioo.

6 Smrti (tbat whieb is remembeœd) refen to religious lexIS tbat were wrineo by the sages (~is). and ioclude
the Epies. the DlltCJmIOidstras. aod Pu~.

7 Even tbough the Âg:unas :Ile mudy found in Kashmir and lhe Soulh. the tenn JXlD-lodian here refen 10

those Âgamîc lexIS tbat :Ile DOl resrricted to a single regioo.
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heheading sacrifice of Yajiia and Vi$l}u (Sarapatlla Briihma~/a and

Pa;;cavi'hiabral"na~la), which may he regarded as ail antecedent to the later Purfu)ic

stories explaining the ongins of a horse-headed being. In contrast~ there are 0l3ny

references to~ and several stories about~ a horse-headed figure in the Epic and PuràQic

texts. However, there is a lack of cOllsistency in the treatment of his nature and role: the

hOI se-headed figure is pol1rayed both as Vi$l~u' s incarnation al1d~ by way of contrast. as a

demon whom Vi$lJu kills. An exmuination of these variOLIS lexts about the horse-headed

figure should not ouly contribute to a nlore adequate understanding of his nature and

role. but it ShOllld also shed light on the relation and interaction mllong different streanlS

of Indian sects and on Hinduism at large (based ou the pml-Indian ,oOlainstream" texts).

Funhennore~ an analysis of the Hayagnva myths should reveal the process of mythic

transfor matioll~ in tum~ retlecting the theological developments within Hinduisl11~

especially in respect of Vai~l)avism.

References to Hayagriva are also contaiued in the pal1-Indian sectarian Agauùc

texts included in the second category. The Âgamas are particularly crucial to this study

of Hayagriva~ because not ouly are the Aganùc traditions foundational for Hindu temple

ritual and practice in South [ndia~1 but the Pfiùcaratra Âganuc tradition has specifically

been an iOlponant influence in the developnlent of Sri Vai~l~avisll1 (in which the Inajor

Hiodu traditions of Hayagriva are found taday). Moreover. there are significant

references to~ and depictions of~ the deity in Saïva and Sfikta Aganùc literature~ which

• Vedic yajiia lm the 5I3IUS of beiog the fOUDcbtioo of Hiodu rirual and may be reveml for purposes of
legitimacy. bur temple rituals are fOUDded OQ ÂpmaslPur51)3s. Altbough Ille Âgamas are fouDcbrionai 10 Hindu
temple rituaI iD the South. Ille PuIiJ)as are the buis of lemple wonhip iD lhe North. The temple icooogr:Jpbical
and ritual ponioos perl3iniog to Hayapiva mlhePu~will a.Iso be discussed in Chapler IV.
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show that similar motifs and paraphemalia exist a010ng the various seetarian traditions.

Furthermore, there are referenees to Hayagriva in the Buddhist tradition. However. a

survey of the Buddhist referenees and an analysis of the relatiollship betweell the

Buddhist and Hindu textual traditions would be a study in itself; aeeordingly, 1 Iimit

myself to depictions of Hayagriva existing in Hiuduisn1.

ln the last category of Hindu texts, that is, in the regional seetarian literature of

Tamil Nadu, espeeiaUy Sri Vai~IJava. specifie referenees to Hayagrïvn are also to he

found. The earliest of these references are contained in the hymns of two of the Tamil

poets koown as the Âlvars (Nanmlalvar ca. 700 C.E. and Tirummikai Alvar ca. late 700

C.E.). Furthermore, there is a reference in the stotra of an early Sri Vai~IJava Âcarya

(Parasara Bhanar. 12th celltury C.E.). More inlportalltly. the most celebrated text on

Hayagriva in Sn Vai~Qavisln was cOlllposed by Vedfillta Oesika (ca. 1268-1371 C.E.),

the eminent theologian. philosopher. logician. and poet who resided in the town of

Kaiieipuram. Amoog his nlaoy compositions is the Hayagriva SIolra,9 a thirty-two

stanza Sanskrit praise-poeRl (slolra) to Hayagriva, which has been pivotai in the

development of the contemporary worship of the deity as the Slipreme God in the South

Arcot district. This devotional poeRl depiets Hayagriva as the Possessor of wisdom.

venerates Him for having recovered and restored the Vedas from the deillons Madhll and

Kai~abba and. most of ail. designates Hinl as the Lord of light and leanling.

Consequent to Vedâota DeSika's Hayagriva Slotra, the later Iiterature of Tarnil

9 See: Vedioaa DeS~ S,Clras q-VC!dcï,"a ~i;hJ (3rd. ed; Bombay: Sri VediwC3 Desika Sampr.ld3ya Sabba.
(973); Srih Srilal:pni Ha.vagriva SaJrasrandmastolrâd; (M3dr:u: Ubh3ya Vedanaa Gr.lDtfwn3la (971). pp. 89­
99; Alha Sri Ha.vagriva-Ptl!aJœn. compiled by 0.0. SOUl3Di (Bombay: D.p.• D.d.). pp. 9-16.



•

•

•

5

Nadu includes references to Hayagriva in the slllala-puriï~'aIO of the Devanatha Temple

of Tirnvahindrapuram as weil as in hymns praising the deity that follow Sri Vai~l)ava

ritual: the Sri Hayagriva A!,ollara SaI NiiJlla Arcalljj (Tlle Worsllip of lire Olle HUlldred

and Eig/II NaInes of Sri Hayagriva).. the AIlla Sri Hayagriva Mü/a Malltra Stul; (ln

Praise of Ihe Sri Hayagriva Rool Malltra). the Lak~mi Hayavadalla Prapalt; (Self-

Su"ender to Hayavadalla Accompanied by lAk~",i).. and the Sri Ha)·agriva Ablrigamalla

(Mon.i"g Prayer 10 Sri Hayagriva). These four devotional works are viewed as

uoauthored.. implying that their source is divine. Although it is difficult ta date the texts.

they more than Iikely were composed no earlier than l3th century C.E. and perhaps not

until the 17th-l8th century C.E., an inference based in pan 00 the fact that they celebrate

the iconic form of Hayagriva as the Suprenle God-a hner developntent in the Sri

Vai,.,ava history of the deity.

There exist also other sectarian texts on Hayagriva llsed by Sri Vai~IJavas which

reflect the employment of pan-Indian religio-Iiterary genres and the tluidity between pan-

Indian and local traditions. There are four short ritual texts that are specifically

concemed with this incarnation, which have their roots in Agamic tradition: the Sri

Hayagriva Upa"i~ad.. the Sri Hayagriva Kavaca Priira",blla (Beg;"";Il! of Sri

Hayagriva-{Proleclive) Silie/d) , the Sri Ha)'agriva Kavaca A"yar (Allolher Sri

Hayagriva-{Proteclive) S1lie/d).. and the Sri Hayagriva Palïjara (Sri Hayagriva-

{Protective} Cage). As frequel1tly found in the Hindu tradition. these works.. too. are

viewed as unauthored, implying that they are of divine origin. A1though it is difficult to

10SIlrDIa-J1IUiiIJ4f Mancient 510ry of a [sacred) place'· (ia Tamil knOWD as ,Q/apcuii'Jœn) COOr:lio the local
myths and legends of specifie pilgrimaF places or lemples. often conaectinglhem wilh plo·[ndi:m Pu~
mytbs.
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date the texts. they are cenainJy posl-Epic. Most sigllificantly, although these ritual

hymns are in pan-Iodian sectarian genres (such as the Upani,ad), they were most likely

composed after Vedanta Oesika and the establishnlent of Hayagnva as the Suprelne Gad;

that is, these Agamic compositions most likely are posterior to the regiooal establishment

of the Swami Hayagriva temple. There are two groups of practitioners involved with

religious matters of a Taoùlian Vai'l,ava tenlple by the 12th century C.E.: (1) the acdrya

(preceptor) of Sri Vai'l)avism (Visi$tadvaita Vedanta), illcluding ~1nlalluja and Vedanta

Desika. and (2) the arcaka (temple priests) trained according to the Âganlic tradition.

A1though these two groups have different origins, their work is cOlnplemelltary; that is..

the acarya is responsible for the transmission of the tenets of the tradition. whereas the

arcaka is responsible for the perforlnance of tenlple rituals. The cOlnpleluentarity of the

dcdrya and arcaka is evident in the regiollal development of Hayagriva worshi p in that

there are late Agamic hymns composed about Hayagriva as Suprenle.. which are also used

by Sri Vai'Qavas (even though the hymns are not specifically Sri Vai$IJava).

OVERVIEW OF THE SECONDARY LITERATURE ON HAYAGRÏVA

There has been very little scholarly analysis of the Hayagriva deity. For the most

part. the scholarship thot does exist is descriptive,11 and is mostly linlited to the Epic-

Pur3J)ic myth of Hayagriva's recovery of the Vedas or relates to his iconographical

features as described in the Paiic:ù-Jtta Agamas. Sridhara Babu's study, Hayagriva. The

II See: Kalpma Oesai.. IconograpllY of V"~~ (/11 NOl1hem /Irdia. "plo I/~ M~dievaJ P~riodJ (New Delhi:
Abbioav Publicalioos.. 1973). pp. 29.. 46-47; Sh3kti M. Oupia. V"UNru and His IIrcamal;ons (Bombay: Somaiya
Publicatioos P\1. L1d.. 1974).. pp. 18. S8-S9; BMgwaoI S3bai.. Iconograph.v of Mi,lOr Hilft/u and Butldhisr
Ck;ti~s (Delhi: Abhioav Publicaliœs.. 1975). pp. 241-242; Krishaa HosakOle S3stri.. SOlll;' /,lt/ian Ima~s of
Gods and Goddesses (Delhi: Bbaratiya Publisbiag House. 1974).. p. 55.
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Horse-headed Deity ill ["dia" Culture, Il is a useful sourcebook of various references ta

Hayagnva in Indian literature. However, the study is lacking in conceptualization and

analysis of the material presented.

There are three analytical discussions available on Hayagriva in the Eoglish

language. The flTSt of lhese is Hayagrïva: Tire MallrraYlÏllic Aspect of Horse Cult in

China alld Japa",13 written by R.H. van Gulik. Apart from a very brief preliminary

sketch of the Hayagriva deity in India, van Gulik's study cOllsists prinlarily of a textual

survey of the Buddhist references [0 Hayagriva in Tibet, Chilln and Japan in the light of

the status of horse-cults prior to the introduction of Buddhism in each of these couotries.

Van Gulik found that in the regions in which a donunant horse-cult existed before the

introduction of Mantrayiina Buddhisml4 (Tibet, Japan), the local traditions appropriated

and syncretized Hayagriva with local deities with the result that Hayagriva became

prominent. However, in China. where an illdigenous horse-cult had receded in

importance, Hayagriva was a figure with very Httte status or place within the tradition. 1S

ln the second work pertinent to my study, WOlllell A"drogy"es, a"d Other

Mythical Beasts,l6 Wendy Doniger O'Flaherty l7 looks at Hayagriva in the larger cootext

12 Sridhara. Dabu. Hayagriva. ~ Hors~·Mod~d ~;ty ;11 /"diCUJ ClJ'lITe (Tuupati: Sri Venkatesw3r.l
University, 1990).

13 R.H. van Gulik. Hayagriva: TM Manlrayibaic Aspect of Horse Cult in China and Japan (Leiden: 1935
Inlemational~s Archiv fur EJhnograplUe Bd 33 (SupplementD.

14 MaotrayiDa Buddhism is Taatric Buddhism. aJso kDown as Vajny:ina Buddhism.

15 van Gulilt. Hayagriva.. pp. 95-95.

16 Wendy Dooiger 0'Flaherty, Women. Androg:m~s. Qlrd OtheT M.VllricaJ ikasls (CbiC:lgo: CbiClgo
University Press. 1980).

11 Altbougb the oame WeDdy Dœiger O'Fbberty is the oame whicb appears 00 maoy of 11er boob, she is
preseotly kaown as Wendy Dooiger.
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of the reversai of raies seen in sorne figures of Hindu mythology. She maintains that a

common pattern in Hiuduism is that a myth iuitially depicts a figure as bellevolent., then

as malevolent., and finally effects a "syulhesis" of the two. Accordillg to O'Flaherty's

interpretation., Hayagriva exemplifies this pattern. One myth discussed by her deseribes

Vi~Qu taking the forln of a horse-headed man in order to save the Vedas, whereas in

another myth a harse-headed man steals the Vedas. Finally, aceording to O'Flaherty,

there is a "synthesis" of bath benevalent and malevalent myths of Hnyngriva; that is., a

horse-headed demon steals the Vedas, but then Vi~Qu becomes a horse-headed deity in

order ta kill the horse-headed demon.

The third analysis of Hayagriva is contained in the article 'The Demon and the

Deity: Conflict Syndrome in the Hayagriva Legend.. 13 by Suvirn Jaiswal. She discusses

the textual inconsistencies in the depictious of the Hayagriva myth. and argues for the

neeessity of takiug an anthropological and historieal approach. Her general thesis is that

one eannot simply assume direct textual links in the development of the Hayagriva myth

(sueh as associating Vedic 3ntecedents of a horse-headed being with the later PuraQie

Hayagriva myth), as sorne scholars have done (see O'Flaherty above).19 ACter observing

the worship of Hayagriva in the tribal hills of Assanl, more specifically 011 MélIJikü,a

Hill., Jaiswal concludes that the figure found today in pan-Indinn Hinduism originated in

L~e beliefs and traditions of the indigenous tribes in Assam., and was then illcorporated

Il SuvUa Jaiswal. 11Ie Demoo And 1be Oeil)': Confliet Syndrome fD 1be Hayagriva Legend.·· in
V~~vism in Indian Ans and Cullun. ed. Rat:ul Parimoo (New Delhi: Books Il. Books Publishers. 1987). pp.
40-51.

190·F1aberty. W~n. AntIrogJMs. and Ot/~,. MyrhicaJ /karts. pp. 218-219. P:lul B. Counright. GtlIJLSa:
lord of0bstQCl~s.l.ordoflkgÎlJnings (New York: Oxford UDiversity Press. 1985). pp. 9S-97.
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ioto Mantrnyana Buddhism (Buddhist texts ca. 7th-8th celltury C.E. in which mantras.

mudrlÏs and magcjalas are central).

According to Jaiswal. Hayagriva was worshipped on Mm)ilcûta Hill as the

demonie figure of fever and was only gradually transformed and incorporated into the

pan-Indian Hindu texlS (as both demon and deity) as weil as iuto the Vai~l)ava tradition.

Her historical reconstruction of Hayagriva is questionable. however. as she bases her

argument on late texts (there are 3lnbivalel1t depictions of the deity in Hindu texts that

are much earlier than the Buddhist evidence she cites).

Although my study builds on the contributions of these three analytical works in

understanding the Hindu Hayagriva deity. it goes well beyond theIn. Firstly. 1 survey

and analyse the complex development of the deity from the perspectives of mythology.

iconography. ritual and theology. The study includes also an examination of

methodological problents in tracil1g the development of a deity amon!! the various

religious streanlS in Hinduism.

Secondly• .1 offer an understanding of the development of Hayagriva at the

regional level in Tamil Nadu, wherein the relatively minor pan-Illdian god is identified as

the Supreme Gad. In providing a perspective on the development of a local trndition's

depiction and worship of Hayagriva against the background of the larger pan-Indian

history of the deity, 1offer an extensive analysis of the references to Hayagriva in the Sri

Vai~Qava sect, with specifie attention to Vedânta Cesika's Ha)'agriva Stolra in the light

of several religious streams that contribute to its depiction of the god. No previous

analysis exists of the understaoding of Hayagriva within the Sri Vai~l)ava tradition.

The limitations of the existing scholarship create the scope for an original
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contribution ta knowledge in the present study on the dynanùc development of

Hayagriva. Because this study is concemed with the nlulti-faceted transfortnation and

development of a Hindu deity, il is ilnportant ta look first at the methodological issues

that arise from a consideration of the worle of previous scholars on the general tapie of

tracing historical developments in Indian religious texts.

METHODOLOGICAL PROBLEMS IN HISTORICAL TRACING

There are two main reasons for the manifest cOlllplexity of. and thus the challenge

in tracing, the historical development of ao Indinn deity: (1) India's long standing oral

tradition. and (2) the various traditions in India which. however diverse, nonetheless

selectively share sinùlar beliefs, motifs and symbols.

General Problems with Indian Textual Studies

The influence of India's long standing oral tradition on written texts and 00 the

reworking of wrilten texts have made Indian textual research on the whole a fornùdable

task. For the most pan. the difficulty lies in identifyillg and grapplîng with the enortnous

corpus of extant literature that arises out of, and is based on. a predollunantly oral

tradition covering the great diversity of the subcootinent. The Vedas are fixed revelation

traDsmitted orally; however, the Epics, PuraI)as and Agamas are tluid texts, of which

there are different recensions found throughout the Indian subcontinent. This aspect of

the existence of different recensions, in effect. poses ail enonnous challenge in tracing

the authenticity of. and in establishing an accurate dale for. post-Vedic lexts.

Although there is a variety of approaches to Hindu textual studies. the field is. in

effect. dominated by the conflict between two opposing schools of thought-the textual-
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critical and the structural. These two schools represent two radically different ways of

dealing with a corpus of literature that contains many inconsistencies and contradictions.

The textual-critical approach predonùllantly attelupts to reconstnlct the original version

of a text (Ur-text) and then to discem its variants. This approach has been used in the

study of the Epics and single Purfu)as in which Uauthentic" portions of the text are

distinguished from later additions; as such. it is used as a means to determine the

complex chronology of the various PuraQas.20

Whereas the textual-critical approach tries to discenl ·-authentic" portions of

individual texts and the relative chronology of the Epic and PuraQic texts. the structural

approach seelcs to delineate the ullderlyillg structure of allY givel1 myth by a tharough

study of its variants. By decoding mythemes-that is. brealcillg dOWll the mYIhs ta their

most basic units. and then indexing the basic units of the Iuyth·s variants-schalars

attempt ta recoDstruct rhe "basic nlythic stnlcture". The ullderlying meaning of any given

myth is often interpreted as an expression of the tension between oppositions in hunlan

existence (such as life and death). which then is resolved through a reconciliation.ll

Given the enormity of the corpus of Hindu mythic literature. the different

recensions of individual texts or myths. and the difficulty Îu dating the vrenolls texts. the

structural approach attempts to delineate the basic nlyth. its variants and its underlying

structure. which constitute the topic of the next sectioD.

20 The approacb bas beea used primarily by Europeaa scbolars. includin, Hor.ace WiIsoo. Frederick Eden
Pargiler. and Willibald KiJfel. See Luckl RlXber. A History of I"diall UleralUr~. ~ Puriil)QS. Vol Il. Fasc3
(Wiesbadea: OUo HamssowiIZ. 1986). pp.41-4S.

21 See Cbude Uvi-Slr.auss. Myth and M~aning. Fi~ Talh for Radio (Torooro: TCIIOIlro Uoiversiry Press.
(978).



•

•

•

12

Oral Tradition and the Many Recensions

Early scholars, such as Horace Wilson, believed that there was an original "puren

Pura.,a. They subscribed to the "expansioo" hypothesis, that is, from this original Pural,ic

text a group of Pura.,as evolved. The evolved PurfuJas were viewed as late and "corrupt"

versions of the "original" oue (eveotually lost), based on their strong sectariall biases.22

The extensive alll0unt of sectarian material coutained in the Pural.las often led early

modem Indian scholars (e.g., Ram Mohau Roy) and European scholars (e.g., Horace

Wilson) to delenIÙoe their "aulhenticityn in relation to an assumed original text before it

was COITUpted by later seetariao material.

By way of cOlltrast, Ludo Rocher believes that there is no reasoll to presume that

the seetarian ponions of the PuraQic texts are of late origin and. therefore. less authentic.

According 10 him, the PurfuJas may weil have been originally conlpiled as sectarian

compositions.B And even if there were earlier "original" lexts. there is no reason to

suppose that they are any more authentic than the interpolated later ones. Though textual

eritieism as a meaus to reconstructiog the "original" version of Pural.lic texts/nlyths has

recently been under question, given the tluid nature of Hindu liternture (fronl oral

tradition to written texts, and then back to oral tradition), Western scholars often prefer

the critical edition of the Maluïbluïrata. However, textual criticism of the Epics is also

under re-evaluatioo, for sorne scholars think that Epie and Purfu)ic hteratures are sinlply

oral traditions writteo down.2ot

22 Rocher. A History ofI,"'ian ÜI~ralure. pp. 8-18.

n Rocher. Â History ofl''''ian lit~ralure. pp. 18-20.

24 Rocher. Â Hutory ofl''''ian lit~rrJlure. pp. 49-S3.
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The recent collection of nine anicles in Pura~'a Perellllis: Reciprocity alld

Tra"sjon"at;otl ill Hilldu alld Jailla Texts,l,j edited by Wendy Doniger (O'Flaherty), is

concemed with the problems of nleaning and interpretatiol1 of the enornlOUS corpus of

Epic and Puriigic literature. With their different orientations, the volunle's authors

~ttempt to discem various mythic and literary patterns among the Purfu)as by looking at

the "intenextual" relations anlong their many layers-Pural}3S fronl the classical

Sanskrit. regional. and sectarian traditions. Pertinent to the present study. the second

sectioll.26 "From South to North and Back Agaiu". contnins essnysl7 that shed light on

the fluid relatiollship betweeu the classical and regional Sanskrit Puriil'as. Because Epie

and Pural}ic staries have been told and retold by different groups on the Indinl1 sub-

continent at different times. this has inevitably resulted in many different recensions.

ln the case of the Aganùc texts. althollgh they were originally transl1litted orally.

their inconsistencies lie in the fact that they were most Iikely detailed

descriptions/prescriptions for specific temples. which then became written down in

various texts. along with a sectarian theological worldview. Conseqllenlly. Ilot only are

2! Weady Dooiger (ed.). PUfÜ~ra Perennis: Reciprocit.v œld TraJlSfonnl.llioll in Hi,ldu Qlrd Jaitra Te.tts
(Albany: Srare University of New York Press. (993).

26"n1e fn ~ "From Vedie and Epie ro Pu~3 and Upapu~a". iIIuminares rhe tluidiry of the ami
tradirioo aod the relarioo amOIIg the Vedie. Epie and Pu~e texts. The Id part. "From Hindu to Jaina and
Baek Agaio", iacludes two anides rbar discuss the pbce of the Pu~aJ in Jainism.

27 Velcbena Narayaoa Rao's "Puril)a as Bndunioie ldeolol)''' examioes rhe pcùrcaJ~aIJQ (the five
dislinguisbiog marks of the Puriir;w) as a br:dunioial ideologial framewort found in the Sanskrir Pu~ic

traditioo, by iovesligariog the Pu~iziol of the Telugu folk b'aditiOll. la rhe 3I1icle "00 Folk Mythologies and
Folk Puriir;w'" A.K. Ramaoujao compares folk mylbs ftom Kamarab and S3nskrit Pu~ic mythology. David
Schulman's "Rematiog a Pu~: Tbe Rescue of Gajeodra io Potana's Telugu MaJriiblriigavalamu" deals wirb
the simibrities and differeoces iD depietioas of two variants of the saane myth io rhe SaosJcrit and Telugu
b':Iditioos. Friedbelm Hardy's anide "Iofonnatioo aad Tr:uasfonD:ltioo-Two Faces of the PulÜQas" examines
the ioreraetioo betweeo the S:aoskrit and Tamil b:lditioos. His aoalysis is coocemed wirh rhe ÎDtenetÎOllS amOll,•
aad rhe ll'aDSfonnatioas of. pua-ladiao Saosbit and reliœaJ Tamil PuI'tJJas.
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there different recensions~ but inconsistencies are found even within a single texte The

interpolations make it difficult to trace the origins of a specifie texte Certain Pfiùcarntra

Agamic texts that are imponant for Sri Vai$l)avism appear to have heen eomposed in the

South (e.g.• ïivara Salilllittï. aecording to Daniel Snuth).28 This conlplïcates discenlnlent

of the origins of a lext. for southem elements may he contained in one Âganlic text but.

on the other haud. not in other recensions of it~ that is. Inter versions of certain Agnntic

texts mny have southem malerial integrated in theln. Because there are sometÎmes severnl

recensions of a single text. their daling is difficult.

The Problem of Dating

As aforelnenlioned. in the auenlpt to dislillguish "authenlic" ponions fronl later

editions. textual eriticism has beca the basic methodology used to date the Pural,as.

However. Rocher believes that textual criticism's goal of datillg and tracing the original

panions of the Puragas is sinlply futile. Funhernlore. he rejects textual criticisnl as a

viable means for the reconstruction of the complex chrollology of the various Purn.,ns.

He questions the supposition lhat. by comparillg the differellt versions of Cl text, one will

he able to arrange thenl in a chrouological order to establish nlytholollical

developnlent.29

The dating of the Epies. Puragas. and Âganlas has proven to he a very difficult

challenge. Although 1 am in basic agreement with Rocher' s criticisnl of the textual-

critical method for the reconstruction of a precise chrollology of the PUrâl)as. [ do thin1c

21 Daniel Smirh, A lHscripti~ Bibliograp/ry ofllw Prill,ed T~.fls ofll~ Pc1iicarâlriig(llna, An AJuJOtal~dTai
10 S~/~et~dTopies, 2 Vols. (Qaekwad's Orieoral Series. No. 168) (B3rod:I: Orieor:allastirute, 1975. 1980), pp.
66-67.

29 Rocher, A Krstory ofI,ldian [jt~ralU~, pp. 97·98.
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that a general, if tentative, notion of the chronology of the Indian texts facilitates any

inter-textual investigation, especially one that attelupts a diachronie perspective. This

does Dot meau that there must be a precise chronology of the Purfu}as and Âgamas. The

development of a single line of history iD Hinduism (Iudia) cao rarely be more than

speculative. However, a general chronology for the Epics, Purfu}as and Âgamas allows

one to better view each text within its own gelleral, religio-historical cOlltext.

A General Chronology Cor the Hindu Texts

One can organize Hindu texts as belollging to several general historical periods:.JO

1. Vedle perlod (1500-500 B.C.E.)JI

• Il.

a. early (1500-900 B.C.E.): f!.k Veda
b. laler (900-500 B.C.E.): Satilllitiis, Briih",a~las, Ara~' .....akas. Upa"i~ads

Classical period (500 B.C.E.-Soo C.E.)

3. Epies: Mahiiblldrala and HarivQI;,ia
b. Puri,as:J2 Vi.,~,u Purii~'a, Brah"'ii~lt!a Pura~'a. Matsya Purcï~'a, Brahma

Puralla
c. Agamas: J3 SiiNara Sal;,/litii, Srïpau~kara Sali,hita

•

JO Even witbin d~ specifie periods. 1bave pl3ced the texts in successive cbrooologiC31 order.

li CUlTendy. then: is a major demte regarding the d:1tiog of the Vedas and MaJJiib'tiirQl~ iocluding (he
defence of the traditioaaJ belief tbat the lexts were mucb earlier dao sorne scholan OOW bold. See Klaus
KJOSIermaier. A SUfW.voIHi,rduism (Albany: Srate Uoivenity of New York Press. 1989). pp. 37-38.416.

If the dates for the Vedas aad Mahiiblriirala are e:uiier (bu the accepred cited dates. the chronology
would ~hift to earlier tilne periods.

n 1be cbrooologiCôlI periods for (he Pur5gas are based 011 a syoche,is of KJ05lennaier. A Su",~.y 01Hi,rduLsm.
pp. 411-421; Wendy O'Flaherty. Siva: TIll! Erotic Arcet;c (1.oodoo: Oxford Uoivenity Press. 1973). pp. 13-14;
aad especiaUy Rocher. A Hisroryoflndian Üleral~. pp. 134-ISI. 154-160. 167-172. 17S-113. 196-200.202­
203. 221-237. 24S-2S2

3J 1be cbroaological periods for the Âgamas are biIsed OB Mirsuoori M:lt5ubar:l. Piii'icariilra SCllhmliis and
EarlyV~ Tl-.eolngy. w;,h a Translal;on CIIrd Cril;cal NoIt!sfrom C/zaptt!n on Tht!oIogy in IIM! Ahirbudhnya
Sa1hhilà (Delhi: MorilaJ Baoanidass. 1994). pp. 34-3S.
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Early Medieval period (500-800 C.E.)

b. PurilJas: Agni PUTâlJa, GaTuf/.a Purâ~'a

c. Agamas: AhiTbudJanya Salhhita, Vi~akse"a Sal;,llitâ, Piid,,,a SOlhhitâ,
Sallalkumara Salhlaila, Se~a Salhllita, Niiradï)'a Sali,hita. Hayas7r~a
Samlrilii, lAksmi Tantra

d. Alvirs::W Na~Vàr (early 700 C.E.), Tirummikai Alvar (Iate 700 C.E.)

IV. Middle Medieval period (800-1000 C.E.)

b. Puri,as: 8hiigavata Pura~'a.JS Devïb/uïgavata pura~'a, Narada pura~'a
c. Agamas: ïivara Sal;,hi/a, Paraiara Salil/lita

v. Late Medieval period (1000-1500 C.E.)

•
b.
c.
e.

Puri,as: Ska"da Pura~la. Kalika Pura~'a

Agamas: Viivalnitra SQJ;,hitâ
Sri Vai$oava Aciryas: 36 Parasara Bhanar (1122-1174 C.E.). Vedanta
Desika (1269-1370 C.E.)

Specifie Problems in the Historicai Study or Indian Deities

•

Besides the general problems relating to Indino textual studies. such as the dating

of lexts. there are also specific methodological problems in tracing the historical

development of an Il1dian deity. Some of these have beeu made evident in previous

studies nnd are pertinent to the tracing of the developolent of Hayagriva. Before

proceeding to these specific problems. it is necessary to survey the Ïlllponant studies on

J.C1be dating of the Alvin who meotioa Hayagriva is bi1sed 00 Friedhelm Hardy, V;raJ~-B/~/;: TM Ear(v
HistoryofK.~1JQDrvot;on ;nSoUlh India (Delhi: Oxford Uoivenity Press, 1983), pp. 267-270.

]5 Wendy O'F1aberty, Siva, p. 14.
A1tbougb O'~rty bas placed the Bhiigavala Purrî~ra in lhe middle period.. it eitl1er beloogs to the

"lare" middle periad or the "eariy" lare period.
Hardy, Viraha-Bhabi, p. 488.

161be datiDg of the Sri Vai$Qava iiciiryas is based 00 Patricia Y. Munune, TM Sriva#J.tava TMoIogicai
Disput~:Mtl1Jtl"tÏfomâmuni andV~a~iika (Madras: New Era Public:uioos. 1988), p. 272.
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several other deities.

Revlew of Previous Studles

In TIle Many Faces of Murukalj. Tlle History alld Mean;", of a Saut" [IId;an

God,37 Fred Clothey surveys Sanskrit and Tamil literature in order to idelltify the

interchange of religious elenlents between the two traditions and theiï effect on the

development of the gad Murukag. He uses an historical and ph~1l0lnel1010gical approach

in the study of the symbols, images, motifs, and rituals connected with Mun_kag, and

demonstrates how the different inlages of Munakag are influenced by the nùlieu in which

they exist. Using broad historical periods in his analysis of the developmel1t of Munakag,

Clothey shows that the deity does not reflect a single culture, but rather a variety of

"ecological situations" and the changes and adaptations resulting from the decline of old

elements and the rise of new ones.JI

Tracing the development of any Hindu deity is n conlplex process. However,

when the god is a major one whose origins are agreed upon-as in the case of the

Southem god Murukag-the process is somewhat sinlpler than when one is dealing with

the history of a relatively minor pan-Indian god whose origins are lIllknowll. Such is the

case with Hayagriva who, recognized as a relatively oùnor deity in the pan-Indian

context, is simultaneously recognized as Suprelne Gad in the South during the late

medieval period (ca. 13th C.E. century onwards). Funhermore, although Clothey is

concemed with the historical development of Murukng fronl the perspective of

J7~ W. C1odJey. The Many FQC~s of MurukafJ. ~ N'lStory and M~Qlùng ofa South Indian God (Ibe
Hague: Moutoo. 1978).

31 CIodJey. TM Many FOI:~s ofMurukaJ:J. pp. 8-9.
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mythology, iconography, ritual, and theology, he does not analyse the deity's depictions

synchronically in relation to other streams, which is crucial in the tracing of the religious

history of Hayagnva.

Similar to Clothey's study is Alice Getty's Ga~'eia: A MOllograpll 011 the

Elephant-Faced God,]9 which is a foundatiooal work on Gal}eSa, one of the more

frequently studied of the Hindu deities. In her analysis, Getty traces the change and

transformation of Gal)esa in Il1dia and throllghollt East and Southeast Asia in the light of

iconography (texts, icons, sculptures and paintings) and Tantrism (Brahnlinicarm and

Buddhist). Using an historical and phenomenological approach. she surveys Sanskrit.

Tibetan. and Japanese literature in order to demonstrate the exchange of rel igious

elements between the Hindu and Buddhist depictions of GaJ}esa throughout Asia.

Although Clothey and Getty do Dot consider the variants of the Munlkag and

GaJ)esa myths in an analytical manDer. Paul COllrtright does so in respect of GaQesa

myths in Ga~leia: Lord of Obstacles. wrd ~fBegi""illgs.-41 Based on a conlbil1atioll of

the structural approach and psychoaualytical interpretatioll, Counright's study of the

various mythic themes42 on G3Qesa is infonnative in that it provides an understanding of

J9 Alice Geny. G~ia: A Monograph 011 ,~ EJ~pllQlrJ-Faced God (New Delhi: Munshir:un M:molwi:al.
1971).

40 Geny refers ro "8rabminicaJ" 30d "Buddbist T3I1uism'\ pertl3ps il would be c1e41J'er to cali "8rntuninic:a1
Tantrism'· simply Hindu Taottism. Allbougb rbere are sunilarilies belween V~ic: 30d T:aorric: beliefs :and
prnetices. Hindu Tanll'ÎSm is a Slmun in ilS OWD righl. allbough nOl nece5S3rily Brahminical. See Ch:Ipler IV for

a discussion on T:anlrism.

.. 1 Paul B. Counrigbl. GtlI)da.:lJJnJ ofObsIQC/~s. Lord of Beg;,,,ril1gs (New York: Oxford UniversilY Press,
1985).

"1Counrigbt oullioes five levels of lhe O:uJda myths (lhe fini four are rakeD from O'Fl:aberty): {Il
narralive--dle various Slories; (2) metapboric:al-che meaaing implied io the mythic evenls. i.e., rhe behe3diog
ofOagda as inilÏ3liOll iolO Siva's circle; (3) metapbysical-che gœI of liber.ltion from the cycle of rebinh; (4)
socio-psyc:bologic:al-cbe variaus relalioos Gaoda bas wilb bis family; and (5) eliologicaJ-explan3tÎOII of bow
c:ettain pbellOllleDa came iaIo beÏIII. i.e.• QaI)da's elepbaat bead. The Iast Olle is ail addilioo by Coulttip.
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the many mythic variants and contradictions. It is limited, however" in that it views the

myths in a vacuum. Courtright's objective in the use of the structural approaeh is notthe

tracing of the historieal development of Gagesa. COl1sequently, he is free to remove the

variant GaIJesa myths from their texts and eontexts, and thus he overlooks the historical

and theological context of the myths. However, in lracing the developmellt of Hayagriva

and its culnullation in the Sri Vai~gava Hayagrïva Stotra. it will beeome obvious that one

cannat afford to ignore the historieal and theological context of the Hayagriva Iuyths.

In Galles": Studies of ail Asia" God,,·u a compilation of anicles about GaQesa.

Robert L. Brown denlonstrates in his introduction (substantiated by the variaus articles)

how Gm,esa has evolved and been trallsfonned in East and Southeast Asia in the absence

of the GalJesa PuràQic myths" including the nlost popular and recurrent one relating to the

origins of GaI}esa's elephant head. Consequelltly, Brown asserts that there are, in facto

two distinct streams in the depiction of Gagesa: (l) the Indiall Purnl,ic strennl, which

emphasizes the beheading of Gm,esa and restoration with lUt elephant's head" and (2) the

iconographical association with Siva, which interehanges wilh bodhisattva

AvaJolcitesvara (as in Tantra) in East and Southeast Asia. Browll's analysis reveals,

moreover, how elements outside the mainstreanl Sanskrit tradition have had a pronunent

role in the development of HinduIBuddhist belief and citual, espeeially in other pans of

Asia. This notion of the intluential role of iconography is inlportant in tracing the

development of Hayagriva. Here, one needs panicularly to investigate the Agamie

tradition, beeause its depietioDS of Hayagriva differ somewhat fronl those of the Epie and

41 Robert L. Brown. Cialwsh: Sludi~s ofan Arian God (A1b3ny. New York: SI:.te University of New yadt
Press. 1991).
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PurfuJic streams. but also because PaÎÏcaralra has been illfluential in the developluent of

Sri Vai~l;lavism.

Finally. Clifford Hospital in Tlle Riglueous De'IIa,,: A Study of Ball-44 traces the

development of the demoo Bali. In a textual survey based 00 his "modified" structural

approach to the variant Bali myths. Hospital demoostrates how the myths about Bali as

demon are transfonned ta the point where Bali becomes revered as the perfect devotee.

He critiques O'Flaherty for speaking in vague tenns. making grand genernlizations

conceming the "Hindu" tradition. and for ignoring colltexts and time periods.4S

According to Hospital, it is important to view each nlyth in tenus of its

modifications. rather than he limited to a single interpretatioll based on all the variant

myths. Consequently. his "modified structural approach" makes a distinction betweell

phase (time) and milieu (place).46 Regarding the nlyths about Bali. he detects five

phases in the development of three different nlyths.

ln what Hospital caUs Myth-A (phase one)-the mythic strand cOl1tained in the

Epics and early Pur~as-Bali is portrayed as a denlOl1ic being who threatens dhanlla but

is overcome by Vi~I;lU'S avaliira Vanlana. In Myth-B (phase two) cOlltail1ed in the nùddle

Purfu).ic period. belonging to a new nùlieu. Bali is ponrayed positively as prosperous,

devotional, and dhannic. In the late Purfu}ic period (phase three). Hospital discovers an

important modification of Myth-B in which Bali is ponrayed as Vi~Qu's devotee

44 Clifford Hospital. TM Righleous Demon: A Sludy of Bali (Vucouver: Universily of Brilisb Columbia
Press. (984).

4' Hospital. T1~ Riglrl~ous ~mon. p. 16.

46 HospitaL TM Rig1rJeOflS Demon. pp. 18-19.
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(Blliigavata Purd~'a). Phase four. in the Ska"da Purd'Ja. contains five versions of the

myth. Finally, Myth-C (phase five) is eontained in the three versions of the Bali myth

from modem Kerala. in whieh Bali is eonnected with Kerala's Ol}alll festival, which is

the development of the popular Malayalam myth. In this Malayalanl Mahiibalicaritam,

we find a brief version of Myth-A set within a much longer story. Hospital's approach

for studying the myths of a specifie deity/denI0n is useful for the study of the Hayagnva

myth. However. 1 helieve it is llecessary to view the variant Hayagriva 11lyths in the

context of the theological worldviews of their particulnr texts, which Hospitnl does not

do.

In the light of these different studies, we can turn 1l0W to the problems pertaining

to the traciag of the historieal development of an Indiall deity. Two specifie problems

relate to: (1) the traeing of the origins/alltecedents of the deity. and (2) the cOlnplexity of

the proeess of development resulting fronl interaction among a variety of traditions.

Origin of DeitylAntecedents to the Delly

Seholars have tended to trace the antecedents of pan-Indian deities to the Vedas.

Sorne seholars of Hindu mythology (Biardeau. O'Flaherty) have liluited their studies to

the Vedic. Epie, Purfu)ie literatures, disregardil1g the possibility that ongins may he

traeed to non-Sanskritie traditions. Although Vedie 3ntecedents Inay he discemed. one

cannot assume that the Vedas are necessarily the sole or earliest antecedent to religious

developments simply beeause they are the earliest religious texts in the pan-Inclian

umainstream'· Sanskrit literary tradition. It is plausible that DlaDY elements from outside

the pan-Iodiao IJ1élÎnstream hér/e been intluential in the developnlent of Hil1duism. such

as the religious praetices and beliefs via the Aiamic stream, ooly later written down and
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"Vedicized" in the foml of the Âgamas (ca. 500 C.E.).41 This sharply raises the issue of

origins. especially in view of the complexity of India evidellt in the multiple racial/ethnie

groups and in the several fanlilies of languages and their regiollal variations.

Many scholars who have studied Indian deities have Iilnited thelllSelves to a

textual study of the pan-Iudian "lnainstreanl" literature; a few have gOlle outside the texts

to make other daims as to the origin of. or contribution to. the developnlent of deities.

For example. regarding Gar)esa. Alice Geuy argues that one cmmot know whether

Gat:lesa is an original deity or a derivative.48 Coul1right notes that tracing the origin of

Gat:lesa can he nothing more than speculative. and offers his hypothesis that Gal)esa

emerged during the textual transition fronl sacrificial ritual to tenlple worship...9

Moreover. laiswal clainlS that Hayagriva originated as a tribal deity in Assmn.

In the case of Hayagriva. even if possible anrecedents can be theoretically traced

back to Vedic Iiterature. such as his association with the Vedic sacrifice and the

beheading of Vi~l)u (see Chapter Il). this may still have beell simply il means of

incorporating local deities iuto the maillstreanl tradition. The precise relatiol1ship

between the pan-Indian Sanskrit and regional traditions is often difficull to discenl. and it

raises important questions for exploration regarding the Hindu tradition at large. For

example. what is the influence of other religious streams on the development of beliefs

~ Aecording to VenJcaraclwi. many Agamie practices originated in the Îndigenous (Dr:lvidian) trndilioo. See
K.K.A. Venkatacbari. "1'be Sri V~va Agamas··. in Naliono1 S~m;nar 011 I~ COIUrib'II;OlU of litt: Tamils 10

Indian Cu/lurr (fOdhcoming; Madras: laternationallnstitute ofT3IIIii Srudies). For 3D el:dJCntioo of his 5hJdy.
see wHayagriva's Possible Noa-Vedic OrigÎD(s)" ia CbDpler O.

"'Oeuy. Gal.reia. p. l.

49 Coultright. GaI.~ia. pp. 11-12 1 fiad the buis for this argument uDCOIIvmciog. There :ue 0I1ler fadon abo
involved iD the developmeat ofa mytb. See the DeXl two sections below.
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and practices in the "mainstream" pan-Indiao texts? What are the varioliS elenleuts from

local traditions that have beeo incorporated ioto the "mainstream" pan-Indian literature?

These questions, aod others that follow in this discussion on nlethodological

problems. need to be prefaced by a warniog. No siogle study, especially one that is

focused 00 the developnleot of a single deity. cao aim to answer ail of them or

definitively any of them. But these are nonetheless imponallt questions, and the hope

would he that several studies in combioation can move forward towards finding tentative

answers.

Limitations of the Focus on Mainstream Sanskrit Tradition

Work on the historical development of deities for the most part has celltred on the

pan-Indian "mainstreanl" texts (Vedas. Epies. PuraIJas). However. it is quite cOllceivable

that other influences have also played a raie io the developluent of deities. Ir seenlS

imponant in investigating the Hayagriva figure to analytically exmuine religious strearns

in India other than the traditional Epie and Purnl)ic texts. III the case of Hayagriva,

particularly imponaot are the Âganuc texIs which are prescriptive in respect of the

practical and ritual aspects of the Vai,~ava. Saiva and Sakta traditions (esoteric and/or

tenlple based). The Aganlic tradition-a pan of the Sanskrit religiolls literary tradition­

is a useful source in conjunctioo with the PUliiQic lnyths, as it can shed Iight 011 the

dynamic relations betweeo the mythic and ritual traditions.

No doubt., the three-fold division of texts proposed abave. that is, ( 1) pan-Indian

··mainstream''', (2) pan-Indiao sectarian. and (3) regional sectanall. is a reasol1ably

accurate conceptualizatioo of the different streams of Hindu liternture. However, the

fluidity of the interaction and mutuaI influence anlong the various strearns cao n1&1ke it
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difficult to discem the precise relationship among the various Hindu traditions. Such

interaction raises important questions regardillg the Hindu tradition at large: What is the

interaction between lJk'linstream and pan-Indian sectarian traditions? More specifically,

there are other important questions that 1 believe emerge in this complex study of the

development of a deity in the light of mythology, iconography and ritual in which there

is an overlap of sinùlar material in the different genres of literature: Whnt is the relation

between the Uencyclopedic" Pural)as.50 which COlltaill portions of Aganüc mélterial. and

the Agamic corpus itself? Ooes Hindu iconographical nlaterial originate frOl11 a COllllllOIl

source?

Furthemlore. a study of the various sectarian Talltric (Vai$l)ava. Saiva. and

SaktaSl
) traditions nlay also illunlÎnate the overall developlnent of deities. A

consideration of the iufluence of il1ter-sectariall dYllanücs ou the transformation of any

given deity may shed light on the interrelations between. or the convergence among. the

many traditions. Such a perspective may mise important questions for exploration

regarding the Hindu tradition at large. For example: Is the diversity of traditions, yet

sharing common religious beliefs, symbols and motifs. the result of mutual borrowing

and/or the consequence of traditions having shared conunOll origins. which then

consequently became transfornled?

~ For infonnarioo OB "eocyclopedic" PurâJ;W. see "PuriüJjc Refereoces" iD Cb:Ipler [II.

SI As aforemeoriooed. tbere are :l1sa many refereoce5 Co H:aY:lgriv:a in che Buddhisr rrndirioo. A 5urvey of rhe
Buddhist refereoces ad an anaJysis of tbe rebtioosbip belweea che Buddhi5r :md Hindu rexrual trndirioos would
go beyood the scope of rhis srudy :aad. in filet. be :1 scudy iD itself. Therefore. 1do 001 ïocorpor:Ite the Buddhist
rraditiaa in my aoalysis. However. a fulther aoaIysis QG the rebtiaaship belweea the Hiodu ad Buddhist
depietioos of H3yagriV3 would be very iUulll.ÜWio,.
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MULTIDIMENSIONAL ANALYSIS:
DIACHRONIC AND SYNCHRONIe APPROACHES

Given the shol1eonlings of the textual-eritieal and structural approélches in the

Iight of the diversity of traditions in India and the complexity of the historieal process

pertaining to their development, it is evident that a multidinlellsional approach is required

for a more adequate study of myth and, by extensioo, the developlnent of a deity. Such

an approach would involve au analysis along two key dimensions: (1) a diachronie

dimension.. where one examines the development and transformation of a myth or deity

through the broadly defined religio-historieal periods; and (2) a sYllchrollic dimension.

where at a given cross-section of time Olle analyses the relations anlong the various

versions of a myth or deity existing among several religious sects (Vai~Qava.. Saiva and

Sâkta). These two dinleosions would demand auelltioll to the followillg aspects: (1) the

mythology about the deity (Epics and Puràl~as), (2) the iconographical and mantraic

referenees to the deity (Âgmnas>. and (3) the ritual and devotional hynllls to the deity

(pao-Iodian seetarian and regional texis). In other words. the analysis of a myth and deity

requires exanuning the historieat developnleot of theological shifts (diachro"ie) and of

the relations among variaus religious sects within Olle or more of the tinle periods

(sy"cllrOllic) eorresponding to the tbree-fold division of Indiao texts: (1) pao-Indian

"mainstreamn
, (2) pan-Indian seetarian. and (3) regional seetariall.

AIMS OF THE STUDY

Although this study looks specifically at the changing role of the Hayagriva deity,

it aiOlS at the same lime to delineate the larger process of theological changes in Hindu
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religion. Towards that end9 1 provide, firstly, an overview and analysis of the major

referenees to, and texlS about, Hayagriva in pan-Iudian Hindu literature. The allalysis

bath of the antecedents to, and the developnlent of, the Hayagriva lnyth as weil as of the

iconography and ritual function of the horse-headed god should enlighten us on the

multi-faeeted transfonnation of the deity, espeeially as it occurs in Vai~Qavisnl. This

analysis clearly demonstrates that oue can only speak of the various "histories" of

Hayagriva. There is no single history of the gode

Secondly. 1 attenlpt to reconstnlct the re/igious IIislory of the deity Hayagriva as

he appears in Sri Vai~IJavism. Sri Vai~l}avisnl itself draws from various stremns (classical

Epie and Pural)ic mythie tradition. AIvars, Paiicaratra Âgamas). Ali are seen to have

eontributed to the regional evolution of Sri VaiHlava devotiol1 to Hayagriva. Here. il is

necessary to emphasize that this part of the investigation is not merely nn historieal

overview of Sri Vai'Qavism. Rather, it is an analytical sludy of the various religious

streams that have contributed to the important depiction of Hayagriva in Vedanta

Desika'5 Hayagrïva Slotra in a regional contexte

Thus, the chief aiOlS of this study are: (1) to offer nn annlysis of the various

references to Hayagnva in the PQI'-/Ildiall Umainstreanl" texts and their inlplicatiolls for

the study of Hindu myth, (2) to come to an understandillg of the development of the deity

in the regiolla/tradition ofSri Vai~~'avism,using Vedanta Desika's Hayagrïva Srolra as a

focal point and, importantly, (3) to provide au overall evaluation of the general place of

Hayagnva in the eODtemporary Sri Vai~l)ava tradition.

Note on Translation

Original translations of the primary compositions in prnise of Hayagnva used by
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the Sri Vai$lJavas have been provided by me. Ineluded are: Vedanta Desika's Hayagriva

Stotra (see Appendix 1) and three Sri Vai$l)ava devotional hynuts that pertain to Sri

Vai$Qava initiation and daily ritualsS2 (see Appendix Il). Beyond these texts, this study

also ineludes my translations of the five short seetarian ritual conlpositions used by Sri

Vai~Qavas whieh have their roots in the Âganue tradition5J (see Appendix III). 1 quote

from these translations extensively in the analytieal sections of this sludy.

1 provide original translations of the nille prinlary compositions on Hayagrïva that

have not so far been trallslated fronl Sanskrit ta the English language. The non-technical

language of the genre of stotra and other ritualldevotional hynuls can he problenlatie. In

arder to avoid awlcward constructions, in some places 1 have provided a loose translation.

not always followiug the literai pattenl of the Sanskrit grallunar. 1 have been particularly

concemed with capturing the mealling of the verses in English. Moreover, 1 have been

attentive ta the specifie phraseology and imagery of the Âgmnie and Sri Vai$IJava

traditions. 1have broken up the verses iuto small units in arder to faeilitnte rendability.

In addition to the nille prinlary compositions, 1have also trnnslated the pan-Indiall

references to Hayagriva or panions of passages ou Hayagriva in texts that either have not

been translated or have been poorly trallslated from Snllslcrit into English. These

refereoees are talcen from: (1) Epies and Purfu)as: Ma/uïbluïrala (cntieal edition).

Harivamia, Skanda PuriïfJa. V;~~IU Pura~la. and Vi~~lud"an"ottara Purii~la. Kiilika

52 Sri Hayagriva ~fDllara Sai Nibna ~and. AlIIQ Sri Ha.vagriva Müla Mmllra S,,,,; (/11 Prais~ ofI/~ Sri
Hayagriva ROOf Manlra).~ Ha.vavaduna Prapalt; (S~If-SuTUnd~r 10 Ha.vavudeulLl Accomf'rJI,;~d by
Lok.pni). and Sri Hayagriva AblùgQl1lQlIQ (Monùng Pra~r10 Sri Hayagriva).

'lSri Hayagriva Upcur#ad. Sri Hayagriva Kavaca PriiramblUJ (Beg;,.";,,g ofSri Hayagriva-IProle::liv~l

Shi~ld). Sri Hayagriva Kavaca Anyal (AnolMr Sri Hayagriva-IPro/~c'iv~J Sh;~/d). and the Sri Hayagriva
Paiijara (Sri Hayagriva-IProl~c';v~lCag~).
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Pura~'a9 and (2) Âganlas: Hayasïr~a Sa/i,hita9 ïivara Sa/il/litli, Padma Sali,IIita,

SallatkulIlara Sali,ltita, Satvata Sa,;,11ita, Se~a Sa/ÎI/lita, Sripau~kara Sali,hita,

Saradiili/aka Tantra 9 Yogill; Talltra, Meru Tantra. Likewise, 1 have provided original

translations of the reference5 to Hayagriva in regional sectarian works, including the

hymns of the Âlvars (Periya Tirulllo[i and Tiruvaymo[i), and Vedfinta Desika's

philosophical trealise Sala Dü~a~Ii.

Summary or Chapters

The study consists of nine chapters. divided inlo four parts. Part A COIlSÎsts of the

present chapter. Chapter 19 in which 1 have reviewed the relevant scholarly literature and

discussed the nlethodological issues in tracing the developlnent of a deity. presented the

broad approach necessary in the study of sueh development, set out the aims of the study.

and listed the works for which 1have provided original translations.

Pan B (Chapters Il. III and IV) is eoncenled with Hayagriva in the pan-Indian

tradition. In Chapter Il, 1 look al the origins of Hayagriva, including an exanùnation of

the Vedic (sru") antecedent5 of the Hayagnva figure in order ta 311SWer questions slleh

as: What is the nature of developmeot of the Hayagnva figure with respect ta the

beheading nlotit? What is the argument put forth regarding the origin of Hayagrîva as

000-Vedic? Chapter III sunuuanzes the referenees ta Hayagnva in the pan-Indian Epie

and Purfu)ic (s/nrtr) lexts iD arder to answer the follawing questions: What is the nature

of the development of the Hayagnva myth with respect to the god-delnou contlict, and

the 1055 and recovery of the Vedas? Whal ntight be the reason for the different portrayals

of Hayagriva in the various Puriigas? CaD Purfu)ic myths he studied nleaoingfully without

regard to text or cODtext? Why or wby not? Chapter IV is concemed with the ÂganlÎc
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references to Hayagrivn and includes an analysis of the ianponnuce and significance of

the iconographical descriptions of Hayagriva. 1 attempt to allswer such questions as:

From the viewpoint of theology and teillple architecture, what is the status of Hayagriva?

Are the Agamic depictions of the deity consistent? What inlponallt fentures and elnblems

form a part of the iconographical portrayals of Hayagriva? How do the Âgarnic and

"classical" PUrfuJic iconographical references compare? To what extent are they

continuous with other iconographical prescriptions of Vi~l)u and other Indian deities or

depictions of Hayagriva in other sectarian traditions?

The focus of Part C of this study is 011 Hayagriva in Tmnil Nadu. It derives ils

justification, firstly, fronl the fact that Hayagriva. who is a luillor deity at the pan-[Ildian

level. is worshipped as the Supreme God in this region. Secondly, the worship of

Hayagriva is part of a lived tradition there even today. Pan C is comprised of Chapters

V. VI. VII. and VIII. [Il Part C as a whole. 1 attempt to recollstnlct the Sri Vai~Qava

history of this deity, usiog Vedanta Desika's Hayagrïva S'aira (see Appelldix 1) as the

focus (based on the fact that it has been pivotai in the developlnellt of the worship of

Hayagriva in Tamil Nadu). Chapter V provides an overview of Sri Vai~l)avisnl and an

analysis of the references to Hayagriva cOl1tained in the Tantil Iiterature prior to Vedâma

Desika.. and is concemed with the following questions: Was Hayagriva a pronûnent

figure in the Tarnil land prior to Desika's HaJagrïva Slolra? How do the Alvar

depictions of Hayagriva compare with the nlainstreanl EpiclPuraoic ones? What is the

status of Hayagnva in Tamil Nadu prior to Vedfinta Oesika?

Chapter VI contains an overview of the life and religious thought of Vedanta

Oesïka. and a thorough analysis of Vedanta Desilca's depictiou of Hayagriva in his slolra,
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especially with regards to the theological status and raie of the deity. This includes a

discussion of the following: What is the theological status of the deity? Which fOrln(s)

of god is Vedanta Oesika addressing? Why was Vedanta Desika attracted to this

panicular avatiira? What is the historical and theological significance of Vedfinta

Desilca's portrayal of Hayagriva in his stotra? Furthennore. the chapter consists of aD

analysis of the development of Vedanta Oesika's depiction of Hayagriva as the Lord of

light and learning. The pan-Indian iruti and sIIIrti texts. the pan-Indian sectarian Âganlic

texts. and the four short sectarian ritual texts which follow the Âgmnic tradition are aU

related baclc to Vedanta Desilca's depiction of Hayagriva. As a result of Iny analysis. 1

provide a salient perspective-the reverse-prismatic perspective-for the

conceptualization of the contribution of the variolls religious stremns to the development

of Desika's depiction of Hayagriva: the Epie and PurnlJic nlythic tradition. Pfincarfitra

theological tenets, iconographical depictions and ritual practice. as weil as the

emotionalism of the AIvars, ail eoutributed to Sri Vai~IJavislll. The ehapter speeifieally

altempts to aDswer the followiug questions: What are the continuities and diseoutinuities

between the Hayagriva Stotra and the Agamie understanding of Dlantra? What does this

stolra reveal eoncerning the various streams that are integrated in the Sri Vai~Qava

world-view?

ln Chapler VII, 1 exaoùne the status and role of Hayagriva in Tamil Nadu after

Vedanta Oesilca's lime. This chapter includes an allalysis of the referellces to Hayagriva

in sectarian Tamil literature and my own observations concemillg the status of Hayagriva

at the famous Devanatha and Hayagriva Temples at Tiruvahïndrnpuram. Funhernlore. 1

provide an overview of the religious practices al these templesy and include au analysis of
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four devotional hymns on Hayagriva used in Sri Vai~l}ava rituals. This discussion should

increase our understanding of the presence of Hayagriva in the Tanlil milieu and answer

the following questions: Did Desika's stalra popularize Hayagriva? What was the

consequence of Desika's devotion to Hayagriva? How do the later Sri Vai~l}ava hyouls

differ fronl Desika's stolra? Why is Hayagriva not a more pronunent figure in Iuore

temples of Tanùl Nadu?

Chapter VIII looks at the tluid relation between the local Sri Vai~l}ava and pan­

Indian Agamic traditions. Based on the relation between the iicdrya and arcaka in the

Tamil telnple nulieu, the chapter notes how the celebration of Hayagriva as the Suprenle

God at the Sri Vai~l}aVa regional level is, in tunl, extended back to the pan-Indian

sectarian Agamie level. 1 survey the four shon seetariau ritual texts lJsed in praise of, or

for meditation on, Hayagriva in Agaanic tradition, and seek to allswer SlJch questions as:

What is the relation between Aganlic, Tantra and luainstreanl Hinduism? What is the

nature and role of Hayagriva in these hymns? Does it differ froln the ponrnyal of

Hayagriva in the pan-lndiaD mainstream and Sri Vai~l}ava sectarian lexts? How is the

avatdra presented as a focus of meditation? Is there a devotionnl element in the use of

mantras with respect to Hnyagriva?

Following these substantive chapters, Pan 0 consisting of Chapter IX provides a

sununary of the main conclusions of the study regardil1g the development of Hayagriva.

ln effect~ the analysis demonstrates two imponant features that aceur in the developnlent

of the Hayagriva deity iD Hinduism: the connection between theology and ntythology.

and the relation betweeD ritual function and icoDographical inlages of deities.

In traeing the origins and antecedeolS of the Hayagnva deity, the Vedic literature
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is important as it demonstrates possible antecedents to the later Vi$l)u-Hayagriva figure

round in the pan-Indian textual tradition; accordingly. 1 exmnine these in the following

chapter.
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ANTECEDENTS OF THE HORSE-HEADED FIGURE:
THE SRUTI TEXTS OR THE TRIBES OF ASSAM?

Tracing the origin of 30y Hindu deity is a complex process. Particular problems

arise in relation to Hayagriva who. while recognized as a pnn-Indian deity, is lnost visible

in the South from the 14th-15th century onwards. In the secondary Iiternture, the tracing

of the origins of the Hayagriva deity has been dominated by two perspectives, with one

focussing on (1) Vedic antecedents. and the other ou (2) non-Vedic traditions. Although

the horse-headed figure known as Hayagriva is absent froln the Vedic corpus. according

to sorne scholars (Rennow, Q'Flaheny, Counright) there are antecedeuts to the deity in

the texts-the myth contained in Satapalha Brtilll"a~la about the beheadillg sacrifice of

Vi$I)U and the placement of the horse's head on the Vedic sage Dadhymlc. By way of

cootrast. other scholars (Geuy, Jaiswal) make the clahu that Gm.lesa and Hayagnva have

been integrated into the Hindu texts and pantheon from non-Vedic traditions. Jaiswai's

specific study on the origins of Hayagriva daims that he originated in the tribal hills of

Assam. These two perspectives serve as the organizing franlework for this chapter.

The fust part of this chapter provides an overview of the various referellces in the

pan-Indian irut; texts that sorne scholars have regarded as COllslituting the antecedents to

the horse-headed figure. especially the myth of the beheading sacrifice coutained in the

Br3ll.maQas. The second part offers an 30alysis of these references. The third pan looks at

Jaiswal's alternative thesis regardiog Hayagriva's origine
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OVERVIEW OF THE REFERENCES TO HAy AGRÏVA
IN THE SRUTI TEXTS

References in the Il, Veda

The religion of the Vedic period (1500-500 B.C.E.) on the Illdian sub-continent

has been termed Brahmagaism. The authoritative collection of the Vedic texts known as

srut; (that which is heard)--and origil1ally pan of oral traditioll-is regarded as cnlcial

for the performance of sacrifice (j'ajlïa). The Vedas comain a variety of creation l1lyths~

including (1) saI arising out of asal (~g Veda 10.72.3)~ (2) golden elllbryo (hira~'ya-

garbha) set on the waters (~g Veda 10.121 ~ 10.82), (3) the creative power of tapas (~g

Veda IO.129~ 10.190), (4) the cosmic pillar (Arharva Veda 10.7) and, 1110st ilnportant for

the study of the god-denlon contlict in the late Vedic period~ (5) the sacrifice of the

primeval Man (Puru~a Sükla~ ~g Veda 10.90).

ln the pantheon of the ~g Veda (ca. 1500-500 B.C.E.)~ Vi~l}u is a deity of minor

importance. There are various references ta Vi~l}u in which he is said to represent the

moon~ the sun, and soma; he is the slayer of the delnon Vrta~ the god who takes three

strides to nleasure the ul1Îverse. Although the Vedic depictiolls of Vi~I.lll'S role are

ambiguous and vague, Deborah A. Soifer has effectively deillonstrated a basic congnlity

in the nature of Vi~lJu: (l) benevolence towards hUlnaokind. (2) alliance with Indra,l (3)

the deed of talcing three strides, (4) pervasiveness, and (5) his ability to take on different

forms.2 The Vedas contain antec:edents to the doctrine of avatdra-the animal or hUlllan

1The more importaDt myths appear to be about the cODfliet betweeD the gad lodl'3 and the demoD VJta.
a c:oofliet iD wbic:b IDdr:t is vietorious.

2 Deborab A. Soifer. TM Myths ofNaras;thluJ and Vâmana: Two AVaJan ;11 Cosm%gieul P~n~el;v~
(Albany: Scale Uoivenity of New York Press. 1991). pp. 15-17; JaD Gonda. V;~~ll4is", and Sivai,r",: A
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fonns that the Supreme Lord Vi'lJu takes on earth in arder to restore and/or luaintain the

cosmie order at specifie thues and places. Moreover, Soifer notes a eOlltilluity in

characteristics betweell the Vedic Vi~lJU and the later avatiir;c fonllS of Vi'I.1U found in

Epie and Purfu}.ic literature. Most important is Vi~lJu's quality of benevolent action for

the welfare of hUIlù1Wty and his cODnection with Indra in: ( 1) demon-slaying activity, (2)

cosmogonie aetivity, and (3) ability to have more than olle form. J

Concerning antecedents ta the horse-headed figure (ltaya-grïva), it is ml early

Indian belief that the sun-god (Vi~l'U) both assumes the fonn of a horse4 and is

associated with fecuudity. For exanlple, ~g Veda 1.163 equnres the horse with the sun.

One possible antecedent to the harse-headed figure thus l1lay be the Vedas themselves;

that is. although Vi~IJu is not a major deity in the Vedic corpus, he is nonetheless

associaled with the sun and the horse.

ReCerences in the Brihmaoas. Araoyakas and Sauilhiliïs

By the later Vedic Period (900-500 B.C.E.), the Brahmm.laical myths are

predominantly about confliets between gods (devas) and denlons (asuras), eveu though

they share the same antological status because the gods and demons both arise out of

Prajapati-the prinleval, cosmie puru~a C"llh1Il,,).5 CoonlaraswanlY demonstrates the

unpolarized nature of the relation between Vedic gods and deJllOns: it is therefore

Comparison (London: The AlbloDe Press. 1970). pp. ]-4.

3 Soifer. Th~ M.vllls ofNarasùhlra a,1d Vàmana. p. 24.

4 Jan GoDda. AspeClS of Early Vi$~u;sm (Ulrecht: N.V.A. Ooslhoek's Uilgevers Mij. 1954). pp. 147.
172.

~ ~apalha Brdluna~ra 1.4.1.34; 1.5.3.2; 2.2.2.8 (Agni); 4.2.4.11. SalapallJa Briiluna~ra: An"ording ID
I~ T~:cI ofI~ Madhyandina School (lr:lDslalioD by Julius Eggeliog). Th~ Sa(:r~d Books ofIh~ Easl. vols.
12. 26. 41. 4], 44 (Oxford: Cl:uedon Press. 1882).
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necessary to distinguish devas from the Western sense of god because: (1) d~vas and

asuras both arise from Prajapati-giving thent both the sante olltological status; (2) bath

are blinded by their pride; (3) asuras were originally considered to he a dass of gods

which ooly later came to be depicted as negative beillgS. This close relatiouship betweell

the two groups hecomes clearer in the blrakt; texts (wherein bath gods and demons are

secoDdary to the Supreme 000).6

According to A.L. Basham. asura is a tenu lIsed in the I!g Veda for lesser gods.

which ollly later becmne a name for a dass of denlons.7 By way of coutrast. Wash

Edward Hale argues that there is not enough evidence to clainl that there is n specifie

group of gods called asuras.8 Rather. the teml asura is used in the ~g Veda for nny god

who fUDctions as a leader (status attained by the support of his followers).9 Hnle nlso

demonstrates that there is no heing called an asura who is depicted as god in the early ~g

Veda and then ponrayed as delllon in the later Vedic texts. He clnil11S that the change that

occurs in the Vedic literature is in the usage of the word asura. rather than in the llnllire

of the beings to whom the temt is applied. 10

ln his study of the demon Bali. Clifford Hospital discusses the relation betweell

gods and denlons. He states that eVCD though the ~g Veda describes the cOllt1ict between

6 Anancb K. Coom:uaswamy. "Angels and Titans. an Ess:ay 00 Vedic Ontology:' lAOS 55. no. 5
(1935), pp. 313-419; Wendy Doniger O·Flaherty. T/r~ Or;gÎlrs of Evi/ ill Hilr4U M.v,hvlog.y (B~rkeley:

University ofCalifornia Press, 1916), p. 59; Hospital. The Rigll/eOlu 1Hmoll. p. 2.

7 A.L. Basbam. Thal Wonder,/rQI was India (New York: Grave Press. IDC.• 1954). p. 236.

• Wasb Edward Hale, Arura - in Early Vedic R~lig;on (Delbi: MOlilal Baoarsidass. 1986). p. 31.

9 Hale, Asur~ pp. 52-61.

10 Hale. Asura. p. 119.
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Indra and the demou Vrta. this couflict motif continues in the Bràluum}a5 iu the context

of the deva-asura contlict over sacrifical ritua1. Il

Althou~h the gods and demons share the sanIe olltolo~ical status. there is contliet

between the two in their quest for power. which is to he attained throu~h the proper

performance of sacrificial ritual. Throu~h perfornlÎn~ the ritllals or chantill~ the luantras.

the ~ods are able to ward off the demons. The !lods win if they perform the rituals

correctly. Conseqllently. Vedic sacrifice <"l'aj,ïa}--which is regarded as the universal

principle of Iife-becolnes established as the central ritual. Sacrifice is believed to have

intrinsic power over the gods. Food offerillgs are nmde to the deities to please them and

to recei ve SOlne material reward in returu. The sacrifice of nni mals. usually a gont (a

horse for special occasions). is also made as an offering to the gods for the aCClll111liatioil

of merit in this world (pu~lya). which leads to heaven (svarga). The intonation of the

Vedic verses is cOllsidered as having the power to invoke the gods.

Gradually. the correct and perfect chanting of the Vedie verses cmne ta be

established as the nl0st inlportant aspect of the sacrifice. COllsequently. the gods lost their

major raie in ritual. Because recitation is retlective of the re-creation of the

worldlcosmos. its sounds are thought to have cosl1lological significance. This is the

foundation of the concept of mantra. By the tilue of the late Vedic period. with the

increase in the iOlportauce of Vedic ritual in order to attain spiritual power. Brahmm,aism

became fully developed. Vedic rituals, perfomled ouly by the priestly c1ass (brcïlll"a~/a

va~la), resulted in a BràhnulQaical monopoly of Vedic education. The contents of the

Il Hospital.~ Right~olU ~mon. pp. 29-32.
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BriiJuna~as show an increase in the Ï111ponance of public ritual. Olle of the 1l10re

imponant sacrifices (perfomled for kings) is the aiva-yajlïa (horse sacrifice).

A1though Vi~Qu is ooly a minor deity in the enrly Vedic Iiterature, in the

BriiJrma~/as He is equated with Prajapati-a ··supreme·· deity who is the god of creation

--continuous with his early Vedic cosnlogonic role of tnlcing strides and pervadillg the

three worlds. In the Satapatlla Briiluna~/a and Taittirïya Smilhitti. 12 there are antecedents

to the therionlorphous appearnnces of Vi~Qll. These are the fish (matsya ),1 j the bonr

(variilla>,14 and the tortoise (künlla).15 Interestillgly, in the Ma/uibltiirata, these animais

beconle the "primary" avatiir;c forms of Vi~I'U.16

As in the ~g Veda. Vi~I}U is associated with both the sun and fecUlldity in the

Oadhikra (or Dadhikrâvnn), a celestinl horse described as a fonn of the SUII. IlI
ViSllU is•

B .;;L 17
füllffiaI)as . For instance, in Satapatlla Bra/lIl1a~/a 6.3.1.29. Vi~I.1lI is eqmlled with

•

also Iinked with sacrifice, the central theme of the Bra""'a~/a Iiternture. In Sataparha

BriiJuna~a 1.1.3.1. Vi~Qu is referred to as Yaj,ïa (a personificatioll of ··sacrifice").

Sinùlarly, Vi~Qu is associated with sacrifice (vajlia) in Satapat"a Brii/ll11al.1a 3.4.1.14~

5.2.3.6; 12.4.1.4.

12 Tailliriya Smirlrilii. wilh Comm~nlaryofMadlrava (Calcuna: Bibliorheca ludica. 1960).

Il Salapalha BriilunCU)lJ 1.8.1.1.

14 Satapalha Briilunal)Q 5.4.3.19; Tailliriya SQlhhilii 7.1.5.

15 Satapal/ra Briilunal)Q 7.S. 1ff.

16 Tbere are al50 aDlecedeDIS ro Ihe myth about VimaDa (dwarf) iD rhe Tailliriya Smillai,â 2.1.3.

IlGoDda. As~cIS OfEarly Vq'.JUÎSm. pp. 147-148.

la Dadbikrà is rhe symbol of celestial Iight iD ~g Vt:da 1.163.2 and 7.77.3. D:tdhikrii is the mosi
popular Vedic bor5e toOWD for ilS 5rreagrh. 5wiftoess aod triulIlphs.
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Re~dïdiDg antecedeots to the horse-headed figure (ltaya-griva). not ollly is Visnu

lioked with the celestial horse Dadhikrii. but the later figure of Vi$I.1U-Hayagriva (and the

etiology of the horse's head) is linked. by some scholars (ROIlIlOW, O'Flaherty.

Counright).19 to the prallargya20 legend in the Brahnlnl)ic Iiternture. Satapatha

Brdluna~'a21 14.1.1.1-17 contains a myth about Vi$l)u havillg his head eut off while he is

perfonlùng ritual sacrifice with other deities (Agni. Indra. SOllla. Makha and Visvadeva).

The nlyth tells of an occasion when tennites gllawed at Vi$l.lll'S bowstring. When Vi$l)u's

bow split. his head was also eut off. The gods. however. began worshippillg the headless

god during the ritual sacrifice. In the subsequent passage in the text. Indra wanlS

Dadhyaiic. a Vedic sage. that he williose his head if he reveals the secret doctrine of the

headless sacrifice (as Indra would he threatened by the recovery of Vi$l.llI). The aivills•

however, convince Dadhyaiic to reveal the secret (lIIad/w-vidyii. literally "holley-

wisdom··). UPOn heing told about Indra's threat. they reillove Dadhyalic's hC.id and hide

il. while temPOrarily replacing it with the head of a horse. And. finally. when Indra, as he

had threatened. cuts off Dadhyanc's head. the clever aivins replace il with Dadhyaiic's

"real headn
• 22

190·F1abeny. Women. AndrogYlles. and Otlrer M.v,/ricai 8eClSts. pp. 218-219~ Courtri~hr. Ganeia. pp.
95·97.

20 Pravarg)'a-~inrroducroryceremony ro rbe Soma sacrifice ar which fresh milk is poured inro a
heared vessel called glranna or inro boiling purified buner"-is derived from rhe S:msmr verb rool
pra+vrj "ta place in or 00 fU'elhear; ra srrew". Sir Monier Monier-Williams. Salukr;t·Ellglis/r DictiOlrary
(New Delbi: Marwab Publisben. 1986). p. 693.

A man. wbile SludyiDg the special sections of rirual. offers rhe pravarg.va oblarion when he is
going to receive rhe ralrasyam "secret docrrine" of Vedic rirual. Jan GondOl. Vedù: Rill4al: The Non­
So/emn Rites (1.eideo: E.J. Brin. (980). p. ]60.

11 Satapalha BràlunalJ'l (tr:lDsIOltioD. by Julius Eggeling>. vol. 44. pp. 441-442.

22Tbis is cODtiouous wirb rhe Vedic reference to rhe aivilu: "0 A5vius. your win is rh:ll DadhYOliic
proclaimed to you the mati"" with tbe bone's bead" (8g Veda 1.116.12).
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Siuùlar to the first portion of the pravargya story found in Saraparha B,.a"lIIa~la

( 14.1.1.1-17), there are several other references in the Vedic Briillllla~'as, Ara~lyalcas. and

Sali,hiriis ta a persollified Yajiia (sacrifice) having had his head eut off dllring the

performance of a sacrifice. However. these passages do not mention the headless Vedic

sage Dadhyaiic. In Palïcavithia Bral,,"a~'a23 7.5.6, the deity Makha 'S24 head is eut off by

his own bow which had been knawed apart by mus. ~nd the head became the pravargya.

Sioûlar myths are alsa present in Taittirïya Ara~'yaka25 5.1.1-5; Taittirfya Salilhilli 4-9.1.

and 5.3.18; Taittirïya BrlÏl""a~'a26 1.2-5.1.

The Upani$ads, which conlprîse the fOlll1h and final body of Vedic literature. are

speculative and philosophical in ltalure. According to Upani~éldic belief. yajlïn and the

earlier rilual-oriellted Vedic texts are inslifficient for gaillillg knowledge <j,ïâlla)

necessary for the attail1luent of mok.,a (liberatioll from the cycle of rebirths). The

Upani$ads reveal the essence of the cosmos, Le., the lI11derlying reality that is Brahlnal1,

and the individual self which is àllnall. Duriug this period. one finds the spiritualization

of the concept of sacrifice; that is, one sacrifices desires and practices self-Illortification

for the aCCUDlulation of tapas (heat, spiritual power) as the l11eans to the awareness of the

true nature of reality and ultimately mok.,a.

2J Paiica\li/hia-BriiIunQl}Q (Il'aOSI:llioo by Or. W. C:daod) (CtdcUUi1: Asialic Sociely of Bengi1l. 8aplisl
Missioo Press. 1931).

24 Makba is aOOlher Vedic deily.

~ Taitlirïya Ara~yaka.wilh Comm~nlaryofSiiycu)Cl (C:alcUlli1: BibliOlhec:a lodici1. 1872).

26 Taitlirïya BriilunQl}Q. wilh Ccnnm~nlary of SiiJtll.'Q (ediled by R:ajeodrnl:lIa Mill'a) (CaICUlli1:
BibliOlbeca Indica. 18S9).
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Consequent ta the shift from the ritual ta the 111etaphysical, the asuras (deillolls)

are viewed negatively more explicitly as they are seen ta he more of an explicit threat to

the individual quest for knowledge and accumulation of tapas. This is evident in the

description of asuras as arising fronl the "bad air" of the anus (as opposed ta the devas

arising fronl the breath).27 Funhernl0re. the Upmli$ads2~ differentiate the asura

Virocana, who is satisfied with a superficial al1swer to the tnle nature of Reality• froll1 the

deva Prajapati, who is on the correct pnth in the quest for an understanding of the tnle

nature of dtmall.29 Although there are no references to the horse-headed figure to be

found in the Upani~adic texts surveyed, we do see a shift in the lInderstnnding of the

godldemon relationshi p.

ANALYSIS OF ANTECEDENTS IN THE SRUTI YEXTS:
PROBLEMS IN TRACING THE ORIGIN OF HAYAGRlVA

That the tracing of the origin of any Hindu deity is a challenge is evideut in the

studies by ClotheYt Geuy, Courtright, Brown, and Hospital. which have beell discllssed

in the previous chapter. Clothey traces a god who is knOWll to he a Soulhenl god

{Murokag)t30 and it would seem that understanding the evolutioll of this deity is a liule

simpler than when dealing with a pan-Indiau god who Inay or mny Ilot have ilS origins in

21 BrhadaralJyaka Upall4ad 1.3 and Chiilldogya Upa"i~CId 1.2. Upu"i~u'-ScJIiIKruJau~r. editcd by l.L.
Sbaslri (Delbi: Morilal Baaanicbss. 1984); TM Th;n~~n Prillcipal Upcllli~uds (rr:lasI3IÎoa by Robert
Ernest Hume) (2ad. ed.• repriDled; Delhi: Oxford Uaiversity Press. 1989).

21 Clriindogya UptmÏ.!ad 8.7ff.

29 Clriindogya Upan;~ad 8.7-12. See al50 Hospital. TM R;ghl~ousCkmoll. pp. 37-40.

JOCIOlhey.~ Many Fac~s ofMurukao.
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the Dravidian milieu. When the god is a nlajor one whose origins are kllOWll. the process

is somewhat more straightforward man wheu one is dealing with the history of a deity

like Hayagriva who, allhough most popular in the South sinee the late luedieval period

(ca. 13th C.E. eentury onwards), is simultaneously reeognized as a relatively luillor pall­

Indian deity. 31

Sorne scholars of Hindu ntythology (Biardeau. O'Flaherty) have linlited their

studies to the VediclEpielPura.,ie Iiterature. In the proeess of analyzing Hindu l11yths.

they make various assurnptions, a critieal one being that which penains to the Vedic

antecedents of PurfuJic literature. However, disparate viewpoints exist regnrding the

precise relationship between the Puragé1S and the Vedas. Max MUller sees a Iink between

the two. According to hinl, Vedic worship and Pura.,ic worship are differellt; th.ll is, "the

outer form of worship is Vedic and exclusively 50; but the eye of religiolls ndoration is

tunled upou quite differellt regiolls··. 32 On the other hand. Mndeleille Binrdeau and

Charles Malanloud find ullity in the symbolie stnlcture of the Epies and PuralJns. and

finds antecedents for this in the Vedas and Upani~ads. Prilnarily, they eonclude thnt the

Vedic sacrifice and the Upani~adic concept of renllllciation were incorporated. by

brtïlllna~'a authors, into the smrti literature (Epies, Pura.,as nncl Agamas) in the form of

JI Even in tbe case of a plpular deity lite Ga~e5:l. Courtright DOles that trncing the origill of Gal;leSa
can he DOlbing more tban speculative. Courtrigbt, Ga~~ia. t'~ Lord of ObSlad~s und '''~ Lord of
B~ginnings, pp. 11-12. However. be offers a bypocbesis of his owo: GaIJeSa elDerged during the te'ltual
tl':lDsition !rom sacrificial ritual to temple wonhip. With the de\-elopment of temple wo~hip there grew a
Deed for the mainteDance of the puritYof the sacred space of the temple-preC'isely the role anributed to
the G~e5a deity. However. Ihis does DO( ellplain GalJeu's elephant head. Funher. [ fiod the basis for this
argument uncoDviocing. There are Q(her facton involved in Ihe developmeot of a anyth; see the Dellt two
sections of tbis chapfer.

n F.M. Müller, A History ofA'JCi~nISalukril Lil~ralure. So Far as il III,utrut~s ,,,~ P";lIliliv~ Religion
ofI~ Sralurrans (VU'aoasi: Cbowkhamba Sanskrit Series Office, 1968 [1859]), pp. 54-55.
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mythical stories.33 By way of funher contrast. Rocher holds that the lill.king of the

Vedas with the Purfu.1as leads to the assumptious that: (1) the PUrnl)as developed as a

reinforcement of Vedic teachings; (2) the PUr3IJa5 are a uecessary cOl11pnuioll of the

Vedas; and. lastly, (3) the PUrfu)as rank as the "fifth Vedau..J.a

ln tracing the mytb of a specifie deity. scholars have tended to look for Vedic

aotecedents to pall-Indian deities. O'Flaherty takes the position that there is a link in the

symbalic stnlctllre of the Vedas and the Pllral)as. In her al1éllysis of the mythic

transformation of Hayagriva, in bath Origills of Evil i" Hilldu Myth°logy and Women

Androgynes. and Otlter My'"ical Beasls. O'Flaherty clainlS Vedic élntecedents to the

Hayagriva mythe Going funher. she IinJcs-as does Counright-the figure of Vi~l)lI-

Hayagriva to the story of the sacrifice of Dadhynùc contnined in Satapatha B"â"ma~1a (as

described in an enclier section "References in the BraluUaI.las. Aral)yakas and

SalÏlhitas..).35 The lllyth of a deity havillg his head cut off can he tr:lced as far bnck as

the Brâbm3Qas. where Vi~Qu. an unimponant god in the Vedas, is associated with this

beheading sacrifice. Although the SatapatlJa Bréilu"a~1Q l11yth describes the beheading of

Vi~çu, it does oot directly link the horse-headed deity with Vi~l}U. the topic of the next

section.

Hayagriva and the Beheadlng Motit

As aforementiooed. in the SatapatlJa Bréil""a~'a and Taittirïya SalillûtlÏ, there are

Jl Madeleine Biardeau et Charles Malamoud. u SacriJic~ dans L'lnd~ A"cienn~ (Paris: Presses
Univenitaires de France. 1976), pp. 10-13.

J.e Rocher. A. His,ory ofInd;an I.i'~ralur~, pp. IS·17.

J50'Flabeny. Wom~n. A1rdrog~s. and OlMr Myr/lical Beasls. pp. 218-219: Counrighl. Ga'~sa. pp.
95-97.
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antecedents to the theriomorphous appearances of Vi~I}U: the fish (matsya),36 the boar

(variilla),31 and the tonoise (künna).31 It has been suggested by Gouda that the early

references to bath Iciinna and vara/ra may weil retlect the process of incorporntioll of old

tribal totems ioto the Sanskrit mythic tradition, with the totems evolvillg iuto gods and

eveotually becooting the incarnations of God Vi$l'U (avatara).39 There are also anilnal-

headed human forots like "r-s;,;,ha (Mau-lioll)40 or Itaya-g,-;va (horse-headed Man)

cootained in the Malliibluïrata. What is the significance or relevance of gods whose

bodies are human whereas their heads are those of an allilnal?

An important aspect of Vedic ritual is allinlal sacrifice (Satapa,ha Brii"ma~ra

6.2.1.1-2). Satapatha Brd"",a~la6.2.1.15-18 describes five "allÎ1llals" thm are sacrificed:

horse, bull, ram, goat. and puru~a or man. According to seme scholars (see below), the

mythic stories about the beheading of a hunlan, as seen in the Dadhyaiic myth of

Satapatha 8rdlu"a~la (14.1.1.1-23), also beloug to Vedic rituat. Althollgh behending

occurs, the headless body is given another head. that of an animal. The llew "rent.. head

is considered to be the container of the secret teaching, the location of seed or soma. and

the place of speech.41 The head as coutaiuillg wisdom is continllolls with the Puru~a

J6 •
Salapal/ra Brdluntll)Q 1.8.1.1.

J7 Smapal/ra Srtilunaf]Q S.4.3.19~ TaÎII;riya SaJhhild 7.1.5.

JI Smapal/ra Brdluna1JQ 7.S. 1ff.

J9 GODda. Early ÂS~CISof V~'.Iuism. p. 124.

4' J.C. HeestermaD. TM BroI~n World of Sacrific~: N. Essa.y ;,. AJ.ciell' tlit/iclII Ril"al (Chicago:
UDivenity of Chicago. 1993). pp. 71-7S~ Courtrighr. GCUJesa. pp. 9S-97~ 09Aaheny. WOlnt"n•
Androgynes. and O,lrer Mythical St"aslS. p. 219.•

40
Nr-s;,;,ha is aIse wrineD as Narasimba.
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Sü/cla of ~g Veda 10.90, in which briïlulla~'as are said ta have emerged frolll the mouth

of the Primordial Man (puru~a). The nlouth is the place of speech and represents the

wisdom of the Vedas and the knowledge of the rituals. According to J.C. Heesten1l3n.. in

the ~g Veda the head represents the head of the universe and the head of the cowlbull

represents the invisible place that is the locus of the secret treasure:&2 Although the

severing of the head is an important pan of the ritual. it is by no means the final step. The

restoration of the head is necessary in arder to complete the sacrifice.'H

As is evideut.. the heheading motif is Illallifest in Satapat"a B"ii""'a~/a 14.1.1-17.

One possible antecedent ta the origin of Hayagriva may he that text. as it associales

Vi~Qu with the beheading sacrifice. Wendy O'Flaherty identifies the sacrifice of Vi$l)u

and the placement of the horse's head on the sage Dadhyaiic as the Vedic antecedent to

the Hayagriva nlyth.. based on the fact that the horse head contains the

"secreC/wisdom..w She maintains that Hayagnva is a suitable avatiir;c fonn for the raie

of rescuing the Vedas, as his image is similar ta the stallioll Dadhyaiie and Vedie

sacrifice. In the Vedas, the horse-headed figure Dadhyaiie is assaeiated with the recavery

of the last sacrifice. Assuoùog this link in her analysis of Hindu nlyths, O'Flaherty

exaggerates the cOlltinuity between Vedic myths and the Epies and Pural)as. and neglects

other possible religious streams as a source. The head as the container of wisdol11 and the

"place of speech'" is.. of course.. continuous with the later raies attributed ta Hayagriva.

However, il is important to note that the Vedic references ta the beheadin[l sacrifice..

42 Heestennao. TM Brok~n World ofSacrific~. p. 72.

"3 Heestennao. T~ Brolc~n World ofSacriJic~,p. 72.

....O·Aabelty. Wom~n. Androg.vnt!s. and OI~rM.Vlh;caJBeasls. pp. 218-219.
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other than that contained in the Salapatlla Brdllllla~'a. do Ilot nlelltion Dadhyaiic. In facto

J.A.B. van Buiteneo refutes the thesis that there is a cOl1nection between the sacrifice of

Vi~Qu's head. the horse's head placed 00 Dndhyaùc. and Hayngriva.

Based on the fact that the madhu (honey/secret) of the horse-head is different

from the soma of the pravargya. vnn Buitellen concludes that the Dadhyaiic myth is not

related to the pravargya ceremony;1.S and that it is mere speculation to associate the

Dadhyaiic myth with Hayagriva. He writes: "It is hard to accept that the interanittently

visible conlplex of a horse-headed hero or demon is completely accoullted for by a

persan who promulgates the "holley' to the aivills...46 van Buitenen claims that there is

no trace of hUDlao sacrifice in the Dadhyaùc story. Further. he finds that the horse-

headed figure (Dadhyanc). who reveals the madllu ta the aivins. is instead ··conuected

with the gllanna (hented vessel) of the ~g Veda in which Atri, who introduced the

elaborate pravargya ritual inta the aglli.noma (sacrificial tïre) as a new ·head·. is lost

among the secrets of the forest from which it emerged:..I' van Buitenell refutes Kenneth

~M #

Ronnow's interpretation of makhasya iiro~l (head of IIIa*"a) in the Salapalha

BriiJllna~'a as humao sacrifice~ because van Buitel1en regards it as 11lisleading to élssociate

hunlc1n sacrifice as part of the pravargya cerenl0ny.49 For the pravargya ceremony. the

oiS J.A.B. vau Buiteueu. Th~ Pravarg.va: AIl AIIC;~nI bldian Iconic RiII4U/. /ksc:r;b~d and AIlIIOIQI~d

(pooua: Deccan College. 1968). pp. 16-18.

<46 van Buiteuau. TM Pravargya. p. 17.

47 van Buitenen. TM Pravargya. p. 22•

... Makhasya i;ra~ can also be tr:lDslated :as Mbead of festivals" aud "beginniu, of the rite".

49 vaD BuiteneD. TM Pravargya. pp. 16-18.
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head of maklla is the pot/vessel (i~{;luk"ii). the container used in the sacrifice (but not a

human head). He states that maklla is al50 a Vedic tenll for "ritual celebration" (as

opposed to sacrifice). Because a8"i~{o"'a cOllsists of oilly three pans (whereas Vedic

religious sacrifice coosists of four parts). the sacrifice is incomplete. Cousequently. the

agn;~{oma sacrifice of the three parts is completed by the restoration of the hend of the

Primordial Man (puru~a). As the ag"i~{o"'a. the inconlplete or uheadless sacrifice" of the

Salapalha BriiJu"a~la is completed by the essential fotlrth part. sa For van Buitel1ell. there

is no evidence that the mad"" (honey) of the horse-head in the Satapatha l11yth is related

to the pravargya ceremony-the "iotroductory ritual to the Soma sacrifice at which fresh

milk is poured ioto a heated vessel called gharma or iuto boiling purified butter...sl

10 contrast to van Buitenen. COllrtright's analysis of Gm.lesa rehltes the Salapalha

Briill1"a~,ic myth of the beheading sacrifice with the l110st COlllmon and recurrelU motif in

the myths of GaIJesa. the origin of his elephallt head. According to COllrtright. the binh

of the deity includes both the beheading and restornlion of the original effigy head with

the "real" elephant head. Although GatJesa's tirst head is eut off by Siva, it has to be

replaced so that he may possess his "rea)" head. Dis111eulberment is the violent and

necessary act for the creation of the Gat)esa fonn; that is. the sacri fice of Gm.lesa·5 initial

head is the means to initiate a demon into the divine reahll.S2 Althollgh this

interpretation is applied to GalJesa. it could cOllceivably he applied to Vi~1.1u-Hayngrïva,

that is. GaJ)esa and Vi~Qu-Hayagriva are both beheaded and restored with a different or

~vaD BuileDeD. TM Pravargya, pp. 19-20.

51 Mooier-Willi301S. Sanskrit-English Dictionary. p. 69].

52 Courtrigbl. G~i~ pp. 62-74.
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Urear' head.

GaJ)esa's anlbivalent chamcter and his initintioll iuto the Sanskrit palltheon

suggest a demonic pnst. Geny argues that the beheading of Gm}esa retlects an historieal

process in which he was. although originally regarded as ail outsider (i.e., indigenous)

and hence a threatening figure. later rehabilitated by his beheading and adoption into

Siva's inner circle.5J As in the cnse of Gm)esa. several ilnportallt PUriil)ic texts contain

ambivalent depictions of Hayagrïva.~4 Hayagriva's malevolellce anay he an expression

of his denlonic past, and thus his lleed to he "rehabilitated" so [hat he Inay he included in

the Hindu pantheon. However, unlike the mal1Y varinnts of the Gm.lesa lllyths in which

the heheading and restoratioo motif of GaQesa's head is pronunent and sigllificant. the

beheadiog motif is not central in the later Epie and Pur51,ic lnyths about Hayagriva. ss ln

facto there are only two minor references to the beheading motif in the Pm {.:.üc li:crat~r:

surveyed-both of which are in very late Pural)ic texts and neither of which are regarded

as Vai$l}ava.

The story of the beheading sacrifice found in Vedie literature reappears oilly in

the mythic variants of the later sectarian Pur5Qas. Skallda P"rii'.la (Saiva) and

DeviblJdgavata Purd~'a (Sakta), as an explal1atiol1 for the origiu of Hayagriva: the

beheading of Vi$~u and the replacement with the sacrificüll horse-head. 1 believe that it

is significant that the mythic strand of the beheading sacrifice fouud in the Satapatlla

Brdlunat]a is maintained ooly in non-Vai$gava texts. This anay retlect the position that

53 Getty. GQI)~ia.. p. 1.

~ See Cbapter m.

55 See "Epie Refereaces·· aad "Pum;aie Refereaces·· ia Cbapler lIl.
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Hayagriva was originally Dot Vai'Qava. or that there are different strnnds of the horse-

headed figure (evident iD the Maluïblujrata and Ha,.;valilsa passages in the next chapter).

Funhernl0re. the two myths that contain the explanation of the origins of the horse's

head make no me,"ion of the important Vai$Qava avatdric Inyth of Hayagriva recovering

the Vedas from the two demons Madhu and Kaitabhat

It must be enlphasized that oone of the Vai$IJava PuralJa5 surveyed incorporate

any stories regarding the origins of the horse's head for Hayagrïva. Why wOlild

Vai~Qavas not include this strand of the explanation of the origin of Hnyagrïva. especinlly

given the fact that they so regularly attempt to legitituize their sectm;nn tradition by

linking it with the Vedas? One could. 1 suppose. argue that Hayagriva's origin is simply

taken for granted. But 1 find it significant that not even a single Vni~IJava text (Punll}ic or

Âgantic) that 1 surveyed includes the myth of the beheading sacrifice; that is. there are no

binh staries for Hayagnva. Furthemlore. for Vai$IJavas (unlike for Saivas). Hayagriva is

an avatâra of Vi$Qu who came to earth ta restore the dhanlla at a certain liïne and place.

and thus by nature is '"wholly" benevolent.S6
Vi~l}u's avatii,.as. wholly benevolent.

requite no explanation as to how they obtained their anilHal heads. lu this. the Vai~l.lava

myths on Hayagr;va and NrsiIilha are consistent. The Westenl (O'Flaherty. COllrtright)

notion of sacrifice as a means to initiate a once "demon" into the Vai~IJava pantheon as

an avattïra is not present. It is precisely for that rensOll that one lleeds to spealc of the

"histories" of the deity rather than a single history. Although the variolls fonus of Vi~l}U

are by their very nature benevolenl without a denlollic past~ the mallY forlllS of Siva are

~ For an explaoatioo as to wby the Sitilgavala P"rà~Ul. allhough a Vai$l;laVa leXI, cootain5 two
different mytbs about a malevoleot and beaevoleot borse-he:lded figure. see sectioD "Overview of the
Synchronie Developmeat of the Mytbs about Hayagriva" in Chaprer III.
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commonly depicted as ambivalent. and even gruesonle in intagery. Thus. the nlotif of the

beheading sacrifice may he acceptable in the Saiva ""histories" of the mnbivalent gOOs.

Because Hayagriva is cOlluected with Vi~I.lu. Saivas do not lllind that he was beheaded

and reconstituted. given the competitive nature of relations between the two [lods.

However, il is nol acceptable in the Vai,gava stories of the vnrious incantations of Vi~I.lu.

Funhermore. because GaI;lesa is only the 5011 of Siva. the issue of supremacy does Ilot

arise.

One case of a Vai~IJava Uhistory" of a deity in which a demon is incorporated iuto

Vai~gava circles is that of Bali. It is crucial to Ilote, however. that Bali does not appear as

a full fonn incarnation of Lord Vi,gu. Although Bali exists as a denlon in the Epie and

early Pur~ic Iiterature, he is depicted as benevolellt in the later Purnl.lic texts (Bltiigavala

Purà~la). Here, the inlponant concepts of sacrifice and initiation nre reflected in Balïs

self-sacrifice and single-l1ùnded devotion to Vi~I.lu. In the case of Bnli .. the motif of

beheading of the denlon Bali is uuneccesary (and not present!) ns he is transfonned by

his single-minded devotioll to the Supreme Gad Vi~I.lll in the later PUriilJic literature. Bali

auains bis divine stature ooly in the later Vai~gnva Bhakti texts like the BIliigavala

Pura~la. where he serves as the nIodel of a perfect devotee who sncrifices his desires to

the will of Vi~Qu.J7

HAYAGIÜVA'S POSSIBLE NON-VEDIC ORIGIN(S)

Althougb many scholan who have studied Indinn deities have linIited themselves

S1 Hospital.~ R;ghl~oll.S lkmon. pp. 2()'24. 1S4ff.
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to a textual study of the pan-Indiau ""mainstreaol" literature. others have gone outside the

religious texts to maJce other claims 00 the origin of deities or 011 the contribution to the

development of deities. For example, in Ga~'eia: A MOllograpll 011 '"e EJephall'·Faced

Gad. Alice Geny argues that one cannot kuow whether Gm,esa is an original deity or a

derivative. However. she does posit that Gagesa was possibly a tOlelH in Dravidiall

culture. because primitive effigies have often been aninml-headed. 511 She sllggests that

the beheading and restoration motif of Gagesa may be lInderstood ns the initintion of

G3I}esa into Siva's circle. with the olotif possibly retleclill[! the historienl process by

which locaUregioual elements were incorporated iuto the Sanskrit traditioll. Likewise. in

her article "The Demoo and the Deity: Contlict Syndrome in the Hayagriva Legend".

Suvira Jaiswal attenlpts to reconstruct the history of Hayagrïva on the basis of mythology

in combination with her observations of a shrine of the deity in Assaut. and daims that

Hayagriva was originally a tribal gad.

The complexity of the developnlent of the Hayagrïva myth. overlooked by

O'Aaheny. is hinted at by Jaiswal,s9 who explaills the textual incousistencies in the

various depictions of Hayagriva in the following manner. Observiug that Hayagriva is

worshipped by tribals in the hills of AssaDt, especially 011 Mm.1iküta Hill (near the village

of Hajo>, Jaiswal holds that this deity is the direct alltecedent of the Epie and Pural,ic

gods. She argues that the figure is based 00 an original denlollic god of fever. and must

have originated in an interaction of beliefs aud traditions mnOll{[ the indigellous tribes in

"Geuy. G~iQ. p. 1.

59 Jaiswal. "The Demoa aad Ibe Deily". pp. 40-57.
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Assam.60 AccordiDg to her. the figure of Hayagriva IIIlist have beel1 il1corpornted iuto

Mantrayana Buddhism (ca. 7th-8th ceutury C.E.). She sugl!ests that after the

appropriation of the Hayagriva deity by the Brahl11aQaical tradition. invelvil1g ilS

subsequent brfihm3QaizatioD. Hayagriva was incerporated iuto the pnn-Indian texts as

well as inte the Vai~Qava tradition.

Rather than limit the transformative process of the Hayagrivn myth solely te the

Brahmm,aical textual tradition. Jaiswal explores other variables withill her textual and

anthropoIogical study. Sne bases her argument 011 textual (Kalika Pu"ii~la61) and

anthropological evidence. In doiog 50, she theorizes how. after the golden years of

Buddhis111 in lodia.. Hayagriva was imegrated iute the Brfihmm)aical trnditioll by adopting

hint as nn avatlÏra, a process by which tribal ele111ents in .0\5saI11 were incorporated illto

Purfu)ic texts.

In KiiliklÏ PurlÏ~'a.62 Vi~l}u-Hayagrivais described as hnving killed the delnon of

fever (jvardsura) and taken his abode in the Magiküta hills, where His telllple still exists.

Jaiswal believes that Hayagriva is an inlpon from au allilnalistic cult in interaction wilh

Mantrayana Buddhism, which was then absorbed by "Grenter" Hinduism (via

Buddhism). Her argument that Hayagriva was a phenolnenon approprinled by

Mantrayana Buddhism from the tribes in AssaDl is speculative, however. and she

60 IDleresliDgly, there :IR several refereaces 10 Hayagrïv3's head :as beiog pl:aced iD che aonhea5tem
part of lhe oce:aD (Mahtiblriirala 12.335.1-64; Garw!a Purd~la 1.13.1-10). Assam is iD rhe Donheasrem
p::ut of the IDdiaD subcoDtiDeDt. Likewise. lhe Agamas cODrain 1U3DY iconogrnphical refereaces
prescribiag Ihal the Hayagrïva image be placed ia the Donhe:astern side of rhe remple's ID:ain shrine (see
Cbapler IV).

61 Kalikii PUrd'Jil81.74-77. See also R.H. vao Qulik.. Hayagriva. p. 22.

62Cbapeer 83 iD Kalikd PUnilJ'l describes Vi$\lu tiUiag the demonic fonn of Haya,riva.
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provides little empirical evidence for her theory. For installce~ nlllch of her argunlent

concernïng Hayagrtva in the AssaDI Hills is based ou the referellces to Ha)'agriva in the

Kiilikii Purii~'a. She does Dot take iuto consideration the fact that the Kiilitii PII,.d~/a is a

Sakta Pur~a believed to have been compiled as late as ca. 900-1100 C.E.~6j and this

seriousl)' weaJcens her argument, for it is considerably later thml the references to

Hayagriva in the Malliibhiirata and the PUrfil)ic litenlture. She further establishes her

argument on the brasis of a reference to Hayragriva in the Yogi"; Tantra (ca. 16th century

C.E.), an even later text!64 Although her citation of Yogi,,; Talltra is meant to bolster her

argument. in truth the late date of the text undernlines her view. 1 do not. therefore. fiud

Jaiswal's ioterpretatioo to he a convincing one. Even though Jaiswal hras not established a

case, the possibility of 0011-Vedic origins or contributions caunot be naled out.

One canuot simply assume that the Vedas are llecessarily the only or earliest

antecedent to religious developments solel)' because they are the earliest religiolls texts in

the pan-Iadian "mainstreamU Sanskrit literary tradition. The binh of a deit)' ma)' be the

result of an exchange of elements between Vedic and other religiolls traditions. And later

in Indiao history, the mainstream Sanskrit tradition, which has been calied the "Great

Tradition" by scholnrs,6S nlust necessarily he viewed in relation to regional tr;-aditions.

However. 1 do Dot believe that the two are cOlupletely distinguish;-able; Îlldeed, there has

63 Rocber. A History ofIndian Ut~'alU'~. pp. 179-182.

64 For d~tails reg:udinl tbe reference to Hayagriva in Ihe Yosini Talltra. sec Ch3p(er IV.

65 Robert Redfield. P~asanl Soci~ly and CuJtu,~: An Alullropologi,·al Approach 10 CiviliZQI;on
(Chicago: University of Chicago Press. 19S6), pp. 70-71. Allbough Redfield defines the lenus "Greater"
and ""Little" traditions as interdependent. tbe precise interrelation between the two u:adilions is al limes
difficull 10 diKem.
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been a long-standing interaction between the pan-Indian Sanskrit and regioual traditions.

It is plausible that many elements from outside the pan-ll1diall ll1ainstreanl have beell

influential in the developOlent of Hinduism; specifically. religious practices and beliefs

of people outside the Vedic tradition were perhaps iutegrated into the evolving Sal1skritic

tradition via the Agamie stream9

66 and ouly later written dOWl1 in the fonn of the ÂgaU\3S

(ca. 500 C.E.).67 This also sharply raises the issue of origins. in view of the c0111plexity

of India evident in the multiple racial-ethnie groups and in the several fmnilies of

languages and their regional variations. For. it is also plausible thnt there hélS been more

than a single origin of the horse-headed figure.

CONCLUSION

The tracing of the origins of the Hayagriva deity is. as is obviolls. a formidable

challenge. There are (WO dOluinant scholarly perspectives on the origins of the Hayagriva

figure which focus. respectively. on: (1) Vedic antecedents and (2) the Îlldigenous tribes

of Assam. The Vedas contain stories about the beheading sacrifice of Vi~l.lU and Yajfia

(Salapal/ra Brtïluna~la 14.1.1-17; Palïcav;';liabrii"",a~'a7.5.6>. which some regard as an

antecedent to the later PurâJJic stories explaining the origins of a horse-headed being.

Even if antecedents to the Hayagriva figure can be theoretically traced back to the Vedic

literature. such as the refereoces to the Vedic horse sacrifice (aiva-yajlïa) and the

66 The infiltration of Agamic material is evidenl iD the Meneyclopedic PUr3~3S. For funher derails. see
"Depietioos of Hayagriva ÎD the Agamas and PurilJas" iD Chapter IV.

07 Based on bis study of Sri Vaisoava AgillDic rilual. Veobtaehari demonsrrates (har m.lDY Agamie
praetices bave originaled ÎD the indigeoous (Dravidiao) }radilion. His argumeor is based 00 linguisries;
tbat is. Veokaraebari Ir.Ices tbe erymology of several Agamie renns and sh~ws bow rhey_ are iD fact
derived from the Tamil (DravidiaD) language. See K.K.A. Veokar3ebari. "The Sri Vai~.,ava Agamas".
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beheadiog of Vi'Qu~ they cao he ioterpreted as (1) a Oleans of incorporating local deities

ioto the mainstream tradition, or (2) ooly one origin of the horse-headed figure. Sinûlar

to Counright's view regardiog the origins of Gm}esa.. J, too~ thillk that allY attelupt to

make a definitive discemmeot 00 Hayagriva's origins (given the complexity of India's

geographical and racial-ethnie malce-up) cao he ua more than speculative. There nlay

have beeo one or several ongins of the horse-headed figure. Regnrdless of his origins.

however. later developments show that one ean only speak of the variolls "histories" of

Hayagriva (whether it he several trajectories frOlll a single origin or several indepelldent

origins). In order to see clearly the developluellt of Hayagnva figures. lnyths. nnd

rituals. illcluding his variOlIS ··histories·... especially his evolutioll ns an avatiira in

Vai~J)avism. it is necessary to aoalyze the depictiollS of Hayagriva in the pan-Indiall

Umainstream" smrt; texts (Epies and PuraQas)~ whieh fonn the topie of the next chnpter.
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CHAPI'ERm

MYI1IIC TRANSFORMATION, DIACHRONIC AND SYNCHRONIC:
HAYAGRIVA IN THE PAN-INDL\N SMIfTI TEXTS

It would appear that the conceptions of9 and stories abou~ deities have evolved in a

wide variety of differeot cootexts9 which have influenced their variOliS chm-aclerizaliotls. Such

is the case with Hayagriva in the pan-Iodian "mainstreamU smrt; texlS (Epies and PUrfu}ns) in

which the refereoces to, and nlyths about9 him are varied nnd disparate. The horse-headed

figure is described in some texts as benevolen~ in others as nmlevolent. in some ns bel1evolent

and malevolent (in separate references), and in others as bath bellevolent and m..'devolent (in a

single reference). The changes and contrndictions in the nlyths about Hayagnva in the pan-

Indian Epic and Pur3g.ic texts clearly demonstrate that a deity does Dot exist in a single luilieu.

Because the versions of DlythS retlect Où,jor changes the deity has undergolle in severnl

religious cootexlS. one has necessc1rily to spec'lk in the plural regarding the ""istories" of

Hayagriva. 1

The mythic accouot of the deity 9 s benevolelll net of recovering the Veti'lS front the

demons (Mahdbluïrala and œnain Purâl}as) is the beginning of Hayagriva's Vai~l.lava history

as an avatiira of V~.,u. Meanwhile, the Epie and Purfu)ic nlyths of Hayagriva also provide

the scope for the development of the god as rescuer and protector. Thal is. the nlyths associate

him, firstly, with the Vedas wbicb be rescues, and, secondly, with the role of a protector

because he lcills the two demens Madhu and Kaitabha.

The first part of this chapter provides a survey of the various references to. and Inyths

111Je ..IUstOMS" of Hayagriva may or may aot be a l'aUlt of mdicaJly differeot ori~iDS of lhe deiry. Il is
plausible tbat "hirtoMs" may be uajeclories from a sÏD11e origiD.
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abou~ Hayagriva in the pan-Indian sm[ti lexts. The second pnrt offers an élualysis of thel1l.

which includes an examination of the diaclarollic and syllchrollic dil1leusiollS of the inl-,ges of

the horse-headed figure. In doing 50, the chapter sheds light 011 Hayagnva's place in the

development of the Vai$Qélva tradition of avaliiras - as the bellevolent deity who recovers

the Vedas.

OVERVIEW OF THE REFERENCES TO HAy AGRIvA
IN THE PAN-INDIAN TEXTS

Epie References

In Classical Hinduism (ca. 200 S.C.E.-SOO C.E.) one sees a unique atteillpt to

reconcile the ritual-based Vedie religion with Upani~c2 beliefs. The result is a pluralistic

tradition, in which there are three differeot Ih"lths leadillg to S4-llvatioll (jlïiilla [kllowledge)•

/canna [action], and bhaJct; [devotion)) as promulgated in the Bhagavad Gïtii. contnilled in one

of the two great Epies - the Malliibluïrata (~,. 200 C.E.-400 C.E.). By the tinle of the Epies.

as retlected in the Maluïblliirala, VÏ$9u had evolved inlo él deity of grenIer importance; he is

revered as Supreme. Much stnrti literature describes Lord Vi$Qu uot ooly as Suprelue. but as

appearing on earth in animal and human avalâric fornlS. Au inlpol1mlt concept in theistic

Hinduism is that of avalâra. The tenn QValara is derived fronl the Sanskrit verbnl root QVa +

Ir ·'to descend. enter into, to gelover". The tenn avatiira meaus Udescent. nl.'llifestntion, or

incarnation" and refers to the animal or hUIIl.1D fonIlS that the SUprellle Lord Vi$I)U L'lices on

earth. 1be beüef is that VÏ$9u appears on earth as an avalâra in arder to restore and/or

maintain the cosmic order al specific limes and places. ODe of the earliest refereDces ta the



•

•

•

58

concept of avaliira is in Bllagavad Gîld 4.6, in which the charioteer reveals hianself as KtlQ~

an incarnation of V~IJU who has come to ~11'th to Sélve dlUlntla and to tench it to the warrior

Arjuna. The hUflk"U1 avatiiric fol'llU may retlect the deificéltion of historical herces. A1though

the concept of avatiira is Dot of great significance within the Saiva tradition, il has ren1&1ined

an important concept within the Vai~gava tradition.

During the Epic period, the concept of avatiira was still fluid; that is, there wns an

attempt to systematize the various incarnations of Vi~l)u in the Maltiib/ltirata with lists. The

MaJuïbluirata contaiDS what are probably the (wo earliest lists of Vi~l)u's various avatiiras.

The fmt Iist (Maluïbluïrata 12.337.363
) coosists of ooly four avatiiras: (1) boar (variiha). (2)

man-lion ("rs;,;,ha), (3) dwarf (viima"a), and (4) hUlllall ("'allu~a). The second list

(MalltÛJluïrata 12.326.77-78) COIltc'Ùns three different avataras, which mny be a funher

development of a hun1&1D (manu~a) avatiira: (5) Rima of Bhargava. and (6) Rima. son of

DaSaratha. and (7) KJllJél. Other independent references to the various incarnations are found

throughout the MalltÛJluirata.4

Kalpana Desai notes that avatiiras became popular beginlling with the Mahiibhiirata.

She aIso observes tbat the twenty-four standing forms of Vi~Qu that are ackllowledged in the

Agamic texts are mentioned in the list of Tite T/wusa"d NllIlles of V;~~,u in the Maluibhiirata

(Anuiiisanika Parvan (49).5 Although Hayagriva is not melltiolled in this list of twenry-four

forms. Vi~lJu is desc:ri~ in the MaJuïbluirata, as having the fonn of a horse' 5 head.

J Mahiibhiirala (edited by V.S. Sulabaakar et il1.) (poooa: Bhaodarbr Oriental Resean:h (nsticute. 1933­
1960).

• For example.. (1) fisb (maIS)'Q) 3.18S~ (2) tadaise (tanna) 1.16.1~1I~ (3) boar (varüJra) 12.202~ (4) m:lD­
IiOD (nr;sim/rQ) 3.270; (S) dwarf (.wnana) 3.; (6) P:tnSurima 3.115; (7) lUrna 12.326.77 (more developed Ùl the
odIer Epic--Rdmd)IQ~IQ);(8)~ 2.188.270; (10) Kalkin 3.139. ud 50 fonh.

s Desai.lconograpltyofV"1.pJM. pp. 3-10.
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Epithets for the Horse-beaded Figure

There are epithets and stories in the MaluJbharata that refer to Vi$lJlI'S associarion

with a horse's head. Funhennore~ similar to the earlier Vedic references. dle Mah5bhfu"ara

describes the sun assuming the form of a horse (12.262.41).6 Oddly el1ough~ in Mahiibhiirata

1.23.16. Garu~,1 (King of the birds). is referred ro as /UJ)'tJ-mukila (one who has the face of a

horse). Like the god Hayagriv~ Garo4a is aIso depicted as a symbol of the Vec:L'lS.-

However. unlike a,yagriva who is revered as an avatiira of Vi$I.lll. Ganl4a is larer recognized

as V~J.lu·s vehicle.9

Furthermore. there are several nameslepithers of the horse-hended heing in the

Malriibluïrata. including: !laya-siras (oDe with a horse's heact) (Mahiiblltïrata 5.94.7; 1.59.23;

1.61.10; 12.326.56; 12.327.79-87). aiva-iiras (one with a horse's head) (Mahiibhiirata

3.315.14; 12.126.3; 12.335). IIa)'a-griva (one with the neck of a horse) (Mahiibluïrata

5.128.50). and fiDally~ vaji-griva (one with a horse's neck) (Malllïb/'iiratQ 12.25.31). These

various epithets describing a horse-hec'lded heing Olc'lY possibly refer to different figures. There

are ambivalent depictioDS in the Malliibluirata of the role and nature of a horse-headed figure

as will he discussed in the oext three sections. Hayagriva is depicted iu a couple of p~'lges as

a king (Malriibluïrata 5.72.15; 12.25.22-31) and iD severnl passc'lges as a horse-hec'lded demon

6 Goada. ÂS~CIS ofEarlyv-~ p. 148.

1 Gonda. ÂS~C1S ofEarly V-1.1~. p. 148.
Garuc,ta is (he 5011 of ICHyapa and Vinad. Acconliog to Wendy Doaiger (O·Fbheny). the G3nJc;b bird

is an 30cieat symbolic fonn of Api who curies the seed lite (he lodo-Europea fU'e-bird C31TÎes (he ambrosia.
Wendy Ooaiger O·F1abeIty. Hind" Mylh.s (loadoa: Peaguin Books. 1975). p. lOS.

1 BlrdgallQ/a PurâIJ,a m.2I.34 depiets Guuda•s wiap as singiog (he Vedic bYIlIDS•

9 Agni PIIIÜIJ4 1232-33; BhtIgallQlQ PIUÔ1JtlIO.59 aad 1.3.32
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(MaJuïblliirata 1.59.23; 1.61.10; 5.128.50), and in other JX1SS.1ges he is described ilS a fonn of

V~I)U (Maluïblujrata 3.315.14; 3.193.16; 12.126.3; 12.326.56; 12.335.1-64). Interestingly,

the etiology of the horse's head is Dot ÏDlportnnt in early texts such as the Ma/uïb/llirala.

Horse-headed KIng

Firstly, and least imponantly, there is a horse-headed figure called haya-grïva

depicted in the Ma/uïb/riirala as a king. Maluïbhiirata 12.25.22-31 refers to Ilaya-gr;va as a

good king who perfonns Itla1l1Y sacrifices and fights heroicaJly in many bnttles (even after he

loses his followers). By way of contrnst, Malliibltiirala 5.72.15 describes a horse-faced figure

called Ilaya-grïva as the evil king of Videh~10 who is killed by his subjects. These depictions

of the horse-headed king are relevant in 50 far as they retlect a split between good and evil.

which parallels the confliet betweeo the Suprenle Gad and the demons.

Horse-headed Demon

ln Malliiblliirata 1.59.23 and 1.61.10, there is Illemion of a horse-headed demon

(haya-iiras ) in the lists of demoos (asuras) including Ayosirns and AY0Sc'Uiku. According to

Malliiblliirala 1.65.24, the horse·he.1ded demoo was bonI to the Sc1ge KélSyapa and Dauu. In

MaluibMrata 5.128.49-50, Sri Kf$Qa is described as having killed the demons Madhu and

Kaitabha. This ~1SSc'ge is continuous with the olyth about Vi'.Ju·s avaliira slnying the demons

in arder to recover the Ved~ (see below). FurthemlOre, the pasSc1ge states that Sri ~I}a

during another lifetime also IciUed the horse·hec'lded demoo:

When sleeping on the vast ocec'lD.11 he slew Madhu and Kai{&lbha. and
in another birth he aIso kiUed a horse-heooed [deillon ll&lllled /laya-·
griva ).

10 Videba is lhe cauoay wbele Jao3k~lIâ's f3lher-is said la have beeo kiog_ n.e capilal o( Vide..... is
Micbili.

Il l'be motifof recli.aiDl OIICbe Milk Oceaa is associaled wilb N3r5y•.
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Although this is a very simple passage, lacking in explicit details. it is very signiticaut for at

(east two rea5Ons: fll'Stly. the horse-h~1deddemoo is called "aya-griva • which is the ··official"

03ll1e identifying Vi'l)u's horse-headed al/alarie fonn in the later Purru~c Iiterntufe. Secondly,

a1though there are several pas5&1ges which refer to a horse-heooed deillon 3S "aya-siras. an

enemy to the gods, this depiCtioD in the MaJriibluïrata of a hOl'Se-headed figure 3S an e'tplicit

enemy of~a is unique.

Hayagriva as Supreme God: Myth or Recoverinl the Vedas

More inlportantly for the purposes of this study, the Malllïbhâ,.ala contains references

to the horse-headed god (!laya-liras or aiva-siras)--Vi~Qu proper. Severnl short passages

identify Hayagriva 3S a fonu of Vi'Qu. Firstly. Maluïbluïrata 12.327.79ff describes the four

vyülJas (cosmie el11c1nations of Vi'l)u): from Vasüdeva emc1lmtes Smilk~m)a. from

Sari1.L'll"$aJ)3 enmnates Prndyumna, from PrndyunUla emc1lmtes Allinlddha. Malriiblliirala

12.327.79-87 describes the horse-headed figure <!laya-siras) as having spnmg fronl

AninIddha. L1ter on. the Pfui~1rlitra Âgan1415 provide cOlllple't categoriL1tions of the various

fonIlS ofV~u. ineluding this Malliibluirata notion that Hayagnva elllmmtes fronl Auinlddha

(V;~aJcsenaSaJhilila).12 This is an important Malrtiblltirata reference because il retlects the

betief that Hayagriva is an elIk1Dation from a vyü/ra. an idea found also ill Epie and Âgantic

titerature.

Meanwhile, MaJlâblrdrala 12.326.56 identifies the horse-hended figure as one of

12 F. Otto Scbr:lder. Introduction 10 lM Piiocariilra and t/~ A/ùrb"dlul.'VCl SOIilllilü (M:ldr.as: Ady:u- Libr.uy.
1916), pp. 47-48; S.te. Ramacbaadra Rao. Âgama-koslllJ Vol. IV PüiicarütlfÏgulIIQ (Bangalore: K:llpadwu
Resean:b Academy. 19(1), pp. 123-125. _

Dy way of COIlIr.ISt. tbere are aJso refereoces iD the P:iiCUÜtr.l Ag3lrulS cbat describe Hay:agriV3 :as aa
emaoariooof~. For the P5icaritr:l Âpmic descriprioas of the wrious fOl'lIIS of VÏ$lJu ilIId depictioas
of H3y:agri~tee Chaper IV.
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VÏ$J)U's forms. V~IJU reveals himself as /laya-iiras to Nnrndél (a 5.1ge) and states that he is. in

faer. the one with a horse's head:

1 am the horse-headed (/Ia)'a-iiras ) One. who in the nonhwestenl
ocean. reœives good oblations ta the gods (Ilav)'a) and offerings to the
Dk'llles (kavya) with faithldevotion.

This ~'lge retlects Vi'lJu-Hayagriva's association with 5.'lCrifice (yajlÏa).

Furthennore. MaJliiblliirata 12.126.3 describes the ··horse-headed one" (aiva-siras) as

penaining to the region called Badéui-the abode of Nara and NarnyntJil-wherein "aiva-

iiras reads the etemal VecL1S". This ps~1ge associates Ha1yagriva with the Vedas by depictillg

him sintply reading the Vedas.

[n Maluïblliirata 3.315.14 (not the critieal editioll).1J Vi~IJu him.self is referred to as

aiva-iiras (the horse-headed one). a fonn he L'lices for destroying the dai~\·as (demons)~

however. the reference does not specific.1l1y idelltify the deillons as MéldIlU or Kait:lbha. By

way of contrasl. in Maluibluïrata 3.193.16-194.30. Vi~I.lll is referred !o as one who with his

discus (ca/cra) slays the demoos. Madhu and Kaitabha, who had stolell the Vedas from

Brahma while they were being created.

Maluïbluirata 5.97.4 mentions a horse-headed Olle ("aya-siras) who brings the

On every auspicious occasion "tl}'a-iiras rises from the nether regions
and fiUs the world with Veclie hynUlS.

This ~'lSSage associates "one who has the head of a horse" with the Ved&1S; that is. il links

Hayagriva with the Vedic leXIS. which he recovered froiD the deulOllS Madhu and ~'lÎ~1bha--

the central myth of the benevoleot V~~u-Hayagriva.

IlGoada. AspeCIS ofEtulyy~, p. 148.
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Fmally. Malrâbluïrata 12.335.1-64 is a deL1i1ed accOUllt of Vi~IJlI who. as the horse-

headed One, recovered the Vedas. which the denlOlls Madhu and Kc1itabha had stolen fronl

Brahma and L1ken to a hell beneath the ocean. Two drops of water were cast by NarnYaI}a into

the lotus arising from bis nave!. One of the drops looked Iilce houey and froln it sprnng the

demon Madhu, who is composed of IQlIlas. 14 The other drop was hard. and frolll it sprnng

Kaitabh~ who is composed of rajas. The two demollS, one of tamas and the other of rajas.

seized the Vedas from Brnhma and look them to the boltom of the ocean. When Brnhmai

infonned Vi~Qu (Narnym,3) as to what had occurrecL he woke up from his sleep nud look the

fonn of &1yagriva (lwya-iiras) and recovered the Vedas from the llether regions. Vi~IJu

retumoo the Ved1S 10 Brnhma and eSL1blished the horse-headed fonn in the nonheastenl

region of the great ocean. ACter retumiug the Veda1S ta Brnhma. Vi~I.1U put the horse's head

into the ocean and resumed his original fonn. Madhu nud Kniplbhn (taillas nnd rajas) had

been confronted by Hayagnva (saltVa), wherein sallVic qualities trillluphed.

The HtI1'ÏvlIIÎIIlI: Horse-headed Enemy oC VL"u

Although it is believed to have been composed as early as ca. 200-400 C.E.•1
' the

Harivamia was later appended to the Malriiblriirata, and is oftell calied the "Appendix" to that

epic. The Harivœhia - a text in which ~ga is the Supreme Gad - describes the various

episodes in the life of KtlQa (including the great deeds he perfom1ed as an avatiira of Vi~lJu).

an aspect of ~a that is ooly alluded to in the BIlagavad Gïtii of the Maltiiblllïrala.

Although the HarivQlnia is an appeodix ta the epic Mallâbluïrala. it is. al the smne rime. quite

'41be tecbDical tenn gUI)Q (quality) meus the coo.sritueDt of the material wood ad Ï5 Ibree-fald: (1) salIVa
(purity. white. true); (2) rajas (passioo. xtivity. agiwioa); ad (3) lalRas (darkoess. led13l'1)').

.~ Klostermaier. A SUlWY ofHinduism, p. 420.
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similar in genre to the PurâI}as. Much has been wrineo regarding the close relalÎonship

between the Harivmhia and the Puriigas. Stories from me Harivm;,ia are retold in Purfu)as

sueh as the V;~~'U Purtï~ra and Blu:ïgavata Purtï~'a.16 The Harivali,ia ~1SSages about ~Qa

and the gapis (cowherdesses) are believed to he SOllle of the earliest depietiolls of that lllotif.

The critieal edition (containing around 6,000 ilokas) allows for the identification of later

interpolations, including the inc~'lSe in erotic elements which, aceording to Friedhehn Hardy.

belong to a southem recension of the Hariveuhia. 17

The HarivQJ;,ia describes the various episodes in the life of ~I.la. illcludillg his

triumphant batdes agaiost the deOlons. There are a few references to !laya-griva as li horse­

headed demon, which are similar to several pe1SS.1ges in the Mahiibhiirata. However. in the

Harivœhia the horse-hec~demon is directly in contlict with ~l)a (unlike in the Epie).

Horse-headed Demon

In Harivcuilia 31.70,11 the horse-h~'lded demol1 (haya-grïva) is Iisted with the

demons who accompallY &...li to fight Vi~lJu in his incarnate fonn as Vfimal1&l (3 1.68). This

pauage is interestiog as I,a)"a-griva is listed as oue aluong I1lmlY asuras like Viprncitti. Sibi,

AyoSaliku. Ayosïras as weU as what appears to he another horse-hended delllo11, ASvaSiras!

This may well retlect the faet that the lraya-grïva delllon is altogether different fron1 the

ASvaSiras demon.

Harivalilia 33.15 mentions a horse-headed demon (haya-grïva) who is in contliet

with the gods: '"1'ben the demon 'ulya-griva had a war chruiot drnWl1 by a thousélud horses,

16 Rocher, A KlStory ofIndian li/~rtlIIIR, p. 83.

Il Hardy. Viraha-Bhakli, pp. 65-78.

.1 Harivamsa (edifat by V.S. Subbmbrec al.) (Poooa: BbandarbrOrieafal Researcb losaifUfe., 1933-19(0).
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crushing the enemies in combat'·. FoUowiog HarivQI;,ia 37.6, the horse-headed figure is listed

amoog other demoos: 'The nnght of Hayagriva. aJong with Maya.. Tarn.. Varnha, SveL, and

Svaralamba also appear (to help the demon Lilanemi)." Interestiugly, there is sillluitaneously

a boar demon and a boar avaldra in the Maluïbluirala.

Harivalilia 44.67 depiet5 IWO horse-hec'lded denlOlls; Olle called Ilaya-griva and the

other an iocarnation of him caJled KeSi (one with a mane) who are al differellt tillles sent by

Kartlsa ta kill KJlIJa: "/lll}'a-griva, remembered as havillg the might of a horse. appeared in

this life as the vile [denlOn] KeSi (tlle youl1ger bramer of KmilS3):·11) However. the horse-

headed demon (lraya-griva ) is eventually lcilled by KJlI}a. In Harivalilia 67.47-56 Kesi in

the fonn of a horse (/,aya-asyii.rya) was alsa killed by ~I}a.

10 HarivQJ;,ia 91.19, a nûghty delllOll Bhaul11&Î5urn wns accolllpnnied by Hayagnva..

Nisund.:'1., Paiicajana. and Varadana. with his 1000 sons. KJllJa destroyed this group of demons

(asuras) (91.27). A horse-neclced denlOn (/Ul)'a-griva) is men described. in Harivalilia 91.50.

as a great and ferocious demoo who was killed by Kr$l.la - the unconquernble one adored by

the Yâdavas (tribe of ICflIJa). ID HarivQJilia 92.8, the horse-headed denlOll called Hayagriva

was kilIed along with Nisunda and Narnlcasura by ~I}a. Odler demons who survived

bestowed aU the riches of Narakâsura to Sri Kr$Qa. ACter Hayagriva. Narnka and Mura were

lcilled. the wives of the demons who were lcilled approached ~I}a and bowed before hinl in

surrender (HarivQJilia 92.28).

HarivQJÏlia 105.14 cootaios a list of the valourous deeds of KIlI}3. includillg the

killiog of King Jariisalildha and the granting of freedonl to the killgs he imprisoued. It

19 Kamsa. me Kin, of Malburi. is the materuaJ uocleof~. Karilsa was aD eoemy of~ and anempled
to kiU bim.
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mentions that KtlQa also Udisturbed the ocean and killed a horse-necked demon (!laya-

grilla)". Finally, Harivalhia 109.40 provides a list of deltlons killed by Kr$1)3 for the benefit

of the gods, which includes a horse-he.'1ded figure called hayagrïva .

The strand of the demonic horse-headed fonn is predoillinantly found in the

Harillmhia - a KtllJaite text in which KtlQ3 is the Supreille God. Sigllificantly, accordiug to

the early references (Maluiblldrala and HarivQJi,ia), the horse-heooed demon is always killed

by ~ga (never Vi'Qut). FunhemlOre, the horse-headed demoll killed by ~l.la is

consistently referred to as IIQ)YJ-griva (MalliibJliirata, HarivQJ;,ia). By way of contrnst, in the

MaJuïblliirata, the horse-headed god - a fonn of Vi'Qu - is l110st frequently ealled aiva-

iiras or haya-iiras (although the Harivmi,ia does nol refer to a horse-headed god at ail). It

appears that there were at least (WO different strnllds of a horse-headed figure duriug the Epie

period - the fomlative years of '"textuaJ" Vai'I)Clvisnl. This funher enhauces the DOtion that

there may have beeo, in fad. several religous cuits (Nnrnym.la, Vi~I.lU, VélSüdeva-~I.)él) that

fused together to fonn the Vai'Qava p.Ultheon (including vyüha ilnd vibhava- avatii,.ic fonns

of ViRlU).20 This would serve to explain why a olythic strand of the horse-headed demon is

cootained in a Ktlgaite text; although the Maluibluirata takes for grnuted the link betweell

NaraY3Qa and V~u, its identification of NarnYal}a-Vi'l'u with Vasüdeva-~I,a was ollly a

later developmentlstrand.21 1be HarivQli,ia aise contains referenees to other delnons whonl

~lJa kilIs who have a form similarlidentical to avatiiric fom15 of Vi~I}U, such as Variiha.

FUIthermore, the mythic references in the early PurfuJélS (Bra/ulla, Ag"') reinforce the thesis

20 See SUM Jaiswa1. TM Origin and Dr~/OI"MnIof Va#~ra";sm (VQil~raviS1n[rom 100 B.C 10 A.D. 5(0)
(Delhi: Muosbir:un MaooIIarIaL (981). pp. 60-63.

21 Jaiswal. TM Origin andDr~/o~nIofVa#P..w"mn. p. 73.
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that the borse-headed demoD cornes from a stream of Kr$1}aite Iiternture, for these early

Purfu}as describe the horse-h~1deddenlOD as haviug beeu killed by Kr$l}a. It is possible that

the Mahiibluïrala borrows from bolh Vedie and regiollal trnditious, resulting in several

different horse-headed figures.

PuriJ)lc References

By the tiUle of medieval Hinduism (ca. 500-1600 C.E.), two I11njor religiolls streams

emerged: (1) Bhakti, a devotioual theistie trndition, and (2) Talltrn, an esoteric trndition that

emphasizes specifie mediL1tive prnctices, using mmltrns (Iueditative syllables) and mat.lçfalns

(eircular meditative diagrams). During this period. an extensive aIllOunt of Purfu)ie literature

was composed (ca. SOO-l300 C.E.), in which Vi~l)ll is recogllized as one of the three main

gods. the preserver and sustainer of the universe (the other two gods are Brallllla'ï, the creator,

and Siva. the destroyer). FunhemlOre, there are elaborntiolls of the Inyths of Vi$I.lu·s

avatdras. In the later Vai~lJava Purfu)ic Iiternture, l11a1uy myths were further expanded upon to

demoostrate the suprem.acy of Lord V~.,u (over the gods Brnhnlai and Siva). who l1lc'lkes

occasional apJJe41rn11ces on ~'U1h in order to help and protect his devotees.

ln the geoeral PuriiJ}.ie mythology the similar ontologieal status of the devas and

asuras is eveD more evideot than in me v~'lS. The Pul'fuJie corpus delllOl1strntes the notion

that demons are Dot always considered evil; a siglÙficant eXaIllple is that of the demon Bali

who sacrifices himself as a devotee of Lord V~gu. and thereby ObL1illS divine sL1tUS.22 The

nlOre ancient concept ofVedie sacrifice is transformed to nleml the giving up of one"s desires

ultimately ta the Supreme God·s will.

22 See Hospital. TM Riglrl~ousINmon.
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ln the PurfuJic texts that focus on Vi$IJU9there is a Inck of cOllsistency in the lllllnber9

order9 and types or fonus of Vi$l}u9s avatliras. According to Purnl,ic cosll1ologY92J the

Supreme Lord is believed to have appeared four times durillg the "golden age099during which

all is pure (krta-yuga); three limes during the secolld age9whell the dllanlla (moral and ethicaJ

law) begios to deteriorate 50 that ooly three-fourths of the state of the world is pure (treta-

yuga); twice duriog the thini age9 duriog which only half of the state of the world is pure

(dviipara-yuga); and will appear only once during the ··dark age'\ durillg which three-founhs

of the state of the world is impure9SilÛUl and degenerale (kali-yuga).

Generally speaking. Vi$Qu is a wholly benevolent deity of preservmion9endowed with

the quality of n1ercy. This is demonstrnted by his perfonnance of resloring and Illainlailling

the cosmic balance between good and evil. Although the avatiiras vary greally in forlll and

appear on earth in their own specific circumstances. each. whalever the fonn. deillollstrales

Vi$l}u's benevoleut nature by perfonning acts of preservation. Ouly two of the ten avatiiras

are not in contliet with demons: PariiSurfuna appeared in order to prolect the dharma frolu the

threal of Iqatriyas (WaniOrs)9 and Kalkin, the avatiira to COOle, will save the d"anlla from the

mleccas ~'Uic foreigners).

Beth Indian and Western scholars24 oftell speak of Vi~I.lll as havil1g ten nlajor

avaliiras (tfasiivaliira9 ten embodiments of Vi$l.lU). This view refers to what is categorized as

the ·lraditionar list of avatdras of V~Qu, drnwn from Ùle variant lists from the Mahlibhârata

and the PurfuJas: (1) flSh (mals)'a), (2) tol1oise (künlla), (3) boat (varcï!la), (4) man-lion

2J Tbere are four ages (Jugas) ia eacb em (kQ/pa).

Z4C1wnp'ka1ahmï. Va#~ Iconography in lM Talnil COfUrlry. pp. 80-161; Oooda. Asprr.:1S of EDrly
V'~ pp. 124-146; O·F1abeJty. Hi,Jtlu Mytlls. p. 17S.
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(nrsÏ1;,/UJ). (S) dwaIf (viüllana). (6) ParaSurfun3 (~'üna with the axe). (7) &'111&1 • (8) ~I}a.,

(9) Buddha.,25 and ( 10) Kalkin.

In addition to these teu u l1k1jor'· or trnditiollal incarnations iu "l1lélil1stremn" Hinduism.

there are numerous other avaliiric fomlS within the secL1rirul Vai'l}ava trnditiollS. Some post-

Epic texts mention a larger number. including historieal figures such as Kapila. During the

period of post-Epie Vai~~'lva liternture. texts slich as the S"iigavalQ Purii~1Q and the Vai'l.lava

Paiicariitra Âgam.1S give a more extensive listing of the uumber of avatâras.26 As will he

noted in the body of this chapter (and the Ilext one). Hay"griva. the horse-headed god. is

found in the various Purna,ic and Âgamic Iists of Vi'I}U's incanlations.

Indian and Western scholars27 also distinguish betweell ".najar" and "minor"

categories for the variOliS avalâras. The distinction retlects the faet thnt man)' avatâl'as are not

mentioned in the traditional listing of the ten more widel)'-known avalâras. Although the

'"traditional"list often avalâras. used by scholnrs. have becOllle a coIl l1110n C&ltegory. there are

many other lists of Vi~l)u's avaliïras in the Purfu.lÎc and Âgmnie literntufe. ConsequentIy•

Hayagriva is included in sorne of the various avaliiric listings fouud iu the PUrol.IaS. Îllcluding

Ag"i Purtï~'a. BI.tïgavala Purii~lQ. and Vi~~,u Purii~'a. Along with his inclusion in these. there

are a variet)' of myths about the horse-h~1ded figure. At limes. Hayagrivêl is depicted as

benevolent; at other times, he is described as D1alevolent.

25 WhiIe the swan (hD1h.ra) is referred to ia the Malfl1bhiirala as 3D avalûra of V~gu. the Buddha ~placed the
swaII-iacamatioo iD die 131er Puril)ic awJIiIric lisrs. lite the Visnu Punj~ra (J.17-18):lad lhe BlteÎgavUlCJ P"rc1~lQ

(1.3.24~ 2.7.J7). Even tbougb the Buddba is DOl meotiœed iD the MaltibIJiirata. he h.3s œeo iocorpor:ll~ :as the
DiDm avaliira ia the ~itioaal" list.

26 See tbe subsequent 5eCIioa on "Puril)ic References" (or the lisriogs of avaldras found ia the Y~~,u and
Bhtigavata PUIÙI)D.f, and Cbapler IV for the iocarDatïoa listings in the Piiicaralr:a Âpanas.

27 Cbamp'kaL,hmï. Vairoava Iconography in lM Tamil COWllry. pp. 162.~ Gooda. ArprCIS of Ea,l.v
Y~.p.147.
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In the attempt to organize the eoonnous mllounl of Purfu.lic Iiternture. Western

scholars have placed importance upoo the ciassifiCa1tioD of the texts iuto IWo subcntegories:

(1) ma/Iii (grea~ high9 impo~1I1t) -purtïJ.'as. consistillg of the "mole" originnl and authentic

texts9

28 and (2) upa (together with9 uoder or nearby) -purd~Ia.r. COllSiSling of the later and

more secLTÎan texts. The Iist of the upa-purii~'a.r is incollsistellt and often conlains more than

eighteen (including texts such as the Deviblliigavata Purd~'a. Kiilikii Pu,.ii~/a. and the Vi~~,u

Dlranllonara Malriipurii~'a PrtïraJl,b"a~I). Following the notion that lIIa"ii-purii~l(l.s are more

original and authentic. most Western scholars cOl1.liider thelll as superior.29

Rocher. however. rejects the ",alra- and upa-purd~l(l classification œcause of its

ambiguity and historical insignificance. Firstly. the tenu ",a"d-pll"d~'a mrely nppears in the

PuriiQic texlS theolSelves an~ in fact9 mmlY of the upa-purd~/as are as well-Icnowu and as

much respected as the SCH:alled ",allii-purii~'a.s. Secolldly. the listings fouud in Puml.lic lexIS

are not unifoml an~ at times. certéun lexts have appenred in both categories. for exmnple.

Künna and Skallda Purti~'a.JO

Other scholars have est.1blished different classifications of the Purfu.lic literature. j
1

For instance. P.V. ~'U1e categorizes the Puliil.las theluntic&1l1y illto four groups: (1)

encyclopedie (Agil;. Garutja. Ntirada); (2) those concenled with tirlha (Pâdma. Skallda.

Blrav;~a); (3) sectarian (li,iga. ViiI"alla.. Mârka~lt!eya); and. lastly. (4) historienl (Va)'u.

211be most coounoo lise of the eighreeo MahiipIU'CÜJQS Ï5: (1) BruJutuJ. (2) Blla"~.'VCI. (3) BruJu"c1~M!~ (4)
BroIvnavaivQ"~(5) BlIiigaval~(6) Kün~ (1) Màrkm.M!~)lQ. (8) Ag,ù. (10) VCÜlltllltl. (II) Muts.va. (12) Vamlra.
(13) Skan/k (14) S;v~ (lS) V"~ (16) Naradiya. (11) Garut!~ and (18) Piid",a.

29 Rocher. Hutory ofIndüm lit~TQlurr.p. 37.

JO Rocher. Hislory ofI,rt/ian lil~TQluœ. p. 69.

) 1 Rocher. KlSlory ofIndÎtllllil~rt1luœ.pp. 78-79.
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Bralund~l(!a). Rocher aise refers la encyclopedic: Purfu.la5 in his thorough study on Purfu,ic:

literature and claims that Agil; Purti~la" Garutfa Purii~/a't and Mals)'a PurlÏ~/a especially

belong to the c:alegory of encyclopedic:. According ta biu}., uencyclopedic" PuriilJas - ulllike

the Bluïgavara PurtïlJa" which is coosidered the most unified text aud is believed to have been

written by a single autho~2 - are those texts that cOllt.1in a variety of unrelated subjects.H

Although the texts have been viewed as uureliable (~1Sed 011 the fact thnl they do not follow

the paiicalak.,aIJa34 frameworic)" the encyclopedic PUrfuJn5 are valuable in thnt they colltain

fragments of ancient material. some of which appear to have otherwise beell lost. l5

The various sects also have their own c:lassificntioll of PUrfu)ilS. b."lSed often 011 their

own sectarian beliefs. For example. the Vai$Qava trnditioll divides the PlIr.ll.lic corpus

according to the three 8u~/as (attributes): (1) sattva (white, pure) lexts, illc:luding V;~~IU,

Bluïgavata, Ndradi)'a. Garutfa. Ptitb"a" and Vardlla; (2) rajas (excitelllent. heat) lexts.

inc:luding Bralulla, Bralu"d~u!a't BraJullavaivarta. Miirka~ltjeya, B"a\'i~ya and V{illlalla; and

fmaUy (3) tœ"as (cL~ black) lexIS, inc:luding Siva. Liliga. Ska"da. Ag,,;. Malsya. and

Künna.J6

For purposes of analysis of the variant nlyths of Hayngnvn. 1 have divided the PurnlJÎc

lexIS iota (1) uenc:yclopedic" texts and (2) sectevian texts, further classified :as Vai~l.mva. 5:aiva

32 Hardy. Viraha.BhDbi. pp. 486488.

H Rocher. A Hûlory ofI,rdian ÜI~raluœ. pp. 78-80.

J.I PQllCalabQIJQ (the five dislinguishing marb of the Pur5J;13S) indudes: (1) surgcl. ct"e:1tioll :md cosmogooy~

(2) pralisarga. secoocbry creatioa. dlat is. re<reatioo or desrruetioo; (3) "Cl/mil, geoe:lIogy of gods and
patrian;hs~ (4) '1IQII\lQlJlaréi~Û. reigus of manu:. and. (S) vCllilit1n.:uriICl. hislory preserved by princes. sol:u :md
luoar races and desceodaots up to modem time.

35 Rocher. Â History ofIlklian Lit~raluœ. p. sa.

J6 Klosrermaier. A SIJIrWY ofHinduism. p. 92.
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or Sakta. Because il is difficult to provide precise cL,tes for lllost of the Purfu.1ns. 1 have givell

approximate (and tenL1tive) dates for each oue that is important for the analysis of the

developmeut of the Hayagriva myth and figure. Within each category. 1 have placed the

various texts in chronological order (according to these approxilll&,te d1tes).

Pan-Indian "Encydopedic" Purioas

"Encyclopedic" PuliiQas is a teml flJ"5t used by Kane in his four·fold classification of

the Purfu)ic texts. He regards AS"; Purii~la. Gall/tla Purii~'a. Niirada Purii~/a and Marsya

Purii~'a as ellcyclopedic PurfuJas.37 There are severnl references to Hayagnva in these; scme

references relate to his mythic role and others are iconogmphical. Because the faclls of this

chapter is mythology, 1 will ooly review the mythic references here. and look al the

iconogrnphical Pu~c passages in Chapler IV.

MalsYQ Purii~'a 170.1-30 (ca. 400 C.E.) cOlllains a slory similar to the Hayagriva

myth of the recovery of the Ved~ froOl the demons (colltained also in the Malltïblliirata,

AS"; Purd~'a., Bladgavala Purd1.ra). However. in this Purnga. there is no explicit description as

to the form of Vi~lJu; that is. &1yagriva is absent. furthemlOre. there is, si anilal" to the

Harivœ;,ia. an account of several denlODS. includillg Ilaya·srïva.. preparïng to fight Vi~IJu

with their arnlies ( 173).

Agil; Puriü.'a (ca. 700-800 C.E.) COl1UlÏns what is probably the earliest lisl of the

tweoty-four avatdras.J1 &1yagriva is mentioned in various Iists of Vi~I)U'S QvallÏras

COOL:1Ïned in the Agil; PuriiJ.,a with respect 10 rirual. Saille of the trnditiomd avallÏras and

T1Pandurang Vamao Kane. HÎSlory of,lre~ras (ÂllCi~'1/ Qlrd M~di~vuJ R~/igiuus (lI1t/ Civil WW in
India). Vol. S. P3I'l2 (2nd ed~ Pooaa: Bhaodarbr Oriental Io.scilute. 19m. p. 842.

li Desai.lconographyofV"~pp. ]-10.
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fL"lyagriva are mentioned together in Agil; Purd~Ia 31.6 C"Mode of Cleausing Oneself and

Others")..39 in which the gad AglÙ describes the ritual of cleansing prescribed in arder to free

oneself from suffering and to atL-un jey. He sta"ltes:

SalutatÎons...O Baar (varàlla).. Lord élS Man-Lion (IIfsÏlilha). Lord as
dwarf (vtÏ/nmla), Trivilcranla • Lord as Horse-llecked Olle (Hayagriva­
ïia), Lord of ail beings. the Lord of ail senses (hf~ïkeia). destroy my
impurity.

An account of a 11l&"llevoleut Hayagriva is likewise found in Agil; Pu"ii~1a 2.1-17

C"Manifestation of Vi~l'u as Fish"). Here. Aglù describes Vi~I.lU·S manifestation as a fish

growing in a vessel. Agui describes me growing fish as saying:

KeSava (~I,a) killed me horse-necked demon (/Iaya-griva). the
destroyer of the Ved'lS of Brahmâ. and thus protected the Vedic
Ilk'lnlra.

Interestingly. sinùlar to the HarivQI;,ia references of the delllonic horse-hended fonl1. here the

horse-necked figure (/raya-griva) is killed by ~IJa <Kesava. ""the One with the beautiful

Iodes of haic").

Like Ag,,; Purd~Ia.. Garutfa Purd~'a (ca. 800 C.E.) is also an ""ellcyclopedic" texte

Chapter 202 provides a list of Ilk'UlY different forots (lIIürrü) of Vi$IJu; the "1rnditional ten"

are. of course, preseD~ but there are severa! other ones, including Hayagriva: Matsya.

Trivikrama. Vâmmlél.. NrsiIilha.. ~ima. Variiha.. NariiYaIJa. Kapila. D~ma.. Hayagriva..

Makaradhvaja~ Nfu'a(L"l, Kül111a., Dhanvanta-ui. Se$a.. Yajiia. Vy5sn.. Buddha. aIld Knlkin.

There is aIsa a complete chapter of fifty-seven verses on "The Worship of Hnyagriva"

(Ganuja Purâ~'a 1.34) in which fL'Uël describes the deity's worship. Hayagriva is depicted as

J9 AlI qUŒItiOllS &am Ille Ag,1i PIUÛIJQ 3I'e lÙea from: Agni PUnï~lCl P:ans 1 & 2 (lr.lllsialioo :aad 3ROOl:llioa
by N. Gaapdbaraa) (Delhi: MaliJaI Baoanicbss. 1984).
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a benevolent fOnIl of VÏ$I}U and in v. 50 the horse-headed figure <ltaya-iiras ) is described as

the presidiog deity of leaming.

Pan-Indian Sectarian PuriJ)as

The Bra/ulla Purd~'a (ca. SOO C.E.). which does Ilot belon!! to the three medieval

sectarian groups (i.e.. Vai$Qava. Saïva. SakL1). cOllL1ÎllS a reference to Hayagriva. The

Bra/una Purii~'a is best known for its reiterntion of stories fronl the Harivmi,ia and other

Pur3J)as.40 In Bra/una Purii~'a 93.19 C·Naraka is KilledU

). ~lJn slays the asura Naraka.

Vyasa describes how ~Qa has slain many demOllS. lu his accollnt of ~l.)a·s vietory in

killing Mura. Vyasa liSlS several asuras that ~I.la has Idlled. illcllldill[! Hayagr1va:

Lord ~Qa hurled his discus Sudmimm and eut off thase nooses.
Theo the asura Mura got up. Kriava killed hinl. By the tire from the
sharp edges of his discus !Lvi bunled the seven thousalld sons of
Mura as though they were mere moths. 0 brnluuills. after killillg
Mura, IlOrse-necked [demollJ (haya-griva) and Pmïcajan3 the
intelligent lord hastened to Prngjyoti~1.4'

This story is sÏJnilnr to the severn1 malevolel1t depictious of a horse-llecked figure found in the

Hariva';,ia. in which a horse-necked demou (haya-griva ) is killed by ~I.la.

VaU,oava PuriJ)as

In the Vai$l}ava PurfuJas. there is a variety of referellces to. and depictions of.

Hayagriva. As in Ag"i Purii~'Q. Hayagriva is listed as an avatiira of Vi$l.lll in both the Vi~~,u

and Bluïgavala Purii~a. Vi~~u Purcï~Q (ca. 300 C.E.) S. 17.11-12 eontaillS a list of the various

forms Vi$l)u has takeo in order to preserve the world:

4() Rocher. A History ofItd;an lil~ralUI'r. p. 155.

4' Brahma PUI'tÏIJQ. ed. by J.L Sbastti (Delhi: McxibJ B3IWSicbss. 1985). p. 483.

42 V-lSIUI PuriÏl.ltI. (Sanskrit ad Eaglish. Tr.mslated by H.H. Wilson; New Delhi: N:lg Publisben. 1980). 1
bave provided my OWD Il'aDSlatioa.
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He, the uubo~ who h~ preserved the world in the various fanns of a
flSh (Inalsya), a tortoise (künlla), a boa.- (variilla), a horse (aiva), and
a lion (sithlla), will this cL1Y speak to Ole!

Also, Vi~ru PuriilJa 2.2.49·50 describes cerL.1Ïn avatiiras as residin~ in certnin regions:

V~Qu resides, in the regioo of BhadriiSv~..3 as the IlOrse-headed Olle
(IlaYa-iiras); in KetumaJa, ~ the boar (variilla); in Bhfirntn, as the
tartaise (künlla); in KUni, as the fish (matsya); in His all-pervasive
fonn. the amnipresent a1ri is everywhere.

It is important ta note that there are allly positive depictions of Vi~l.1u in the Vi~~,u PLlrii~'a.

Hayagnva is onJy depicted as an avatiira of me ·~holly'· benevalent Vi~I.1U.

Moreover. me AI/ILl V;~~IU DIlanllollara Ma"iipu,.ii~'a Prii,.amb"a~l.w cantnins ml

important prescriptive description of Hayngnva. This te"t is one af the Ilmny upa-purii~'as

mat are traditionally cOllsidered to be sunul1mies af the eighteen prillcip.11 PlIrfu}a5 (ma/ul-

purii~las). According ta ~1Oe. the Vi~~,ud"anlloltara Pu"ii~/a is the em-liest upa-pu,.ii~/a (cn.

600-650 C.E.), whereas me athers were written ca. 8m-9th centllry C.E. up ta 1170 C.E.~~ ln

Atlra V;~~,u Dlram,onara Maluïpurd~'a PriirQJllb"a~1 3.80.1-6,-16 the sage Ma.-km.1Qeya tells

Vajra about me horse-oecked fann of Vi~gu <Ilaya-griva ). Regarding the theological status of

the deity (as opposed to Malziib/uïrata 12.327.79-87. which describes Hayngrtvn as elnnnating

from Aniruddha), the text clainlS that Hayagnva is an emmmtioll of the vyü/ta Smükar~mJa

(3.80.3b). The Jk1SSage also refers ta His avatdric activity af recoverillg the Vedas fronl the

"3 1bere 3J'e (our principal regioos ia rebtioo la MI. Meru which is al (he cenrre: (1) Bh3dl'ÜV3. which is
easl of Mt. Mena. al ICelumaJa. whicb is west of MI. Meru. (3) Bh5rnt3. which is south of MI. Ml!I1I. 30d (4)
KUni. wbicb is Donb of Mt. Meru. Mooier-WiIIÎ3mS. Salukril·E1rglisli Dù;t;ollllry. pp. 294.309.746.7S3.

oM1be CODleou of (he leXI cao be divided iolo Ihree sections: (1) geogrnphy. ~ronomy and 3511'0101)'. (2)
Raja dharma. and (3) cbociag. music. soop. COOSb'Uetioo of UJ13ge5. building of (emples :Jod lhe law. Kaoe.
KlStoryoflM DhamJQ.fiistras. pp. 134-38. 874-76.

• 5 Kaae. History oflhe Dlrturnaidstrœ. pp. 134-31.

46 Alha V-&pJUdhannonara Mahdpwr1JJa Prdramb/rQl) (Bombcly: VewldV3r.l Press. 1912).
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two denlOllS in ancient times (3.80.6).

Finally, Hayngriva appec'U"S in the Blliigavata Purtï~'a (Tanul Nadu. ca. IOth century).

Even though the Blliigavata Purd~'a is believed to have been C0l11posed by a single author;n

it contains three different avaldra lists:

I. ten avaliirtls (Blliigavala Purd~la 10.40.17-22):

(1) Matsya, (2) HlI}togriva.. (3) Kürma.. (4) Varnha. (5) Nrsiailha, (6) Vnlunna, (7)
Parasurfuna , (8) &inm • (9) Buddha. aud ( 10) Kalkin.

Il. twenty-two aval4nu (BIliigavata Purii~'a 1.3.1-25):
(1) four Sc1ges (Sanatlcul1lc1ra, Sanaka. Sal1anc:L111a. and Sanatal1a). (2) Variiha. (3)
N~ (4) Nara and NaraY3Qa, (S) ~1pila. (6) Dalla. (7) Yajiia. (8) ~abha. (9)
Prthu:" (10) Matsya, (II) Künna, (12) Dhauvantari, (13) Mohinï. (14) Nrsililha. (15)
Vfu1klDc1.. (16) Para5uriima , (17) son of Parn5c'lrn, (18) R.'ma . (19) ~l}a, (20)
Balaràlua • (21) Buddha. and (22) ~11kin.

•
III. twenty-three avDl4ras (SIIiigavata Purii~la 2.7.1-38):

(l) Variiha. (2) Suyajüa, (3) ~1pila, (4) Dana. (5) four sages: Sal1atkulllnrn. Sal1aka•
Sallanc:L11la, and Sana~1Da.. (6) Nfuiiym.1a and Nam. (7) lIame Ilot knowlJ.'-1) (8)
Dhnlva.5O (9) Prthu, (1 0) ~1bha. (II) Hayagrivo. (12) Matsya, (13) Künna. (14)
Nrsirbha. (15) Gajel1dra.. (16) Vammm. (17) Dhal1vmuan, (18) Parn5ur.1mn . (19)
&~lla , (20) Balarfuna • (21) ~Qa. (22) Buddha, (23) Kalkill.

•

Il is important to note that IWo out of the three lists found in the Blllïgavata Purii~'o include

Hayagriva. In the fIrSt list, SluïgQvata Purd~la 10.40.17 prnises the One who assllllled the

form of the horse-neclced god (IIa)'a-griva) for the purpose of killiu[l the deillons Madhu and

47 Hardy. Vira"a-BhDbi. pp. 486-488.

41 According 10 BlliigavQlQ PlU'fÜJa 4.1 S.3. Pnhu is is an OIi&sQ-aVQldra; dlar ïs. :1 parti:!) ioc:un:uioo of Lord
V~l)u.

49 Ponioos of lhe cbapler Ile quire obscure and lhe lisr of Dames is incondusive. i.e.• explicil DaJlles 3re DU
pmvided for Dumben 7. 8. :md 9 (ooJy descripeioas of figures). The elabomle ~priOll of Dumber 7 is: 1be
great gods verny bum dowa Kama, Ibe god of Love. by lheir 301J')' looks. Bur tfley c:lnDQI bum dowo lhe
uabearable anger wbicb coosumes lhem. Sucb :mger is ahid of evea eoleriog his pure ~. How am Kfuna
date ro earer bis miod apïa?" (Bhiigavala PuriiJ.1tI 2.7.1).

~ 1bave detennioed Dumber 8 and 9 mcaraarioos QG lhe basis ofQlœr poItioos of the BllÜl(UvflIa P'lTCi~1Q: (8)
Blriigavata PUIÏÎ1JQ 4.8-9; ad (9) BlriigaWJIa PUI'lÏIJtI4. )5-23.
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Kaitabha. In the third ~ Brniuna relates the various fonllS of Vi$l)U with their specifie

activities; conœming Hayagriva (Bluïgavata Purii~la 2.7.11), Brnhln.' SL1Ies:

Theo the lord illcamated in nlY 5&1Crifice as Hayagrïva...He is the
Yajiia Pu~ (presiding deity of ail Sc1Crifices). He is the Illa'lill object
of worship in the Vedas (or Veda incarnate), the 5&1Crifice incarnate (or
for whose graœ sacrifices are perfomled) and the sou1 of ail the
deities. From the breath of his nostrils beautiful words (i.e. Vedic
hymns) came forth.

This reference to H.'lyagriva, in which he is associated with Yajiia Punl~1~ ·"the sacrifice

incarnate:' Dla1Y he cousidered to he an allusion ta the late Vedic myths (such as Satapatha

Bralrmii~la 14.1.1-17 rand Tailt;r~~'a Ara~l .....aka 5.1 melltiolled above) of Yajlïa's head beiug eut

off and replaced with a horse 's head. However, the whole passage describes Hayngriva as the

incarnate form of, or as the source of, sacrifice. the Ved.'lS, rand speech (similar to the Sri

Vai$J;l3va depictions of H.'lyagriva in the SouthSl
), thus establishillg the horse-hended god as

the prinlOrdial being. an il1k'lge conL1ined in the Puru~a Slïkta.

In contrast to V;~~IU Purd~'a, however, Blriigavata Pllrii~ra';l combines bath the

maIevolent and benevolent myths of Hayagriva from me Mahiibhiirata tradition, revealiug a

lack of coosistency even within the Sc'lme text.

BluigavlllG~: Horse-headed demon

In Bluïgavata Purd~'a 6.10.19 ("With Vajra Forged~ Indra Fights"), snge Sn Suka

describes the fighting between Indra and the asuras. Hayngrivn is depicted as a horse-headed

demon led by Vrtrn against Indra:

Namuci, Sambeva, Anc'U'Va, Dvimûrdha (3 twO-headed deilloll),

sa See Cbapeers V, VI, and VU.

52 AU quotalioas &am the SIJiigavala PlUiiJ.ra :are t3Uo from: S/riigal/wu P"rÜ~lCl P:ut 1-3 (Aocient rodinn
Tradilioo aod Mytbology, Vols.1-9),Ir.UlS. and lUIDaI:Iled G.V. T:apre (Delhi: MOIibl 8:auarsid:w, 1918).
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J.qabha. Am~1I'a Hayagrïva (3 demoo with horse's he:1d), Sailkusirns,
Viprncini. Ayomulcha. Pulomao. Vf$parvao, Prnheti. Heti, UtkaJa. the
sons of Diti and Danu and yaq.'1S. ogres in the thousmlds, of WhOlll
SUlTkili and Mali were promioent - ail armoured and decornted widl
gold omaments - resisted the vanguard of Indra's anny, which was
uoapproachable eveu to the god of death.

In SluïgavQla Pur~a 8.10.21 (UA BattJe betweeu Gods and Asuras"), Sri Suka

elaborates 00 the banles between Naraym,a and the diillavasSJ (delnolls) and daityas

(demons). Hayagnva is described as 3 denlOD or aSlIra:

On aU sides around hint. in their respective aerinl cnrs. attellded
various squadron-Ieaders of denlOllS (asuras) such as Nanlllci,
SanlbanJ, Bfu;1&~ Viprncini, Ayolllukhn, Dvilllürdhn. Kalnnabhn.
Praheti. Heti. llvaJa. Sakulli, Bhütasnntapa. Vajrndm~trn. Virocnna.
Hayagrïva, SmikuSirns, L1pila...nlld others.

ln SIlâgavata Pura~la 7.2.4-5 C'Hinu)yakélSipu Consoles his Mother and Kinsmell").

N3nkL1 oarrates how HirnQyakaSipu was agitated because his brother Hir.u.lyffi<~n was killed

by Hari (Vi~u). Wanting to r.1ke revenge on Hari, Hirm)yaknSipli rolluded up the deIl10Ils in

order to attaek the beiogs who killed his bromer ou Hmi's behalf:

a Danavas and Daityas, Oh Dvinlürdhall (two-hended del1lOll), Oh
three-eyed one, Smubara, hUlldred-anned one, horse-hended Olle~
Namuci. Paka. Dvaln, Viprncini, PuI0l11.1l1, Sakuili and others! Listen
to my words and then inunediately execute them. Do not delay.

There is 00 description of the aetual altc1Ck of the denlOns. The subsequent section relntes

HiraçyalcaSipu's perfoml&"lnce of the appropriate oblations for his decensed brother, and his

coDÜorting of his mother by speaking of dle troe nature of Renlity (puru~a and prakrti).

BlliigavalQ Purd~'a also conr.'lÏns a nlyth of a horse-headed~ mulevolent deillon who is

specifically in confliet with Vi'1}u. Blliigavata Purii~la 824.7-57 c-1l1e Fish inc.1I1mtioll of

!J Diinava.f are a clau ofdemoos ideolified wilb daityas and a,s1UCJS.
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Lord HariU
) describes the Lord as haviog as5U1lled the fonn of a fish in order to save the

Vedas from the Hayagriva demon (sinliJar to the nlyth discussed in Matsya Pura~/a). At the

end of the Brahn13 ka/pa (era):

Brahma caused a flood and a mighty demoo called Hayagrïva. who
was in the vicinity of Brnhllk~canied away the Ved"lS from the mOllth
of Braluruï.... Noticiog that oct of Ha)'agriva. the kiug of Dau&\vas. the
glorious Supren1e Lord Hari. assumed the fonn of a snk'lll glittering
flSh.

This ~1SSagedepicts &1yagriva as the one who steals the Ved"lS. TIle mie of HaynglÏva in this

passage is the reverse of his role as an avatiira of Vi~l)U.

Bhâgavata Purii1Jll: Hayagriva as God

By way of COlltrnst to the above-mentioned passages. Bllllgavata PlII"{j/.1a 11.4. 17

("'Description of the Lord's Incanmtioll by Dnll1ùla") depicts Hayagrivn as one of the various

incarnations that Vi~l}u has taken, such as NfuiiyaO&\, ~111la, VanlHna. nnd ParnSunllua :

Taking the form of Hayagriva, he killed the demon Madhu and
recovered the Ved"lS fronl hint.

In Bltiigavata Purd~la 5.18.1-6 ("'Descriptions of VariOlIs continents"). Sri 5ulca

explains how BhadrnSrnvas of the BhadriiSva cOlltinent established the horse-he:lded lord

(IUlYaiirsa), ''Who is righteousuess incarnate in their nùl1ds··, by pmying:

SaluL1tiOns to the glorious Dhamk1, the embodiment of righteouslless..
represented by the sacred syllable 0,;" the purifier of the nÙl1d! Prnise
the Lord for his strange and olysterieus acts.... TIle Ved"lS attribute to
you the authorship of the creation, preservation and destruction of the
universe, even though you are not the doer COl1ditioned [by maya] ...
Yeu are essentially different from ail thillp.... He élSSUllled the fonn
of Man-horse (Itaya-griva), alld recovered fronl nether worlds the
Vedas which were conce.lled there by the demou [Madhu]. at the end
of the yugQ and retumed thelu to the suppliant ~1ge Brnluuai.

In 81liigavata PuriilJa 7.9.37 e~PrahlikL1 eulogizes NrsÎlilha IncaJ1mtion"). Prnhlâda
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describes Hayagriva's act ofrecovering the VecL1S thus:

Assuming the form of a horse-necked g<X:L Your worshipful self killed
the extremely powerful enemies of me Vedc1S. Madhu and Kail-1bha.
by name, who were the very enlbodiments of rajas and taillas. You
thus restored the Vedas to him (Brnhnl&i). The Ved1S declare th~t You.
most beloved persan, coosists of pure sattva.

This passage is similar to Malliiblliirala 12.327.79-87 in that the gU~la lheory is Iinked with

the myth of Hayagnva (who is sattv;c) recovering the VecL1S froll1 the demons Mdu (who is

rajasic) and Kaitabha (who is taJllas;c).

Saiva PuriilJas

The Saiva Purm}a called Skallda Purii~laS4 (ca. 1100 C.E.) cOlltnills n passnge that

charncterizes Hayagriva as benevolent. Furthermore. ulllike the passages in Qther Purfu.ln5

(except for Deviblliigavara Purcï~Ia), this passage explains the ongins of the horse-head bnsed

00 the Vedic myth of the beheading sacrifice (Sarapatha Brcï""'a~'a 14.1.1.1-17; Pmicav;,ilsa

Briilu"a~la 7.5.6). Here is a SUnUl'k'U)' of the passage about Hayagriva iu the Ska"da Purâ~ta

passage (Bra/und Ka~'t!a 3-2.14-15):

Skanda asks ÏSvara [Siva] how Hari [Vi~lJu] hecame Olle with a
horse's heoo. caused the death of the vile delllOll. and endeavoured to
elueidc'lte the meaning of the V~1S. Vyâsa explailled that the gods
cOl1lOleOced a ~1Crifiœ while ChaUlil1g the Vedic mmltr&lS. Ail weill 10

the Milk Oc~-m. They aslced Brhaspati to tell thenl where Mahavi$I.111
was. Brhaspati, after meditating~ pointed out where Hari W3S. They
~'lW Maha~Qu, the killer of the denlOll (da;tya), sitting in a
oteditative posture with a bow. They attelllpled to wnke hinl IIp and
pulled the bow of &1ri. As the ants ate the cord of the bow. his head
was eut off and weot to heaven. Brahlna and the leanled gods then
asked Vdvakanna what they ceuld do IlOW. Brnhn13 asked the
Cc'1rpeDters to make a head for Vi'Qu. They brought the horse from the
chariot and flXed it to Ille headless body of VÎ$IJU. Vi'I.lu then s.'lid he
was plec'lSed and would give the book to aU the residellts of he.'lveu.
Pleased to have Hayagriva, the briilu"a~las perfonued the ~1Crifice.

,..SkandanrDlltipuriûJa Vol. 1 (arnlIIged by N3g Sh3r.ul Sïngh) (Delhi: Na, Publishers. 1982).
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Interestingly, although this myth lold in Skallda Purii~la depicts Hayagrïvn as benevolelll and

explains the origin of his horse- he~ there is no mention of Hnyagrïva's benevolenl net of

recovering the Vedc'lS from the demoos Madhu and Kai!abha. However, there is referellce to

his elucidation of the meaniog of the Veda and destruction of a vile demoll.

By way of contrns~ in Chapter 9, which explains the procedure for constnlctillg a

mandala for worship, Hayagriva is described as the horse-headed human (2.9.29) among

many other forms of Vi~Qu (the chapler also describes differenl fonus of Sakti and Siva).

Lastly, in a Iist of demons Vi~l)u has killed. there is a reference 10 the horse-necked demon

(aiva-griva) M'lOng others Iilce Viprncini, Virocana. Madhu and Kni~nbhn.

laUra Miiluitmya (ca. 600 C.E.), an addendum to the Bra"",ii~l{!a Purii~la (ca. 300

C.E.),SS appears in the fonn of a dialogue between Agastya and n horse-necked sage

(Hayagriva). They describe the origins of the goddess Lc1lîtà. thnt is. her el11ergence out of a

sacrifice offered ta the goddess by Indra. and her triumph iu desuoyillg the asura Bhallda.

Hayagriva is referred ta as the benevolent incarnation of Vi'l.lU in balh Chapler 5 C·Agnslya's

Pilgrimage to Sacred Places: Manifestation of Vi'Qu") and Chapter 6 (HA Dialogue Betweeo

Agastya and Hayagriva: The Nature of Violence etc:'). However, nlthough Chapler 5 of the

fAlita MtilliinnYQ describes the horse-h~1ded deity (Hayag,iva) as hein!! one aUlOng severa!

other forms of V~IJU, both Chaplers S and 6 alsa refer to Hayagnva as a great Sa1ge who

teaches Agastya the tnJe nature of ~'l1ity. Although }L1yagriva is 5.1id 10 possess knowledge,

5.5 Brahmii~r4a PuriilJll. Vol. 25, (tmnslarioo md anocrarioo by Glnesh Vasudeo Tag3l'e) <Delhi: Mellilai
Baoanidus. 1984), pp. 1031-1042.
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he is not depieted as the SupremeG~ because the purpose of this text is the estnblishlnellt of

the supremacy of the goddess.

The [)evïbluigavata Purtï~la (ca. 900 C.E.). anolher Sakln text. conL1ills a story about

Hayagriva that. Iike Skanda Purib.lQ.. includes the explanntiol1 of how Vi$l.lU obtnined a horse-

head be'lSed on the later Vedic myths (Satapatlla Briilu"a~'a 14.1.1.1-17; Pa/Ïcav;li,ia

BriiJuna~la 7.5.6). Curiously.. the ~'lge in the /)evibhiigavata Purti~'a also colnbines Ûle

stories about the benevolent and ~llevolent horse-headed figures. Devïblltigavala Purii~la

1.5.1-11256 ("On the Narrative of Hayagrlva") tells the story of Hnyagrivn thus

(paraphrased):

The rsis ask Sri Süta to describe the delnils of the !lorse-Ilecked Lord
(hay~:griva). Sri Süta said that after é1 t>.1ule for ten thousmld yenrs,
Lord NaraYaIJa sec1ted himself on the throne in SOllle lovely pince.
Placing his hec'ld ou the front of his bow with the bow stnlllg erect 011

the groun<L NarnY31}3 feU fast asleep. Seeil1g the Lord of the lIniverse
asleep..B~ Rudra and the other gods (devas) œcanle anxious.
Brah~i created white ants (valnnl 50 that they lllÎghl eal up the
forepe"Ut of the bow that was lying ou the gn>lIud. causiug the other
endpe'1lt to rise up and thus break his sleep. The head of dIe Gad of
gods (devadeva) VÏ$gu vanished; nobody knew where il fell.

When the da'lCkness disappe.~ Brnhllkï and Siva (",a"àd~va) s.'lW
the disfigured body of VÏ$I}U with its head cut off. nley could not
uoderste'lOd why there was a delay in fIXing again the head on Vi~I.1U·S

body. Brnhma suggested that they ask the Goddess (d~vï) to help
thent.. 50 they propitiated her. The Goddess explained why VÎ$I.lll had
been beheaded. Laqmi. out of auger because of Vi'I.lU'S laughing at
her face, and fecv that He lnight L'lice another WOnla111. cursed: "May
your be.1d fall off'. As a result. His head fell iuto the ocean of Sc11t.
The head was put back 00 because., in ancient da1YS, é1 fmnous deillon
(daitya) oamed Hayagriva prnctiœd severe pen3nce (tl1pas)'iï) 011 the
banIc of the Sarasvali river. Hearing the words of the Goddess. the
demoo ÏDSL'lIltly got up, CircUnlaOlbulnted her, and fell dowl1 with
devotion al her feeL De,notl Hll)'llgriva said: "If il he thOll art not

56 [M"ibhiIgavala PIUibJa ia~ Sacrrd Boo/cs of lM Hi,Jus. Vol. 26. (editee! by B.D. Ba.u. ad trnDsi:ltioa
by Vijnanpnanda) (New York: AMS Press. 1974).
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willing to grant me immo~'l1ity, then grnnt Ole this booo that nlY death
Olay oot occur frolll any other beiog than froln one who has a horse­
face. Let ViSvakarma take a horse-head and tix it on the headless body
of V~Qu. Theo Lord Hayagriva will slay the viciollS wicked aSlIra
(Hayagnva) for the good of the devas.

Clearly, this passage from the lHvibJuigavala Purii~'a combines the n1&'lIevolent and

benevolent depictioDS of the horse-headed figure; that is. the u1&1levolent denlOn-Hayagnva is

killed by the beoevolent Lord Hayagriva. However, like the passage in the Skallda Purii~'a.

even though there is a referellce to the ubeheading" sacrifice of Vi'l}u. lhere is no reference [0

Hayagriva recoverillg the Ved1S.

As in the Devïblliigavala Purii~la. a passage about Hayagnva iu the Kiili/ai Purii~'a

(ca. 900-1100 C.E.)57 nruTates a story in which Hayagriva is portrnyed as bath demonic and

benevolent. The Kiilikd Purii~la consists of a llamltive frnmework in which Knl1la~ha and

other mUllis address a number of questions to Mfuicm.l(;teya. who h~ L1ken up residence near

the Himalayas. Kalika Pura~la 81.74-77 tells the story of how Vi'l.lu-Hayagriva. for the

welfare of men, gods, and demons, killed jvara-asura (deOloll of fever) who stayed at

MaI;lilcüta hill. Curiously, there is another reference in the text (Kii/iktï Purii~'a 83.24) that

describes how, after Vl$Qu killed demon-1t1yagriva. the Lord senled at Mm.)iküta hill. Not

ooly is Hayagriva depicted as a beoevolent god, but He is described as haviug killed the

demon-Hayagnva. Similar to the Devïblldgavata Purii~la, the stories in the Kiilikii Purii~'a

retlect the combi~'ltiooin Hayagriva of both deOlon and god.

5711Je Kalik.â Puf'dlJa (ca. 900-1100 CE) is very mueb a S:ikt3 telU. ad oftel. ,ors under the tide of Kiilikii
Tantra. l'be leU is believed 10 bave arigiualed in Kànwüpa. a put of Beopl. The eXlant Pur3ga is diffe.eat
from aD earlier oœ.. tbat is believed to bave cootlioed (ewer Taille elemenlS. Nevenheless. the Pur3iJa
coalÎDues 10 bave aD impoltaDl mie iD Ourga püjà - ceottaJ in Ihe regioo of Benpl. Rocher• .4 Hislory of
IndÛl1llil~t'lJIUn.pp. 179-182.
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There is an account of Hayagriva in the eightieth cbapter of the Kiililcii Purii~la~P, :

A river known as Sarnsvati is where the other fish fla!! is hoisted. On
the &1Stem side of the Sarasvati river is a river by me nmne of
Dipvati. This river originates from the HiJJkilayas. It is called Dipvati
because il removes the darkness from the devas nnd mallluas. Ou the
eastem side ofthis river is a mountain called Srigata where' a /iliga for
Bhrgu has beeu establisbed. Lord ViSvanathn aceompmlied by Siva
lingam, ViSvadevï, Mahadevï who is in the fonu of the YOII;. fought
witb [Ille demoll) Hayagriva where ViSvanatha dwells. TIle place
~bere Hayagriva was lciUed is eaUed Mar}ikü!a. A persen known as
Sarada pelforms püjii for Durga along with [recitillg] the llayagriva
mantra in worship of the deity whose flag is Gnnl~a. One who
worships 5alikarn by Kanesura tantra and mantra and who pelfonn5
püjtï with great devotion on the twelfth day (dvlÏdaii). or on the eigth
cL1Y or the fourteellth day will stay in the place of Vi~l)u for one crere
years (ka/pa) and the place of Siva. After living 50 many years in
Vi~Qu's and Siva's abode. he will come to the eru1h êlnd take the foml
of Brahmii.

Here, Hayagriva is portrayed as both a deulonie figure who was killed by Samd'l and a

mmuraic-deity in the foml of Hnyagriva. TIu'ough meditation on the Hnyng,-;va-malltra.

a10ng with pelfomk"\1lCe of Durga püjii, oue anains a leugthy stay in the abodes of Vi~Qu and

Siva. as weil as eventual rebirth as Brnluna. Interestil1gly. the HayaSI";l'a-malllrn is associated

with the Garoqa tlag; an association of Hayagriva with Ganl~1 appears in the Sri Vai~Qava

tradition (See Chapter VI).

ANALYSIS OF HAYAGRIVA IN THE PAN·INDIAN TEXTS

The Epie and PurâQie figure of V~u-Hayagrivais Iinked. by scme scholars.59 to the

story of the sacrifice of Dadhyaiie eontained in Satapatlla B"iilu,,(l~1a (as discussed in the

51 K4likifpurrJlJDm (edired by Sri ViSwJW3yaoa Sasrnl (V3r5gasi: C3ukbambâ S.,.il5krir xries Office. 1972).

590'FIabaty, W~n.Androgynes. wrd a.ber M.VllricalIkClSu. pp. 218-219.; Coun"[!hr. Gw.reia. pp. 9S-97.
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previous chapter). A1though the SalapatlJa BrtïJunm,.'a lllyth describes the behe~lding of Vi~u,

it does not directly linlc the horse-headed deity with Vi$l.lll. The horse-hended deity fmt

appears in the Epie Malltibllârata.

Hayagri~a: 8enevoient and Malevolenl Deity

A1though the horse-headed figure is not illcluded in the lists of ava/aras in the

MaJuïbluirala,60 there are severnl epithets and stories in the text that refer to Vi$l.llI as having

a horse's head. The Malliibl,arala contains the inlagery of a horse-headed tigure as (1) a

demon, and (2) a god. Funhennore, the text contains the fOUlldational and f:lluiliar V ai~lJava

myth about Hayagriva·s recovery of the Vedas frolll the demOllS Mndhu and Kaitabha. By

way of contrast, the HarivalÎ,ia depicts Hayagnva solely as a miglllY demon in connict with

Ktlt:t~ whom KJlQa eventuaJly kills.

ln the Purfu)as (such as Vi~.'u Purât.la and Bhiigavara PU"â~In). Hayagrîva is included

in the lists of avatiiras. He is described both as a deman wholll Lord Vi$l.llI kills (Agil; Pura~'a

2.1-17; Blriigavata Purii~ra 8.24.7-57) as weil as an illcOlCllatioll of Vi$IJlI who saves the Vedas

for the welfare of the cosmos (V;~~'U PU,.ii~la 5.17.11: Blujga\'nltl PII"ii~ltl 7.9.37). Two

Pur3J}as contain a further developnlellt of the Hayagriva lIlyth - the combinatiol1 of both

benevolent and 1lk11evolent stories of Hayagnva (Deviblragavata P"riil.1O 1.5.1-112; Kalika

Pur~80).

One basic characteristie of the Hindu tradition is its telldency to assimilate - rather

than to reject - ide.'1S, illk1ges, rituals and the lilce. This inevitably results in the incorporation

of contradietory viewpoints and beliefs within a single religious system. Nevel1heless, aH the

60 See pœvious sectioIl "Epie Refeœoces".
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contradictions that occur are accepted~ because mey are callsidered to be part of the whale.

This cbaracteristic of Hinduism is evident in many Puriiças. Audlars often lIlc"lke the attempt

to incorporate earlier scbools of thought iota their own SySleUl. As van Buitellen has written:

The bleoding tagether of differeot creation myths (in Puml.lic texts)
bas been iogeniously and creatively. if not always cansistently.
accomplished. And the attelllpt ta reconcile apparelltly different views
of the creative process reveals a distillguishing fenture of Puml.lic style
as a whale, perhaps of Hindu thought as a whole: a preference for the
synthesis af disparate views iota a larger whole rather than the
rejection of appareutly dissident elements in favour of a single view
considered to he exclusively true.61

Because the descriptions of the Hayagriva mYÙl in the Epics and PlIrfu.ms are

inconsistent. 1 would argue. gaing beyond vau Buitelleu. that there is 1l011~theless a selective

proœss in sente of the Purfu.las in regard ta sYllthesiziu{! aud rejectillg Cel1aill elell1ents~ one

cao observe this more clearly in the Vai~l.lava PUrfu.Jas. TIle prilllc1ry cOlHradictioll contained

in these texts is that Hayagriva is depicted nat only as the iucanmlioll of Vi~l.lll. but a1so as a

demon whom V~1}U lcills. There are (WO lTh-lln versions of the story of Hayagriva proper: ( 1) a

benevolent Hayagriv~who recovers the Vedas. and (2) a malevolenl tigure who is killed by

V~u. Although sorne texts (such as the Bllâgavata PllI'ii~'a) contaiIl the [wo versions

separately, other lexts (such as the Dt!vibhâgavara Purii~'a and Kalikâ Pu"â~'a) offer a

combination of the two figures.

The combinatioll of the be"evole,,, a"d ma/evo/e"t "'Yflls is sigllijicollf/y obsefVed

only in IIOtI-Vai~ava texls, such as the Devibluïgavato Purâ~la (1.5. 1-112) and the Kiilika

PurdlJa (Chapter 80). Although one Vai~IJava text (BIliigavolo Purii~/a) refers 10 bath

61 C. Dimmitt and J.A.B. v::ua BuireaeD. Qassica/ Hindu M.Vlh%g.v: A R~(#der in '/~ Sc.l1Iskrit PUI'iiIJDS
(PbiIadelpbia: Temple UDivenity Press. 1918). p. 16.
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portrayals of Hayagriv~ no synthesis of the l1l~'llevolellt and benevolent depictions of

Hayagriva is provided: the text presents the two depictiollS as two differellt figures. The

ambivalent nature of gods, whereby they are depicted as bodl malevolent and bel1evolent~

mayalso retlect religio-historieal and theologicnl Chnll[!e and lmllsfonlk'ltioll.

It is to be expected, panicularly in an oral tradition, that lllyths ulldergo change and

transfonnatiou. They are illtluenced by the nulieu in which they are being told. ~md then once

again as they begin to be conlpiled Înto texlS. Scholars need to deal with the question of

additions and substitutions by aslcing why a storyteller or élIl editor would choose certain

motifs and details and leave out olhers? It is ilnportmn to retlect on what is the purpose of

ccmbination, omission or synthesis of the varioliS and disparate eleillents of ~ mythe

Because it is likely that cOlupilers have not blilldly omined and incorpor.lted myths

iulO their texts, it is n1Ïsleading to rel110Ve the myths from their COllfext (as is done by scholars

employing the stnlcturaJ approach to uoderstandiug 1l1yth). Myths do not exist in a vacuum.

but reflect the specifie religious world-view and theologicnl lenning of any given texte Texts

are thus not fixed entities; rnther, they have undergolle trnllsfonnation rel~ted to particular

contexts: (l) through time (diachronie) and (2) as a sectarÎnll viewpoint in relation to other

sectarian viewpoints at any one time (synchronie).

Myth and the "Hktories" 01 Myth: TrunsCormation Through Time

Myths that are transfonned through tinle never exist in a vxuum. R'lther. they change

as religious sects adapt Epie and PuriilPc nlyths to their OWIl theologicallreliF!ious agendas.

Thus9 it is imponant to view Ûle nlyths in their texturu and religio-historical COl1tex~ because

the variations of a single Hindu myth in many cases retlect dIe developlnent and evolution of

the many reügious sects. Myths, in the diverse context of India, have a varielY of ""histories".
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Conversely, new myths also develop out of nmllY histories. A gellernl chrollology of the Epies

and Pur3I}.as allows one to view bener each text withill its own gellernJ religio..historical and

specifie theological context. Although it is difficliit to cL'ne precisely the Epic and Purfu)ic

texts, it does an injustice to the PuriJ)a5 to remove melll completely from their l110st probable

chronological (and religio-historical) contexts.

Overview oC the DIachronie Dimension oC the Myths about Hayagriva

1. Veclie Perlod (l500.S00 B.C.E.)

1. E.lCly period (1500-900 B.C.E.) Vi~l)lI'S nsSOClntlon with demoll-slnying
activity, and bis iJnnge as a sUIl-horse: ~ Veda

2. ~1te period (900-S00B.C.E.) Vi~l)lI'slYnjùn's behendiug sncritice: Satapalha
Brâluna~'a, Pa;;cav;,i,sa Brii"lIIa~1a

n. Classical period (200 B.C.E.-500 C.E)

• A
B.
c.

D.

&'lyagriva god: V;~~,u Pu"ii~ta

horse-headed denlOn: Harival;,ia
bellevolellt and mnlevolem figures (IlOt combined): Maltiibluïrala..
MatS)·a PUl·ii~1Q

bellevolelll and malevolem figures (colllbined): none in texts surveyed

•

m. Early Medieval period (500-800 C.E.)

A. Hayagnva god: Ganu!a Purii~'a

B. horse-headed demou: none in texls surveyed
C. benevolent and malevolellt figures (Ilot combilled): Aglli Purâ~la
D. bellevolent and l11A-uevolent figures (colnbined): lIoue iu texls surveyed

IV. Middle Medieval period (800-1000 C.E.)

A. lL'lyagriva god: Narada Purii~'a

B. horse-headed demon: Bra/ulla Purii~1a

C. beuevcleot and malevolel1t figures (oot combiued): Bhiigavata
PuriiJ..UJ; Ska"da Pura~'a

O. benevolent and malevolent tigures (colllbined): none in texts surveyed
E. continuities with 1., cootaïning an explanation for the origins of the

horse's he.'ld (bebe.'lding 5.'lCrifice): Skallda Purâ~'a
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Laie Medieval period (1000-1500 C.E.)

D. benevolent and n1&'tlevolellt figures (eombined): Devïbhiigavara
Purii~'a~ Kalika Purii~la

E. .cootinuities with I~ eolltaining nn explanatiou for the ongins of the
horse~s head (behending sacrifice): Devïblziigavata Plll"lj~la

•

•

Rayapiva and the God-Demon CoDOlet

One of the important theuleS on evil thnt Wendy Don.iger (O'Flaherty) traces in T!Ie

Origins ofEvil in Hilldu My,hology is the god-demon eontliet.62 She easts light on the cycle

of the god-demoo confliet and distinguishes three historieal phases of it iu Hilldu rnythology:

(1) the Vedic phase, (2) the post-Vedic phase. and (3) the Bhakti phase.l13 She relates eaeh of

these phases to the mythic pattent of the recovery of the Vedas:M (1) Vi~I"U tnkes fonn as

62(n TM Origins of EviJ in Hi/rdu My,'rolog.v. O'Rahel1y rrnces the theme of evil :lDd the varions lndian
coocepu ofevil in Hindu mythology. 3Dd in doing 50 œmonsrmtes severnl mythic jX1ttems. She does nO( loole al
eviJ as described in chrooologicaJ periods from the Vc!da.~ ta rhe pt'e.-.ent d.,y. œC:llIse "Inda:m religious texrs are
difficult to dale. il is more interesting to tr:ace the differenr conceprs of evil. fin311y a150 œC:lll~ rhere is no clear
cut development of Hindu mythology'·. Sile does 001 mnke genernliz:... ioD5 on lhe basl~ of a single radian
COIIeept of eviJ because tbere are lDany coorr:adiClioos and v:ui:atiolls in Hindu myths. R:nher. sile pursues
sever.a1 rbemes related to the Indian concepts of evil. and anempls 10 Irnce the tbernes b.'\ck to lheir e:arliest
source or sources. 10 effect. she fioets th:lr :uehaic cOtlcepis !rom the V~d"s re-eme~e in Inter leltts. aloog witb
Iater dissideOl tbemes. Wendy Dooiger O·Fbbeny. T1~ Origilu of EviJ in Hi"du M.\l,holug.v <Beriteley:
UDivenity ofCaliforuia. 1976), pp. 11-13.

63 ID die Vedic pbase. yaftia (sacrifiee) is central. Hum:aDs IDUst p!rfonn sacrifice in ord~r fa plea5e the gods
and ta gain booos in beaveo (.svarga). Humans are depeoœnt ca rhe gads fOI" prosperity and I~'ppiness. Here.
the gods are in bannoay wilb bumans. but in contliCl with Ihe œmoos. nie gods iufliet evil npoo the delllOOS in
arder ta maiDlaÙI tbeir OWQ power and statU!.

l'be post-Vedic phase. 011 the ailier f1:Iod. emph3sizes 35Cetic :md lIIedirntive prnctice5 for :anainiDg
spîrilUa1 power. Here. for the anainmeol of salvatioo. humans are independeot of t1~ gods. Indeed. brü/unaIJQS
coosider themselves more imponant to the cosmic arder than the gcds. Thus. hU1lI3Il5 are in cOlDpetition with
the gods. EviJ in hulJWlS. whicb is lhe consequeoce of being in aligwlleot with the œlDOI15. muses the
OIDIIÎ!Cieal aod omoiporeDt gods to iofliet delusioo :and pain upon their hUlD3Jl euemÎes. Prie~5. rhen. rnke on
the IOle of mediator betweeo bumOUl5 aod the gods.

FmaUy. in the bhobi phase. the ptlh oC"selfless" devalioo to God is reg:lI'ded as superior. HUlIIaos and
"good demoos" are DO Ioager in coot1iet witb the gods. 1be rnyths retum 10 the Vedic conc~pr of good hullWlS
as depeodenl QG Gad for tbeir weB beiag. Gad is benevolent ancl out of compassiOD. wishes hUIn.1OS to anain
salvatiœ by His divine graœ. Curing the blrahi 5I:Ige. Gad is recoociled witb hU1ll3Jl5. O·FL1heny. T11~ Origins
ofEvil. pp. 79-93.

64 See O'Fbbelty.~ Origi,1S ofEviJ. pp. 100-101.
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Hayagriva in order to recover the stolell VecL'lS fronI the demons M~dhu and Kaita,bha;65 (2)

V~u assumes the fonn of Mahall1&ïya (Great Illusion) in arder to corrupl the delnous Madhu

and Kaitabha and cORvens thenl to Buddhisnl (neither the horse-heooed deity nor the 1l1Otif of

recovering the Vedas is pan ofthis versiou).66 and (3) Vi$l)u takes the foml of a fish (mtJtsya)

to recover the Ved&1S stolen fronl the horse-headed demoll.67

Even though O'Flahelty's deliueatioll of the three phases of the god-demon cycle is

original. her ciaim about the correspondence betweell this cycle and the myth of the recovery

of the V~'lS is uDconvillcillg.61 It seems that O'F1ahel1Y is highly selective in her choice of

passages from the various texts in anempting to demonstrnte (he thematic cycles of the

recovery of the Ved'lS. For instance, she cites the mythic version l'rom Mahiibhâ,.ata

12.335.21-65. Vi~~,u Purii~/a 5.17.11. and Blulgavata Pllrii~ra 5.18.1-6 for the first '·Vedic

phase". and from Mârka~'t!e....a Purii~la 81.49-77 for the version of the second "post-Vedic

phase". However, the versions of the myth for both phases are takell l'rom post-Vedic texts.

Despite the fact thal the variants may he regarded as belougillg to dil'ferent mythic strnllds. it

is misleading to categorize them in terms of Vedic and post-Vedic "phases", which are

differentiated according to textual-historical periods.

Or. talce again the third nBlla/a; phase". The Bhâgavata PU"ii~lll is a Bhakti text. and

thus cao he considered appropriate for the third ··Blratr; phase'· about the deulou fonu of

Hayagriva who steals the Vedc~, which are recovered by Matsya. However, this variant of the

&.5 MaNlbNirala 1233S.21-6S~V'1.t~ Purrï~1Q5.17.11 ~ Blldgavara Pllrii~r(l 5.18.1-6

tI6 MàriœJt!eya PuriiJ)IJ 81.49-77.

67 Agni Purât)a 2.1-17; BlriigaWlla PIUfÎ1JQ 8.24.7-57

6IO'FIaberty. Tœ OriginsofEvil, pp. 100-101.
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myth is also present in Ag,,; Pura~la 2.1-17 - au "encyclopedic" PUrfu)a which pre-dates the

Bhakti phase. Further, it is not clear how this particular lnyth frolll the Agil; nlld Bluïgavata

PuriiIJas cao he regarded as retlectillg the "Bhakti phase", since the mythic motif of the slolen

Vedas being rescued by god has been categorized as belonging ta the "Vedic phase"; the

difference between the two is chiefly in respect of the specific avarii,.a of Vi~l'u rescuing the

Vedas.

ln Wome", Alldrogy"es, alld Otller My,hical Beasts. O'Flaherty distinguishes the

three phases of the mythic trallsfonn~1tion of Hayngnva: (1) a bellevalelll deity. (2) a

malevolent deity, and (3) a sYllthesis of the IWO. She regards the third phase as being

composed of a synthesis of the two previous myths. Interestillgly. she alto~erher ignores ( 1)

the lexts that contain bath myths of the benevolellt Hnyagriva nlld those of rhe malevolent

Hayagnva, but in which there is no synthesis of the two stories (Agil; Pll"rl~lQ. BIliigavata

Puriif.Ul), and (2) those that ootit referellces (0 the demonic Hay~griva altogether (Vi~~IU

Puriif.Ul). The texts that a~lomernte the benevolent aud lIk11evoiem aspects of the Hayagnva

deity/demon aetuaUy omit the myth of the bellevolent Hayagrtva who recovered the VecL1S

from the demoos (the central Vai~t)nva l11yth of the bellevolent Hayngnva). Furthennore. the

stories tbat combine the benevolent and malevalellt aspects of the deity are Ilot found in the

V~ava PuràQic texts survey~ the sect in which Hnyngnva has COUle to have the greatest

significance.

Although the sYQthesis of the god·demol1 Illyth is coutmlled in some of the Inter

~c texts (Devïblliigavata and Kalika), O'Anherty cOlllpletely displaces the variants from

tbeir contexts, and as a resull overlooks any possible religio-historical siglliticauce that the

"synthesisn of the beoevolent and malevoleut Hayatuïva l1l~'lY reflect.
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The ''IIktories'' 01 Hayagriva: Tl1IJ&'ormatioD AmODg Seets

The PurâJ)ie lexIS must be viewed Ilot ouly in temlS of their overaIl conlent, but in

wbat they add or omit from any ~1Jticular set of myths. In the transmission of the pronlÎnent

symbolie structure of any given Dlyth, that myth is likely to he transfomled as it is writtell or

adapted to a specifie pre-detennined secL1rian or theological frmneworlc. ll1e specifie features

of each myth, incorplrnted iuto any given PUrfu.13. reflect the point of view (whether

philosophical or devotional) of the PUrfu.lic compiler(s) and hisltheir tr~ditioll. Myths or

cenain of their elen1eotslmotifs 111&1Y, therefore, he illcluded. excluded. or trnnsfonued for

reasons that go far beyond the nlyth itself.

Sorne scholars have had the telldellcy, after aJTallging Sanskrit texts chronologically.

to gear their studies solely 10 historical development. mus neglectillg various olher factors and

influences 00 any giveu myth. lu his analysis of the development of emotiollalislll in South

India. Friedhelm Hardy has shed light on dle dymuuic relati,?uship betwcen the pan-Indian

Sanskrit tradition and other DlOre local ones. He describes the relatiollship and interaction

between the classical PuràQas and the regional Olles (st"ala·pllrii~laS):

This whole process of trnnsfon1l3tion. controlled by th~ need to
provide specifie infonll&ltioll, has revealed itself as possessing two
dynamic directions. We 111&1Y choose as our starting poillt classiC:l1
stan<L1J'ds, which ll1eallS as5Ullling mat there are objective. tixed
archetypes (like ''the'' story of ~1111a1).••. Ou the other h..md. we lnay
choose as our sL'Utillg point the ll10st restricted.. locmized lnilieu
available. Now we find the Purfu.lÏc process is busy tr:lllsfonning this
by providing much wider confines and by creatiug far larger coutexts.
This may be described as "integmtioll:' but could aIso be called
"distortion" depeuding ou what ideological yardstick one useS.

61
)

This dilemma of reœosions (~'U1-Indian and local) uot only exists in respect of the regiooal

69 Hardy, "1.aformatioo and Tr.msfOl'lD:llioo". p. 175.
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~. but also exteods to the "classicar' Purnt)a5 (or for that 1l~1ner the Epies and Âganù1S).

For. the so-called "classical·· PurilQas llù1Y alsa have a variety of different theological or

metaphysical orieo~'ltious. As 1 have demonstrnted with reference to the Hayagriva nlyth.

differeot theological reference points play a crucial role in the varioliS versions of the

Hayagriva myth in the Purfu}as.

In her analysis of the Hayagnva myth in WOIllt'Il. Alldrogy"l's, alld D,IIt'r My,IIical

Beasls. O·F1aherty clainlS that the illcousistent depictioll of Hayagliva in the PlIrfu.lic lÎternture

is commonly found in myths. as is the cOlubillatioll of bath the bellevolellt ilnd llmlevolent

depietioDS of this figure. Althoug.h it is tnle that this feature may he observed in the Hayagrtva

Dlyth. is it a gellernl developmeut of the ll1yth or is it the result of pm1icular sectariau readings

of the myth or bath? Myth nk1Y he adapted to serve the theologicnl plirpoSCS of the different

religious sects rather man SÎ111ply evol ve through a single abstr;tct historic;)1 process.

It is împortmlt to oote that the PUl1ÏQas coutain different theological and philosophical

world-views alld the Hayagriva myth or myths that are cou~1iued iu.. or absent front. specific

PurâJ;las may he more reflective of the world-view of a particular sect than of allY linear or

cyclical development of the Dlyth. For example. the Biltigavatll PUri;~1fl is a Vai~I.lava

sectariao text h~'lviJy influeuced by the philosophy of Advaita Vednnta. Vi~~1lI Purii~/a is a

Vai~va text that contaios ce~"lÎn consistent elemellts which later came to be associated as

VtSi~âdvaita Vedcin~ whereas Devïblliigavata Purii~/a is a Sàkw sectarian text. and Ag,,;

PurlÏ1Jtl and Malsya Pura~la are encyclopedic Olles (wim ÂgaIuic intluellces). The sectariaD

theological cootext of the text is significant as deUlOllstrnted in the table below.
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Overvlew or the Synchronie Dimension or the Myths about Hayagrïva

1. Vedle antec:edents to the horse-headed deily in lhe Brdlulla~laj'

U. Mahiiblriirata: HaYagr!va god and horse-headed deulOll (not cOlilbined)
Hariva1hia (~~te):70 horse-headed demon ollly

m. "encyclopedlc" PuriJ)as: R.1yagriva gad and horse-heooed demou (not combined)

IV. sedarian PurâQas:

a. V~Qavism: lL1yagriva god only
b. Advaita Ved'inta (~IJaileNai~l)ava): Hayagrivn god and horse-headed

denlOn (Ilot combined)
c. Saivism: Hayagriva god and horse-headed demon (Ilot cOInbined)
d. Sâktism: Hayagriva god and horse-headed demon (COll lbi lled 1

The variants of any givell myth. by the time of the Epies and PUrfu.lélS. may men he

dependent upon the particular theological eonlext ill which they appear. For instance. why is

the combination of the bel1evolent and malevolellt horse-he.-.ded deity found in the

Deviblriigavata Purii~la - a SakL1 sectarian text - but not in the V;~~1lI Pu"ii~ta. a Vai~t)ava

sectarian text? And. why does the Biliigavata PUl·ti~1a - a Vai~l.mva sectari:m and heavily

Advaita Vedantic text - conrain bath heoevolent and llk'llevolent depictiollS of Hayagriva.

yet Dot a combination of the two? The Hayagriva Purfu.lic lnyths are thus not tixed enlities nor

cao one disœm a ÜDear developmeot in the myth over lime; rallier. the myths lIlost oftell have

undergone transformation related to pe'll1icular contexts. according lo the agendas of the

PurâJPc compïler(s).

The character of the 5eCtariao PurâQas retlects the relationship between the differeot

religious stree'UllS in Iodia. As denlOllStrat~ the particular uSrI!!e of the Hayagriva 1I1yth cao

70 See sectioo 1be HariVCllhia: Hone-he:lded Eoemy of V~.,u" above for explan:uioo a.'li ro why :1 ~~ire

text depicU HayapiV3 as a demoa.
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have disparate theological implications and significance. Although there may be conlÎl1uity of

certain themes and motifs that are cOllL1ined in the Inyths. the discontinuities oftell retlect a

differeot theological or philosophicaJ nmtrix. There is a solely benevolellt depiction of

Hayagriva in the V;~~IU Purd~la, a V~Qava text, because for Vai~l.lavas an illcanmtion

(avatara) ofVi~gucao, by definition, possess no trnee of evil. For Vai~I.lavas. Vi~I)U is wholly

taintless.71

Il wOlild have been philosophically and theologically inlpossihle for the Vi~~lu PurlÎ~'a

and the Alvar hynulS to contain depictions of an avatiira of the wholly beuevolent Vi~IJU as

having a demonic past, or even to acknowledge anolher horse-hended tigure who is demollic.

According to the theology of Gad established by the Inost emÎnent Sii Vai~l.mva teacher

(Ramânuja), Vi~Qu is COllSistelltly portrayed as wholly benevolent 'Uld wholly laintless

(amalar"a).72 This only further reinforces the idea that one cao ollly speak of the "'lis/odes"

of Hayagriva.

It is important to note that although the Bllllgavata Pll"iï~la is a ~l.laite text.

composed in the saUle milieu as Sri Vai~l)avism.. il illcludes lllyths bulll of the bellevolent and

malevolent Hayagnva. Althollgh the text provides bath myths. it does uot agglomernte the

disparate myths of the horse-hec1ded figure; rather. ilS nllthor simply relates the (wo differellt

stories" with no attempt at integrntioll. The Bluïgavata Purii~la. nlthollgh it is celllred around

71 Sri B~ya 3.25.20. Ram5DUja. T1~ V~diilllcJ Sülras \Vi,1l '/~ Sri BluL'ilryCi (Il RiilllûII"jii,:hiiryu J vols.
(ttaoslatioa by M. Raogacbarya ad M.V. Vat:ldamja Aiy:mger) (Nuog:tJlIbaJekmn. Mldrns: 11le Edu~riODal

Publisbiag Co.• 1961. 1964. 1965.

n See Nancy ADIl Nayar. 11Je Tamjljtiog of a Sacred Sanskrit Text: The Oevoriollal Mood of lWn3auja·s
Bltagavaâiild-Bhi4ya aad Alvar Spiritualily". in H~nne'IJ!Ulù:uJ PUlhs 10 ,/rl" Stlc:rc-d World.~ of /"Jia. Ed. by
KatberiDe K. Youal (McOiU SlUdies ia Religiœ Series Val 1; Arbot3. ~gi:l: Scholars Press. [(94). pp. 193­
191.
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V~IJU and his avalaras9 is Advaitic in orientatioll. This Oliellf:ltion menus mat aU

manifestations of Vi$Qu are in the reahu of maya. and the authar is therefore less allxiaus ta

establish the wholly taiotless nature of auy particular fonn of V~l.lll. 11te text ClIli then conL1in

bath a benevolent and a lI1&'lIevoleot depiction of Hayagriva. Indeed. there lllay weU he two

differeot horse-headed figures iucluded in the same text.

By way of CODtrnst, noo-Vai~IJava s (such as Saivas and Saleras) view Vi~I.lU and his

avataras as having ooly minor imponance in their lI11derstalldilJ!! of the Supreme. Moreover.

the ambivalent depictions of Hayagriva are cootinuolls with the ambivnlent nature of Siva and

the Goddess. The combinatioo of benevoleoce and Illllievoience with regards to Hayngriva

that is found in Devïblulgavata Purà~la and KiiliklÏ Pu"ii~/a would not he problematic for

Saivas or Saktns. who respectively revere Siva or Snkti. 1I0t Vi~l.llI. as the Suprellle Deity. The

ambivalent nature of bath their deities (Siva and SlIKti) has demonic features iucorpornted iuto

the very nature of the Supreme. Funhenllare. the cOlllbillation of the malevoleut and

benevolent aspects of Hayagriva rouud in Devibhiigavata PII,.ii~1fl (a Ime Pllrnl.ùc text

compiled ca Il th century C.E.) CM he justifiably iUlerpreted as tlle later vOlrimn of a "lyth

used in order to demonstrate sec~";an superiority: the Hilldu depiction of the Hindu

Hayagriva god who kiUs the Buddhist Hayagnva figure depicted :lS a demollic fonn of

Hayagnva because it is from (at least, represellts) the Mahayalln/Manrrnyalla Buddhist

pantheon.

00 the other hanc:L the B/Mgavala Purlil.'a takes a l1ùddle sttlnd by relatil1!!9 but not

integrating.. the two stories.7J Because of its Advailic viewpoillt 011 maya.. il is perfmps less

13 SimiIarily. lhe "encyclopedic" Pur5.oas like Agil; Pun1~Ul :lDd Muls.Vt1 PtIIÛll" d~piet H:I)':llfÏv:I balb 35

beaevoleat ad malevolelU. Altbougb Ibese leXIS :are coacemed wilb Vi~u :llld his avalii,-us. IfJeir cooleXIJ
differ based oa the fac:t chat "eacyclopedic" Purfu;13s coaraÎn :1 v:ariety of subj«ts wirbout connecta.
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impottant for the deity to be ponrayed as whoUy henevoleut. But for Sri Vai~l.1avas. maya is

V~Qu's wonderful and nlysteriollS ....creation... a thing ta he enjoyed. 11le affUll1..1tion of God's

creation means that the fonus which V~I)U L'lices are rem. not illusory. In the Vai~l.1aVa

PurfuJas (such as the Vi!'.lu Purâ~la) or in the later Sn Vai~Qava tex.ts (such as Hayagriva

Stotra discussed in Chapler VI and the devotiollal hynUls in Chaprer VII). the 111&'llevolent

aspect of Hayagriva is not even sa llluch as mentioned! nlis only funher reinforces the idea

that one cao ooly spealc of the "histories" of Hayagriva.

Funhennore. the stol)' of the heheading sncritice found in Vedic liter.lIure reappears

ooly in two very late Purfu;1as (Skallda PurlÏ~la aud Devïbllagavlllll Pll,.a~laJ. which use the

stol')' in arder to explain how Vi~.,u cmne to he one with a horse' s hend. AJthough the

Satapatllll Brtilu,'a~la story of Dadhyaiic may provide a parndiglll for the origins of

Hayagnva. it is not a salient fenture of the Hayagriva lllyth in generally. and. in fact. ooly

reappears in the mythic variants of these two Purfu.las as an explallnrion for the origin of

Hayagnva: the beh~1ding of V~I'U and the replacement with the sacrificinl horse-hen<!. 1

believe il is significant that the mythic strand of the beheadillg sacrifice found in the

Salapatha BrtiJuntllJa is ll1c'lÎntained ooly in non·Vai~I.lava texts. Funhennore. the IWO myths

that cool&'lÎn the explanation of the ongins of ùle horse's hend mnke no mention of the

impoltaDt V~lJava myth of &'lyagriva. as an avatâ,.a of Vi~IJU. recovering tlle Vedas from

the IWO demoos Madhu and Ka'ÛJabha!

It must be emphœized that none of the Vai~l,ava Purfu.las 1have surveyed illcorporate

any staries regardiog the origins of Hayagriva; such explanatiolls are olùy found in a Saiva

and a Sakta Purfu;1a. Why would Vai~Qavas not iuclude this strand of the explauatiou of the

origin of Hayagnva. especially given the faet thnt iliey sa Oftell an~lllpt to legitiluize their
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sectarian tradition by linking il with the Vec:L1S'? Que could~ 1 suppose. argue rl1nt lL'yagriva's

origin is simply taken for granted. But 1 filld it signiticant mal Ilot evell a single Vai~IJava text

(Pur3J)ic and Agamie ) that 1 surveyed repeats the myth of the behe~ldillg sncrifice; that is..

tbere are DO binh stories for Hayagnva. For Vai~l)nV3S (uulilce for S~ivas). Hayagnva is an

avattïra of Vi~gu who came to e.'lJ'th to restore the dhanlla al a Cel1aill time and place. and

thus by nature is '~hoUyn bellevolellt. and because he is au incanlation he canllot be created

in another way. Vi~Qu's bellevolent Qvafiiric fonns require no explallation ;lS ro how they

obtaioed their arun1&'Ù hends. In this. the Vai~lJava lllyths on Haya~riva .,nd Nrsilllha are

consistent. This would llecessarily exclude the Westenl illterprerariolJ of sacritice as il means

to initiate a once udemon" ioto the Vai~lJava pantheon as an Qvariiro."~ Although the variOllS

forms of Vi~Qu are by their very nature benevolent withollt a demonic pasto the mallY tonus

of Siva are conullolùY depicted as ambivalenl. even gnlesome in im'lgery. Thus. the motif of

the beheading sacrifice n1&'y be accepL1ble in the Saivil "histories·' l)f th~ alllhivaJent gods~ il

is, however, not 50 in the Vai~l)aVa staries of the variolls illcanlations of Vi$lJlI.

One case of a Vai,gava "history" of a deity in which a del1lol1 is illcorpo~ted illto

VaÎ$Qava circles is that of Bali. Il is crucial to note. however. that he is Ilot reg~rded ns a full

fonn incarnation of Lord Vi~lJU. Although Bali nppears as a demoll in the Epie and early

Purfu)ic literature.. he is depieted as benevoleut in the larer PUriÏl.lic texts (Bltàgavata Purii~'a).

Here.. the impol'tc'lllt concepts of sacrifice and initiation are retlected in 8.,li·s self-sacritice and

single-minded devotion ta Vi~Qu. In the case of Bnli. the beheadin~ motif is 1I11neces~'U'Y

because the demon Bali is .transfom1ed by bis sillgle-minded devotioll to the Supreme Gad

74Tbe origias of Npirilha. Ille mao-lïOll avaJüra of V~l)u. are also DOl 3 f~ture lU [he V3~1)3\'3 srories of
NpÏlilba.
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V~J)u. Bali attaios his divine sL1tUS oilly illlhe later Vai~l.Javll blin/a; texts lilce the BIlâgavata

Purdl.ra in which he serves as the anodel of li perfect devotee who sncritices his desires to the

will of V~QU.7.5 The structural approach. which sheds light on the lluderlying stnlcture of a

myth. fails to consider the coutex~ and thus relevallce. of Cel1aill changes in li myth. It should

now he evident that O·Flaheny's structural approach. by igllorillg the cOlltexl of the various

myths. exaggerates their continuity and neglects Ùle ianplicatiolls of their discontilluities. The

removal of myths from lheir textuat colltext.. as is doue by the stnlcturalists. causes thenl to

miss the complexity of lhe many ··histories" of a ll1ythical figure< s) sllch as Hayagriva.

The compilers-editors of the PUrfu)3S often make an altemp' to incorpor:&te deities.

religious beliefs, and motifs ioto their OWll systeul. For contel11porary scholars to remove a

myth from its carefully coustructed cOlllext is ta i11lply that the t:l>mpilers have blilldly

incorporated and ngglomernted UlythS am:f!or elemellts of Illyths iuto their texts. TIlis study of

Hayagriva would appear to support the position th«lt this is Ilot the case.

CONCLUSION

Because the references to. and myths about. Hayagrivll in the Epie and Purfu.uc texts

are disparate, one can ooly speak. in the plural. of the ··histories·· of Hayagriva. The Vedas

contain stories about the beheadillg sacrifice of Yajiia and Vi~I"U (Satapatha B,.alu"a~'a

14.1.1-17; Paiicavitnia Brdlulla~'a 7.5.6). which llmy he regarded as an antecedellt to the later

Purfu;ùc stories explaining the origins of a horse-headed being. TIlere are passages frolll one

Saiva and one Sakta Puriiga that include the mythic strnl1d of the beheading sacrifice as an

75 Hospital. TM RiB"'~OIlSlktnon. pp. 20-24; 1S4ff.
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explaoatioD of the origin of Hayagnva - Skallda Pu"ii~/a 3-2.14-15 and Del'ibllLÏgavala

PurdlJa 1.5.1-112. However, neither of these passages illcludes the cenrrai Vai$l).ava myth of

Hayagriva's benevolent ad of recovering the VecL1S from the demons; that is, the horse­

headed figures share the ~-une lower outologieal sL,tus 35 god (devn) and demon (asura >, and

should not he coufused with the ''history'' of the horse-he~dedGad of ~ods (devadeva).

Important motifs and structural lh,nenlS are toulld in ail Epie or PuriÏ1.1ie myth.

However, to the extent that it is feasible, myths mllst he reoo micf studied in their religio­

historical, sectariaJ' and theological col1texts. The stnlcturnl approaeh to Hindu mythology,

although useful in discenùng cert.,in mythic pattenls and cycles. (1) removes IUythS from

their context, ignoring Ùleir possible ulUlti-faceted development. (:2) assumes nlltecedents

back to the Vedas, which inlplies a purely Huear understallding of IIlythic transfonnation. and

neglects other variables, such as Agal1ùc influence on the developlll~lIt of a deity (which will

be discussed in the foUowing chapter) and. finally. (3) overlooks the text's context. which

retlects its theological or philosophical orienL,tioll and the editor's a~ellda.

Most importantly, serious questions cao he rnised about fhe application of a research

tool developed for the study of pre-Hternte societies (35 in Uvi-Str.luss) to highly developed

literate societies and civilÎL'tiollS~such as we filld in the Cc.1Se of Illc.1i;l. Accordingly. it suffers

from inberent limitations when applied to liternte self-consciolls civilizations with highly

developed philosophical and theological systenlS. In the latter, myrh may he purposively

adapted to serve the particular theological world-views of the different religions streams

rather than simply evolve through some single, abstrnet historicnt process.

In Epie literature (Malliiblriirara), there are references to HnyagJïva that depict him as

a horse-beaded demo~ a horse-headed goc1 as weil as 5&'\viour of the Vedas. Meanwhile, the
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HarivaJhia cootains ooly depictiollS of Hayagrtva ns a demon kill~d by Kr$1)a. Silnilnrly~ in

the PuraJ,as there are incoosistent depictiollS of Hayagriva: ns a benevolent deity who recovers

the Vedas fro01 the demoos (such as Bhiigavala Pu"ii~/a 7.9.37); and as a malevolellt deulOD

who is Icilled by VÎ$I)U (such as BluIgavata Purii~/a 8.24.7-57 ~ Aglli PIl,.ii~/a 2.1-17).

The mythic accouot of lL1yagriva's beuevolel11 net of recoveril1g the Vedas fmln the

demoos Madhu and Kaitabha is the begimling of Hayagriva's Vai~I.lava history as an avatara

of Vi$l)u. Although the Bhagavala Purii~/a Oll/Y rel:lles the two versions separately~ the Sakta

Pur3J)3S ([JevibluIgavata Purci~'a 1.5.1-112 and Kiilikii PLllii~/a 80) give a combillatioll of the

two versioos~ whereby Hayagriva is depicted both as benevolent and llIalevolent in a single

story. The BlrCigavala PuriiJ.'a, because il has an advaitic orientatioll. is 'lble ta relate both the

benevalent and malevalenl (not cOlubil1ed) staries of Hayagriva separ:nely. Il is important to

Dote, however~ that aJthough the Sakta texts cOlubille the bel1evol~nr alld maJevolelll horse­

headed figures, they do Ilot include the central Vai~I.lnva mYlh des6.:ribillg Hayagriva 's role

and aet as avalara,

For Vai$JJaV3S (Vi~~ru Purii~'a)~ Hayagriva is an avariira of Vi~l.llI nnd thus can ollly he

benevolent in nature. Here we eocouuter a text that is primmily theolog:ical~ whereill IllYlh is

adapted to a larger theologicaJ world-view! Not ullexpectedly. with irs Vai$Qava theological

orientatio~ the V;~ru Pura~'a coutaÎllS only the bellevolent depictioll of Hayagnva, without

mention of V~IJU'S beheading sacrifice. The wholly bellevoleUl nature of Vi~I}lI'S avatiira

must he presented without a trnee of inlpurity!

Althaugh me avalCirie listings and IUyth of Hayagriva's recovery of the Ved'lS in the

Epie and Puriü)ic Iiterature shed SOllle light ou the ""histories" of HaY:l~riv~ mere are other

fearures of Hayagriva that are not as impol'L"Ult iu the predomillnnlly mythic genre of
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literature. These are the various explicit descriptions of Hnyagrïva in the Agmnic corpus.

wbich fonn the topie of the next chapter.
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CIIAPI'ER IV

CHANGE AND CONTINUITY IN INDIAN SECTARIAN TRADmONS:
RELlGIOUS PRACTICE CONCERNING HAYAGRÏVA IN THE AGAMAS

In traeing the development of a deity, an anaJysis of the Âgmllic stremll. a pm't of the

pan-Indian Sanskrit traditio~ is not only useful, but essentinl. AJthough Vedic yaj,ïa is

considered the origin of Hindu ritual and has been used to legitÏlnize Inter ritual

developments, temple rituals are aetually ~15ed ou the Âganms/PlIrfu.las. nIe Âgml1&'lS nre

foundational to Hindu temple ritual in the South. whereas the PlIrfu.las are the basis of temple

worship in the North. The Âgamas provide prescriptive Înfonnmioll regardÎllg Hilldu

reügious practiœ. includiog the worship of panicular deities. TIlese lexIS. which prescribe the

iconography ofdeities as weil as the specifics of n1&'lny temple rituals sllch as image worship.

are central to Hinduism and thus a oecessary source in trncillg the histories of Hayngnva.

Although sorne of the Î1ûorn1&'ltÎon thnt the Âgamns comain is iuclllded in the

uencyclopedic" Purfu}as (see below). the Âganms provide descriptions of deities not inciuded

in the ordinary Pur3I)as. Both the Âgamas and the Uencyclopedic" PUr.lI.la5 shed light on the

dynamic relations between mythology and ieonogrnphy as weil as the internction between

pan-Iodian "mainstream" Hioduism and pan-Indian sectarinll Âgrunic traditions.

The three divisions of the Agamie trnditions correspond to the three major Hindu

sects: (1) the Saiva (Kapala, Kalamulcha, Pasupata, Kashmir-Saiva. and Siddhânta-Saiva); (2)

the V~IJava (Piiicaritra and Vailchânasa); and (3) the Sakta (D~iJ)a and Vâllla'l). These

three sects aclcnowledge the supremacy of Siva, V~IJU and Sakti. respectively. Because the

Âgamas are elearly sectarian, an analysis of the various lexts n1&'lY weil deluonslmte the

interrelation and possible convergence of the sectarian trnditions.

This chapter begins with an overview and analysis of the 111&'UlY Paiicariilrn Âgamie
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refereoces to Hayagriv~ including a look at the theological and temple ritual status of the

deity~ and his devalii~ tnal,rraic and yalltraic fomlS. This is folJowed by a cOIll~1rntive study

of tbese Paiicaratra Agamie depictioDS of Hnyagriva with those containe<! in the

Uencyelopedie" PuriiQas. Lastly~ the chapter considers the referellces to~ and depictiolls of~

Hayagriva (or lack of them) in the Saiva and Saba Âganùc (Tantric) traditions. An allalysis

of the various references to lL1yagriva contained in the seCtariilll Âgamns retlect the

complexity in the development of the notion of a deity. and the imerchange of. or COllunOll

source of~ Où1DY of the motifs and emblems in the variOllS Indian sectnrial1 trnditiollS. The

sinlilarities mise the imponant issue of the role and influence thnt indigenolls beliefs and

practices nùght have had bath on the ÂgaJTh1S and larger Hinduislll.

Before proceeding to an overview and analysis of the depictions of Hayagnvil in the

Paiicarntra Agamie corpus~ it is necessary to provide same background on Vai~IJava

iconography.

VIÛ$lJ8va ICODOII'8pby

ln the Epic and Purfu,ïc literature~ Vi~I}U is represemed aUlhropomorphically ~ along

with what have become eonvelltional icollographical fentures and emblems. Vi~l)lI nmy

appear in one of three positions: (1) in the reclitùng position, where he rests on the coils of the

serpentÂd~ (2) in the sitting position. and (3) in the standing position.

When Vi$Qu is depieted in the sitting or standing position~ ench of his four arms bears

a panicular emblem. The four distinct emblems cmried in VÎ$I)U·S hands are: the discus

(calera). which symbolizes me sun and is often ~iated wilh the dlllllderbolt of Indra; the

conch (saliJc/ra). which is a symbol of the origin of existence; the mace (gat!a)~ which is a

symbol of the power of Icnowledge; and. finally~ the lotus (padma). which is a syulbol of
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purity~ etemity~ and good fonuue. 1

OVERVIEW OF THE REFERENCES TO HAYAGRÏVA IN THE AGAMAS"
wrm SPECIAL REFERENCE TO PANcARATRA

Piicaritn Apmas and the Relerences 10 Hayagriva

Even though the Âgamas are l11c'lÏllly found in K;}Shlnir and the South. the

employment of the tenu pan-Indian here qualifies the Âgmnic te'tts;}S not hein!! restricted to

a single region. 1 regard the Âgaanic trnditiollS to he relatively old. Scholars have dated the

earliest Pfuïcariitrn Âgrunic texts ca. 500 C.E.• but the texlS (or at least penions or elelllellts of

the texts) were likely pe1l1 of a more 311cient omI tradition mâll only larer came to be written

down in the fonn of SQ1;,lIitds. For dating the Âgan1&'lS that 1 have cited. 1 have relied on the

work: of Mitsunori Matsubnrn~2 which is the most recent and thorough study of the Pafic&lriitrn

Âg~1S avrulable.

According to Jan Gondc'l. a1though the "ÂgmnasnJ tend to have a ritualistic outlook-

involving a preoccupation with the Lord's Onlmllel1ts~ constnlction of temples. installation of

images, temple worship, ceremonial bathing, and public festivalS--(hey are also concemed

with cosmogonie and salvific matters, such as creation. preservation. and destnlctioll of the

universe~ speculations on the nature of the Absolute, the creative nature of souud. and the use

1 Gupla. YlShnu and Ku IncClmQliorLS. pp. 3·5.

2MalSu~ Pàiicariilra Salhhiliis œrd Early Vai:f~lavaTheology. pp. 34·35.

] Here. Gonda refen 10 lhe Apmas as Taorras. Allhougb preseolly P50carnlrins do ner consider P3iiC3riitrn as
Tanlric.. mOSl likely due 10 lhe geoerally aeplive allilUde 10. aad disrespect for. SOlDe of the TaDlric prnetices.
the word Taon is someIÎIDeS used ÏDlercbaDge:lbly wilh Agama . P30dir M. Durni.~nyAiyang:u" ad Pandit
T. Veaugopobcharya (eds.). Sri Pdiicariilrruiik.1a of Vt'dd,"a Driika <Madrns: Adyar Librnry and Research
Cealle. 1967). pp. vü-m.



•

•

•

106

of mantras."

The Pffiicarntra Âgamas are believed to have beel1 revealed by Nfu'flym.1n (Vi,.,u)

Himself.s The D'lOst ancient and therefore authoritative of the Paiicariitrn Â!!al114'15 are the

JaydlcJlya StlIh/lilli, the SiilVala Smillailli and the Sripau~karaSllIÏlhitii, refened to eollectively

as the railla-fraya (three gems). As might he expected, the Vai,.,ava A!!anuc corpus contruns

continuities and discontinuities with the eonveutiollal depictiollS of Vi~•.lu. Because the

Pücariitrn Âgamas describe three fonus of a deity--devalà (personifying). yallira <sYlnbolic)

and Où'Ultrn (sonic}-their referenees to H.'lyagriva cau be nllnlysed from the viewpoint of

theology. ritual. and iconography. They coutain some illteresting ndaplations and variations as

to Hayagriva's role and nature.

Th~logiaIIStatus

The post-Epic Vai,gava texts (such as the Bhàgavala Puriil.la and the Paficariitra

Âgamas) give a more extensive listiug of the uUluber of avaflÏras than the '1rn<iitional teu"

referred to by bath Indian and Western scholars. Ou the basis of the avoliiric listiug found in

AhirbudJul)'a Smhllild (see below), Gonda clail115 that there are four vyühas. "cosnue

emanations of V~I)U" (Vasudeva, SarilkaJl&'lI}&l, PrndyullUla. Auinlddha). and thiny-niue

viblrava-avataras (incarnations of Vi'Qu on earth at pmticular places and times) according ta

Paiicaratra.6

In a more comprehensive stUdy, ~'lÎ finds that the Paiicmiitrn Sarhhitfls are

.. Jan Goada (ed.). Hind" Tanlric and Saba UI~rallUr. A History ollllt/iuII ÜI("ralU~. Vol. III. F3cs.1
(Wiest.deo: OUa Hanusowilz. 1981). p. 1.

5 See "Hayapiva's Possible Noa-Vedic Origin(s)" ÎD Cbaprer Il.

6 1811 Cioada. V"..,~ and Sitlism: A CompurisOll (1 oadoa: The ArhkJae Press, (970). pp. 54-56.



•

•

•

107

inconsistent in their various üsts because they anribute three or four em3nalions to each of the

principal vyü/uu.7 Moreover. the Âgmnic texts ackllowledge twenty-four standing fonl15 of

Vi$l}u. which are said to have been L1keo frolll the Mahiibhiirata. symbolizing Vi$l)U·S

different visible fonns. The twenty-four forms are mentiolled in theMalliibltârata.slist of

The TllOusa"d Names ofV;"~lu.a

Just as there are variant listings of avatâras, 50 also there is mnbiguity as to the status

of Hayagriva in the Agamic lists of the incanmtions of Vi$l)u. According to the Âgmllic

corpus. the major (mukhya) and nlinor (gatl~la) avariiric fonllS have different theological

statuses based on the fact that the mukhya fonus are closer derivatives from the four-fold

aggregate of cosmic elllanatïons ("yüha-avariira). TIle Pfiiienrfitrn Âgmn&lS comaill

inconsistencies as to Hayagnva's S~1tUS as a mukhya (l1k1jor) or gau~/a (IBinor) form of Vi$l)U.

The SdNara Sm;,ilitâ (ca. SOO C.E.),9 one of the three Illost ancient and authoritative

of the Pffiicaratra Agank15. provides a Iist of the vibhava-avariiric fonllS of the Supreme

God-human. animal or coulbined incarnations on earth at specifie times and places. Siitvata

Smhllitâ 9.77-8410 (Vib".avadevatiilltartallagavid1li, ··Rules for the silent worship of vibltava-

devarii forms") lists thiny-eight avatdras. The list includes the IX'pular ten emanations

(Matsy~ Variiha. Kü~ Nrsirilha, VâJlk1D3, ParnSurfulla. ~1ma. ~I.m. Buddha. Kalkin)

along with lesser known incarnations (such as Hayagriva) and secondnry inC:lnlalions who are

1 Desai.lconograpllyof'r~1)II. pp. 3-10.

aAnuiiisanika Parvan 149.

9"The Sdtvala Samlûld (3500 ilokas) is coosidemt 10 be ooe of lhe oldesl P5ùc:u"5lrn lexIs. Seveory-five
perceot of the ten pertaias ro man/reL la the ftamewodc o:uT3tive. whereio Narnd3 relis aile sages whar
Bbapvaa rold~ the teU is coacemed witb the various vyiilr.as. viblruvu and uVUléiri,' fomls of rhe
ODe Gad. Smith. A Ckscripli~ Bibliography oflM Prinl~dT~rts uf,/~ Piiik:arûtrû/lUllla • pp. 514-536.

10 SdtvaIa-sammtii (edired by Vrajavalbbbadvivedab) (Var:u,:ui: Lak$lIli Niiriiy:,,;..., Triv:ari. 1982).
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sages that have come to be coosidered parital incantations (such as Ka1pila. VyâSc1):

1. Padma-nabha (Iotus-03velled one)
2. Dhruva (illuDlÎnous one)
3. ~ta (form of the ~-serpent)
4. Saktyatm.d (soul with Jaleli power)!!
S. Madhusüd'Ula (slayer of MadIJu)12
6. Vidyàdhideva (gad of Vedic leanung)
7. Kapila (teacher of Sanlkhya philosophy)
8. Visvanïpa (all-pervasive foml)
9. Vihc11igama (swan)
10. Krodatrna (soul of the (iWler] cavity)
11. Batfabiivaktra (1IOrse-lrt!aded olle)
12. Dhan1l3 (personificntioll of conduct)
13. Viigïivara (lord ofspeech)
14. EL'Ul}avaSayin (one who reclines on the [Milk] Oceall)
15. Kml1&1theSvara (tortoise)
16. Variiha (boar)
17. Nrsililha (malt-lion)
18. Anlftahc1rnQa (bestower of nectar)
19. Sri~1ti (consort ofL~nü)
20. Kautatl1lci (one of bliss)
21. R~lIjit (collqueror of (demon) &ïhu)
22. KalanenlÎgha (destroyer of ignornllce)
23. Pfuijate1hara (œ1J'er of the pdrijiilQ tlower)
24. Lo1c&1natha (Buddha)
25. Dattfitreya (foml of Brnhlllc\ V~l'U. and Siva)
26. Nyagrodhai&ïyi (one who l'eCliues on the bnnyallleat)
27. Matsya (fish)
28. Voolc1nadeha (dwarf)
29. Trivîkrruu3 (fonn pervadillg the three worlds)
30. Nara (ArjUllil)
31. NarnYaQ3
32. Hari
33. ~Qa

34. ParnSurfuna
35. Sri R&'ima
36. Ved&,vid (1cnower of the VecL1S)
37. Kalkin

II According to S. te. Ramach:lodr:l Rao. Saktyâtm3 h:ls four f:ac~l-by:a,"va. N~imh:a. V:mïh:a. and
KapiJa. Rao. Agama-kos/rQ Vol. IV Ptiiicamiilmgallla. p. 114.

12 Madhus0d3oa is the fonn whicb tilled the demoas Madhu 38d K3if:lbb:a. Thu5. this fonn is rel:ared to lfle

Hayapiv:a mylb.
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PateilaSayana (oue who reclines iD the nether world)

It is notewol1hy that the list iucludes batfabii-vaktra. that is. batfabtï (or vat/abii)

•

•

which means ~'female horse~ mare", compounded with '~ace·· (vaktra); in other words. ..the

one wim a mare's face". A1though this fonn ap~11"S ta refer to Hayngriva. nccording ta

secondary sources (Schrader, Matsubarn. and ~'lO),1J bat!aoo-vaJa,.a does not refer to

Hayagriva. For sonle scholars. the thineel1th avattira Iisted nbove, vag-ïivara, refers ta

Hayagrtva. 14 Siitvata Sa';l/litii 12.59 explicitly eOllUects vag-;ivara with Hnyagnva (viiji-

vaktra), which is also the raie attributed to hint in the Inter Sri Vai$l.lava tradition as the Lord

of Speech (see Chapler VI). Meanwhile, baljabii-vaktra is referred to in Mahiibhiirala

12.329.48 but not in cOtuledion with the avalâras of Vi$I.lll. Although accordillg to the

secondary sources the nante vâg-iivara refers to Hnyngriva. dle llallle does not descrihe

Hayagnva's m.c'lin physical fec,ture. that of havillg a horse's head. TItis m;ay retlect me fact

that in the Âganlic texts there are two separnte images that evenlUnlly fllsed (thm is.

Hayagnva in the later Sri Vai$93va tradition came to he associated with speech). or mat there

occurs a split in which one figure takes on the status of the ieon and the other takes on the

mantraic form of Hayagnva.

Sinlilarly, both bat!abd-vatkra and vtig-iivara are found in ehapter five of the

AJùrbudlm)'a Sœ;,lIitâ (ca. 600 C.E.)IS -Sudd"asr~[;Vall-,alla C'Descriplion of Pure

1) Scbrader, InlrotIuction 10 lite Piüicanilra cutti Ilw A}lirbudlulya SCl/i,lrild. p. 46; Matsuoora. pürlL:ariilra
Sam/Uliis and Early vai.p}ava TMoIogy. p. 208; Rao. AgQlna.toslw Vol. IV PüiÏe:uriilriiRClI"a. p. 116.

Althougb Srinîvasa Chari reviews Ille Iist ad discusses HaY3grîv:l. he does 001 specify 3.' to whether
or DOC Hayagriva is batJabiJ-vobra « wig-Uwua. Srinivasa S.M. Chari. Vai~~IU"is",: Ils Pllilo.mph.v. T1wology.
and R~/igiollSDiscipli~(hl ed; Delhi: MOlilaJ Banarsi~ (994), p. 219.

14 Scinder, InlrotIuction 10 lhe Piüicanilra and lhe AhirbudIUl.VD SClliuuld. p. 46; Matsubar:l. PiliicartiJra
Samltildsand Early Va4~lQva lMoIogy, p. 208; Rao. Agama.tos"a Vol. IV Püii.:afÜlrugcu"a, p. 117.

l'The AJaiTbudhn)'G Samhila (3750 Jloms) is the best toowD P:üiC3J'5tm Âg:u~ due to Schradn's !fudy. The
st11hJù1d ccasÎSlS of 66 cbapen ud is primarily coaœmed wicb che theorelic:al put of the P3âk'3rliIJ':l system.
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C~'1tion"}-which describes the vyü!la doctrille l6 and lists thiJty-nille vibllavic fonl15 of

Vi~l)u (Ahirbudllllya Sœ;,ilita 5.50-5611 ). The oilly difference between the Iisl of Siitvala

SmirJrita and A/lirbudJ",ya SaI;r/lila is dmt the latter has the additionnl fonn of SâlltâUllâ

(Tranquil Soul).

The thineeoth chapler of Vi~ella SaI;,hitâ l
,& (ca. 800 C.E) aise discllsses the

vyülra doctrine, followed by a list of oilly thirty-six avatiiras. The list excludes Kapila..

Dattatreya and ParaSurnU1&1.. but includes both baejabii-vaktra and viig-ïivara. Lnk~lIIï Tantra

(ca. 800 C.E.)19 chapter ten-Paravyü/Ulprakiiia ["Mmùfestation of the 5upreme (para) and

cosmic etn1natioDS (vyiilra)"'io ~xplaills the vJülla doctrine,21 and then chapter eleVell-

1be text is in the Darrntive &:unework of a convers:uiou belweeu Durv:iS.1S :lIId Bhm-ad"':ij.1. 111e 13tr~r P.1rt is
concemed wilh the quesaioDS N5rada asks of Ahirbudhnya (Siva). Smith. A [kst:,.i,,,,,,t" Bibl;ClJ.:rtlphy vi lIre
Pri,lIed T~_"CIs oftl~ Pdiicarrilrrigama. pp. 43-65.

101be v.vüJra tfJeory posilS that the six qualities of V3sudeva fonn the [h~ vyiUltL" (Smnk.1r.k1.1:l. Prndyumna.
AninJddha). and OUi of the three vyüJlQS emau:lle twelve v.V,iJ,cJIllcJrtJ.S. n,i~ Iheory is a ch:lrnct~n5tic of
Piiicmlr.l docnioe.

17 A1rirbudhnya-somhitii of t~ Pdiicariilriigama.. Vols (-[J. (edited by Pandit M.D. R:llll:inllj.icl~rya and
Revised by Pandit V. Krishoamàcbarya) (Madras: Adyar Libr:uy & Rese:uch Centre. 19(6).

Il V-~vaJr.sena-sa1hhilii (critically edited by LaJcshmi N3I'3Simba Bhana) <Timpnti: K~ndriya 5.1nslcril
Vidyapeelha. 1972).

1be V~vak.st"1aSalh/lita (3I'OUDd ]2S0 ilokar) coosists of 39 ch.,pers. It 11.1~ ~n 5ug,~ed lh3r rhe
texI may bave origioaUy beeD IWO telts~ the fU'st part is a dialogue bdweeu Vi$V3k.~U3 :lnd S.,cip:lli. and the
secood pan li dialogue berween Vi$vllbeDa and Nàr:Kb. 1be ceDtnl focus of the text is lemple ritunls Hike iCOD
worship) ud fesrivaJs. Smith. Â ~scripli~ Sib/iograpll.V oftl~ Pri'lI~d T~_\1S olt/II: PÜ;;t:urii,réixcu"u • pp. 395­
416.

t9 The~Tanlra (3600 ilokas) CQGSÏ5tS of 50 ch:Jprers. (1 is a unique sU/iI"il,; in t1l61r it is the only rext thal
is exclusively devOled to 1.aJoFmi. Futthennore. the SQlhhi,Q is coocemed with i,ïü"a. while il only provides a
seanl Ire:llmeDI of kri)d--dJe praetical coacems of lhe Àg:unas-like icou building and sa fonh. Il de:tls witb
esoIeric mauers lib DWltt:IS. Smith. A ~scripli~ BibiiograpllJ of IIu: Pri,lIed T~.l1S of lire Pü;it.:ulÜlriigcuna •
pp. 34S-364.

20 [dpni-Ianzra: Â Piüicanllra Agama (edired wilh S3nskrit gloss :wd introducrioo by PaDdit V.
Krisluwniidwya) (Madras: Adyar Libmry and Research CeDtre. 1959).

21 FroID para-v.vaJraemanates~. from SarilbI$:u;Ia eman3les Prndhyumn3. and from Pr.Jdhyumua
eman:lIes Aoinaddha.
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Vibhavaprakdia C'Manifestation of Viblrava Fonlls"}-provides an extensive Iist of thirty­

nine avaldric fonm.22 This list is ideutical to the list found in AJlirbudlmya Sa'il!lilii.

Il is inlponant to note tha~ although me Âgmnas (such as Siin1ala St"ÎI"itii and

AJlirbudJmya Sœhllilii) provide lists of viblrava-avatiiras, the fonlls are Ilot ail necessarily

prinT)' avaldric forms; that is. the lists il1clude figures like Kapila and Vyasa who clearly are

secondary incarnations. This malces the stalus of Hayagriva solllewhat a1llbiguous.

Unlike the other avalâric lists (found in Siitvata, Ahirbudllllya and Vi~ak.re"a

Smhllitds and lAlqmi Talltra). there is no similar list found iu the Hayas7r~a SQlÎ,hitii. Eveil

though the Hayas7r~a Smi,lIitii begil1s with the explmmtioll of the great deeds done by

Hayagriva ~ an avalàra of Vi$Qu. the text aise depicts him as a minor one. Chapter twenty-

three of the HQyaiïr~aSQJ;,"ittiJ describes the iCOllic fonllS for the ten avatiira incanlatiollsl~

and chapter twenty-four describes the nine vyü"as, but wilh no mention of Hayagriva.25 Il is

orny in the following chapter (25.16-25) that Hayagriva (called ltaya-s7,.~a) appears in an

iCOlÙC list of other miscellaneous fonns of the Lord~ incillding Visvan.ipa" Hmisaùkarn and

Jalasayi. The forms baf!abii-vaktra and vàg-iivara are not inclllded in these lists.

The ambiguity of Hayagriva's status in the avalâ,.;c listings of Vi~l'u found iu the

Âgamas is increased by the inconsistency in the depictiou of hinl borh as a IIIukllya (n primnry

n ~ï-Ianlra Il.19-25.

2J 1be Hayasï~aSamhïld (6500 Uokas) is coocerned with the building of lelllpl~s. lhe COllltlruction of icoos
and tbeir saJletificarÏOll. It is iD the fonn of a dialogue betweeo Bhrgu :lud M:irk:lQ~~Y3. In~ 00 3 cQOversatioo
betweeo B~ Siva aad Glun. Smith. A /Àscripl;~ Bibliogruplr.y of IIIt' Prinl~d Te.\1S of IhL
Piüicariilrrigama • pp. 537·550.

241be teo avaltiras ale: Matsya. Kürma. IWO types of V3riib:l. N,sirnha. Vfuuana. Jamadagoya. Rfuna.
BaJadma. Buddba. KaIkia.

2! The lÙDe llyühar listed are: Àdimürti Vasudeva. Vasudeva. 8313dev3 (~). Pr:Idyuoma
accompmied by His wif~ AIIin1ddha. NJr5yaJJa. V~u. NJSirilha. V3I'5ha.
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fonn that is a direct emanation from Vi~Qu himselt) and as a gall~1a (a secondary fonn. Le., a

soul in boudage which is pervaded by the power of Vi$lJll for ~ purticular fUllction).

According to A1,irbudJUlya Sœhllittï 8.51 and Vi~aksella Sa/il/lita,26 the IIIukllya avataras

should be approached wheu seeking ",ok~a, whereas the gaLl~la avatiiras should be

worshipped ooly for mundaoe fruits. In Vi~akse"a Sali,"itii and Piitb"a SlUÎlltitii. Hayagriva

is not a direct elllc'U1ation of Aniruddha and thus is cOllsidered as a gau~/a avaliira. According

to the Vi~akse"a SQ/;,1Iita. ail avaliiras are said to spring out frOlll the vyu/ta Aninlddha.

Vi~aksella SQ/hllittï describes Hayagnva as sprillging out frollt Aniruddha through the tish

(matsya) who directly cames froll1 Kf$Q~.27 Therefore. tlCcording. to Vi~vak.rella Sa';Ihitâ.

Hayagnva is an indirect elnm13tioo of a v)'üha. This is an impol1ant reference because the

Malziibluïrata also refers to H3yagnva as being an emanntioll of Alliruddha. which shows that

ancient beliefs and prnctiees have beeu prescribed in both the predominantly Illythologienl

texts (Epies and PuriiQas) and the sectarian ritual Olles (Âgamas). Illdeed. an :lncÎent belief

regarding Hayagriva has been incorporated in both the Epies and the Âgaanas. Likewise.

Ptïdma SQ/hllitti l (ca. 800 C.E.) claims that the ten vibhava-avatiiras are derived from Olle of

the four V)'Ü/1aS (1.2.31-36},29 and the rem~,iujng vibllavQ-avatâ,.as are emnnnliollS frolll those

26 Schrader. Il1lrodUCI;on ID I/~ Piiiicamlra œ1d I/~ M.irb,d/ur.VCJ Scui,IIitü. pp. 47-48~ Ch.'1ri. Vui~~ul.V;s"'. p.
218.

27 Schr.lder. 1,lIrodw::rion ID I~ Piiiit:arr1tra œ1d I/~ MUrbld/UI.VCl SœÎ,IIilii. pp. 47-48~ Rno. AXcullcJ-lwslra Vol
IV. PâflcanilnJgama • pp.I23-12.S.

:la 11Ie Pâdma Sa1h/ù1iI is the primary teU used ia Sri R3i1gam 3Dd Mysore for (he fOlmal rrniniog of the
Piicaràtta arcakos. It provides guideliDes for worship. Accordiog to the smÎ,/rilii. the gr:ace of God is gr3nted
OIlIy to (base who observe tbeir appr0pri3te jlIi and ii.frœna. The namlive fr:uneworic: is :1 C'ORvenatioa betweeo
lbe Lard and Brabmi. witb Sarilvilta li oamtOl'. Smith. A INscriptiw Bib/iogruph.v of'/~ Prilflt"d Tt".rts ofI~
Paiicanilmgama. pp. 197-242

29 PiitbnD Stl1hhi1d (Part l) (Madras: PiDcaratnl P3ris0dh3oa~d. 1974).



•

•

•

113

len.JO This ~'lkes Hayagnva an emanation from a prinl&VY vibllava, and thus indirectly an

e~'Ulation of Aniruddha. By way of COlltrnst. Viiviüllitra SQlÎlhittïJ1 (cn. 1300 C.E.) and

Piidll,a Sm;,lrittï 2.35a (ca. 800 C.E.) describe Hayagriva as an elll&"lllnlioll of Sé1lilk~ru)a

(4.26).32

Thus. we see the radical iocousistencies round in the depictions of Hayagriva in the

Paocarâtrn Âgamas: lexts describe Hayagriva as either an emanation of Smilk;lJlal.m. whose

qualities are knowledge viïii"a) and streugth (bala) (Viiviimi,ra. Piidllla). or of Aninlddha

whose qualities are creative energy (iakti) and splendour (fejas) (Vi!\'akse"a. PiidJ"a).

Funhermore. ODe text depicts Hayagriva as prinl&'U)', a Illa'ljor (lIIukhya) forlll of Vi$I.1U and

includes a detailed story of his activities as vibhavQ-avatiira (Hayafir!a Smilhilii), whereas

other lexIS show hinl as a viblravQ-Qvatara of secondvy st:ltus (Altirbudllllya Sa/il/litii,

V;~akse"a SOIÎ,luttï).

Several descriptions of Hayagriva cOlltained in the Âgamas are cOllcenled with the

practice of medite1tioD and the use of the okllJQala~ jj yalltra,H :lod/or the bija-mall,raJS
•

JO Marsya. Künna aad V:u5ba are eDWI31ioos of V5sudeva. Nrsirilha. Vam:ma. Sri Rama. :md P3r.l5ur:im:l are
emaoalioosof~. BaJar3ma is :lQ ellWl:llioo &010 Pr:ldyumna. ~~:l and ~lkin are elll:m:ltions of
Aniruddh:l.

JI TIIe VJivQmilra S01hhilà (2600 ilokas) cooraios 27 cmplen-a CODde~ version of the wi5doln Nar:ï)'~
mugbt Brabmi. 1be topies are v:uied. and iDclude discussioos 00 Wisdotn. and prescriplions for (he ioili:llioo
ritual. maDrra-lore. COGSInIetiOGlcoasecralioa oftempleslicoos, :as weil :as r~mple rilu.ll and f~Slivals. 1be texi is
DOl kaowa 10 have beeo used as a guide for rempie coosuuetioo :lnd lirurgy by :18Y Sri Va~.,ava temple. Smilb.
A lkscripti~ Bih/iograp#ay oflhe Pri",~dTau O/IM Piiiicaréilrügcuna • pp. 365-382

n VLivdmitra Salilhit4 (criticaJly ecfiled by UndeDWIe Sb:u1k:ma B~"m:l) (TlI1Jp3ri: Kendriya Sanskrit
Vidyapeedla. 1970).

l3 MaJJdaJa (ciJ'Cle. disco or wheel) l'efen 10 lhe circubr diagr.uns used in complex lIledirarive prnetices
plpUbr in lhe Taira tt:ldilioa <Monier-Williams. Salukril·ElIg/islJ Dù:tiofklry. p. TIS).

J4 Yantreu are symbolic diagr:uns used for medilalioo.

J5 Bïja-manlTa (seed-mtmtra) refen to lhe key IlIQIllra of:l deilY.
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Snpau~kara SQ1;,IlitdJ6 24.3Sb (ca. SOO C.E.) describes Hayagnva as heing "one who has the

quality of pervading the universe completely'9 (saJ!'pûn.la·"ara-laqa~la) for the attaüuuent of

an awareoess of Reality. This is significant as it alludes to Hayagriva's association with the

Supreme. Furthermore9the sections 00 mantra and yalltra are believed to he the oldest of the

Agamie literature, and are thought ta be the preservation of a very anciellt trndilioll. j7 Se~a

Saln/liraJ8 40.17 (ca. 800 C.E')9 toc. is concenled with the description of the Hnyagriva

mmltra and yallrra design. The text reads: ""0 Highest Beillg. [he god who h41S the neck of a

horse [and is] in the foml of consciousness (cit) and bliss (a"allda). [and] has a l:xxty

decorated by all splendourllight". lu ïivara Salilhitii j9 24.244-256 (ca. 1300 C.E.). Nfu"acL1

teaches the sages that wisdoln (dllyalla) is the goal of uttering mantras to various imnges

(mürtis) of god~ including \lc;ji-va/ara (the horse-headed one). Finally. in Paraiara Smilhitit°

JCl Sri~k.arasDl;'JÙ'd: o,,~ of Tlirce GCIIIS ;,. pa'-IL'Clt"Ülru (~it~ by Sree Y:uirnya S:Ullp:1IhkuIU3rn
Ramanuja of MellcOle) (Baogalore: A SriOiv353 AiY30ger and M.C. TIill'Ullk"llaclW'Ïar. (934).

1be Sri~k.araSali,/rila (5900 ilokar) is the m05l famous and allci~nl P3iicariirra texr. The oarT:1rive
framewort is a dialogue betweea Pau~bra with Bh:lpv30. It is prin1&"lrily concemed with rl~ eSOleric lIleauÎDgs
of nw;a(lalas as weil as the cœsecratioo of the icOlJ5. SmÎrh. A Dcs"ripliv~ Bibliograplr.v of '''~ Pri"/~d TCXIS of
lM PtilicamlragDlIUJ. pp. 277-284.

17 Schrader. Inlroducl;o,.,o "II! Pa'Ïl:ara'ra alrd ,he Allirb,1d1ur.va Scuillrùu. pp. 16-19.

181be Se~a Sain/ii,a (2800 ilokas) is m05l likely a laler Pâiic:u:itrn rext. The rexI is solely cOl1cern~ wllh
maotrn. AU the maotras are coosidered la be Vedic and the reXl refen ra irsdf iu cb:apcer 2 :'l~ rhe "fifth Veda".
Accordiog ta Smith. il lacks the typical scope of a Sarnhita rexr' Smilh. A /JescriplÎltC" BiblioKrupl,.v uf IIII!
Pri,lIed Te.xts of'/te Paiic:aro,rogollla • p. 43S-447.

See Se~a SQ/n/ri,d 22.22-23 011 rhe bija-malllra ofV~l)u's v..nous fomas.

J9 TJvararam/lilâ-Sripaiical'àlra (Coojeev:ar:un: Sudariaoa Press, 1923).
livara Samhild (8200 ilokas) is a popular refereoce lIlaoual. Ils otigia is believed rD have œeo Ùl

South lodia. for il coaraios descriplioos of local temple rituals. Ir is divided iota three pans: (1) "ùyu. cOllcemed
with daily rituaJs of wonbip. (2) naiminika. coacemed witb the special festivals throul!hout the lirurgica1
caJeader. and (3) It:dmya. coacemed wilb the ritual pertaioiog la the iroo. It is plpularily conside~ rD be rhe
derivalive of rlle SdIvaIa Samhïld. Smirh. A Descript;~ Bibliugrupl,.v uf 11u: Prilllc-d Tc.rlS of IIII!
Piiiican'ilrdgQ11lQ. pp. 66.92-

«) Pardiara Sam/rilii (2000 ilohls) beloogs 10 rhe lare period of S:uilhit5 lilernlurt:. The tex, is primarily
coocemed witb mantras (composilioo aod appliCllioo). as weil as the iosrall3tioo of icoos. Ir as in the fr:ullewort
of a dialogue ia wbicb P:uàSar.l repears Br:ahma's expositioo la 3 S3ge. Smith. A lHscri~;v(" Bib/ivgrup".v of/~
Prinl~ Turs oflM Piüit:artilrogama. pp. 188-196.
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28.6-23 (ca. 1000 C.E.), there are discussions of the Hayagriva l11&'Ultrns~ wherein Hayagriva is

described as the supreme horse-headed Ol1e~ situated in the middle of the full 111OOn~ bearing

the calera, sa;ûc/UJ, and the book of WisdOl1l (jlïiilla-pustaJca).

Lastly, there are several descriptions of the icon of Hayagriva found withill the

cootext of other mincr and auxillary deities~ which further illdicate the atnbiguity in his

theological SL1tUS.

Temple Rltual Status or Hayogriva

On the basis of temple architecture, Krishna H. Sh~tri recognizes ten popular fonns

of Vi~l)u-five of primary inlponance. conunollJy represented for worship in the IIUler

Sanctum., with the relnaining five beillg representalio!!5 fouud on walls and pillars. Still other

forms of Vi~Qu inelude the reclining Vi~lJu (AnantnSayil1)~ L~nù-Narayaa.la. Vaiklll)tha

Vi~Qu~ and the twenty-four nanleS that are recited and represented as Vi~I.lU in standing

fonn."·

Similar to the ambiguity of &1yagriva's theologicm statlls in the avalâric listings. the

SaIilhitàs are aIso divided 00 his lenlple ritual slatus based on the fnet that some texlS describe

the horse-headed gcd as an auxillary deity. padJ"a Salilhitd 22 consists of nlles for the

attendant deities (parivâra-devalti) and includes Hayagnva (v.2b-8a) in the list of minor gods.

several of whom belong to the Saiva complex: SOI1k1~ Gajnmll1a~ ~al)J.l1ukha. Kal11a~ Dhanada.

Rudra. Brnhma, Vinayaka and 50 fonil. padJIla Sm;,hita X.I 00-104 also includes Hayagriva

in a list of auxillary deities such as Slirya and Candrn. Niiradï)'a SQ/;,hitlÏ 14.106"2 (en. 800

~I SbasIrï. SoUlh Indian lma~sofGods and Godd~ss~s.pp. 22-55.

42 Nâradiya Samhïl4 (ediled by Ra,haw Pras3da Cbaudbary (TU1Iplli: Kendriy:a S30skrir Vid)'3pee1ba.
1971).

The Niirodiya SQ1;JÙIii (2800 ilokas) caotaios lO chapcers. This S:1lilhir5 is typit'al in tllat ils primai)'
eoocera is wonbip. iDc1udiai die differeal modes of worsbip. fe5liVilIs. locus of wonhip and the oecessary
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C.E.) depiet5 Hayagriva as a vimmlQ·de1!atd (a deity placed 011 temple tower [gopurmll))

along with deities such as Sridhara, ViSe$c~ Sri Hnri~ and Variiha. Likewise~ Viiviill,itra

Salh/lita 21.68~9 describes &'lyagriva as a vimiilla-devalii in a Iist which includes both

prinlal')' viblrava-avattiras (Varnha, Nrsirilha) and secondnry fom15 (Sridharn). Finally~

Hayagriva (lwya.vaktra)~along with Sridh~ is described as a doorlceeper (dvara-piilaka) in

Niiradiya SQlhlaitti 15.226.

Interestingly, aJthough the Agalll.:'lS are divided on Hnyngnva's temple ritunl stntlls~

the texts are in genernl agreement concenlÎng the placement of Hayagriva shrines in the

temple; that is~ they are in genernl agreement regarding his rirual fuI/cria". For instance.

Vi",akse"a SllIhllitti 17.37 prescribes that the se:1t for Hayngriva he in the nol1h for the

purpose of püjti. Similarly. in Viivtï",itra Sœ;,IlitlÏ 21. the prescription for the locmion of the

presiding deities in the temple, wherein Narayru)a is the Ilk'lin ieon. illcludes Hayngnva (haya-

vaktra) who should be placed in the nonhem direction (21.68-69); SallGtklllIItira Sati,!littï

4.2443 (ca. 800 C.E.) also refers to Hayagnva as an attendant deity which should only be

placed in the Dorthem side of the temple. Likewise, Niiradïya Satilhüii 14.106 prescribes the

nonh as the seat for &'yagriva, as one of the vi",iilla-devaltis..J4 Hayas7,.~a SOIilhittï 13

paraphemalia. Uniquely. the text C''lOtaÎas sever.al ch3pren CD the plraJa (fruitlbooos) recei\'ed :md used iD
wonbip. Smitb. Â lNscripti~ Bibliograp#ly oflM PrilJl~dTUfS of"~ Pëi;Ü:ClTÜlriigama • pp. 147-165.

4J SQIJQlkumiira-Samhild oflhL PancardlrdgQlna Vol. 95. (edi.ed by Pandit v. Krishn:un5ch.irya) (Madr:u:
Adyar Library &. Researcb Center. 1969).

1be SantJlkumifra Samlrilli (3SOO ilokas) is ooe of the aider PaiiC3riitr:1 texlS. II is qU(I(ed in Y5JOuDa·s
AgamaP~ya (c. 1001 ceDrury C.E.). It is ia the fonn of a monologue n3JT3ted by ~"lnarkulll";r:l. who relis of
the knowledge he b:1s leamt &am Br.ahmi. SiV3. Incfr:a aod SOIne :locient sages. lbe reltt caver.; :1 variety of
uncoanected tapies. iacludia. m:mtn. mutilTÛ. ~4:das. prcuiida. di~-.voga :lnd 50 fonh. Smith. A
~scripti~ Bibliography oflM Pri",~Texts oflM PiiiicariilTÜgalllCl • pp. 4€J4.513.

44 V'unana means Mmeasuria. OU~ ll'aversing. or eXleosiou" ad is deriv~ from the S3nksrit verb rool vi+mtI
""ta measure. meter our. or pus over~.Moaier-WillWns. SQllSkrit-EJ,glisl, Di,-,io,rary. p. 980.

ln the cooteXl of shrines ia a temple. the tenn v;lnâ'IQ.d~vClIc1refen ta images whit"h are extensions or
vebicles ofthe lftSidin, deity; rbat is. they are Dot ceDtr.al but :lie :lttendaot ~ities of the n""lin temple icoo.
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prescribes the correct location of the various deities ou the v;lIIii"a~ illcluding Hayagriva in the

nonh. Fmally, HayasÎr~aStui,IIÎ1a 14 prescribes the placeluent of Hayagnva in the llortheast

as a sub-shrine of the main shrine housing Vasudeva (the other sub-shrines coutain VauL,na in

the southeast9 Nrsirilha in the southwest9 and Variiha in the uortheast). The Àgmna5 are

signiticantly D'lOfe consistent in the proper placelnenl of Hayagriva's ieon in the uorthem

direction of the temple than they are on the theological question as to his panicular statlls as a

form of Vi~lJu.

lconographical Depk:tions

There are [11&'UlY ieonogrnphieal prescriptions eoneenlillg Hayagriva in the Patlcarntra

AganL'lS. The generallistillgs of the different ieons of Vi~l)lI or his attendants eomaill detailed

descriptions of Hayagriva. Once again. these specific references ta Hayagriva are illconsistent

regarding such things as the number of his anns (four or eight)~ and the emblelns that he

carries in his hands. A1though in every text cOllSulted Hayagrïva is depicted as bearing the

conch shell (iankha) and the discus (ca1cra). there are several other emblellls that he luay or

may not carry in his other hands., depending on the text. TIley are: the mace (gatfa). the lotus

(pad1na)., the book (pustalca), and the ros.1ry beads (ak~a·süt,.a). Some texts also describe him

as having one hand in the specific position (mud,.ii) representing wisdoltl. Ahhough the

carrying of the book (sometimes specified as book of wisdonl) is a COllU1l0n A.ganlic

depiction of fL'yagriv~ the referenœs to a'yagriva bearillg a book: of wisdolll do Ilot

explicitly s.'y whelher the book represents the Vedas, Âgal1l~'lS.. or situply a symbol for

wisdom.

Acc:ording ta Snpalqlcara SQI;,"itâ 24.356, a'yatuiva should he depicted as having a

horse's face and a human body. He ~'y have two or four anllS~ or al tinleS may be depieted
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even with eight or twelve anns. He bears the ~'me emblems as Vi$~u; additiollally. however,

he is often depicted as bearing the rosary (aJc!a-mdlii) and the book (puslnka). These two

emblems appear to reflect bis vib"ava-QValiir;c net of recoverillg the Vedas nnd as bestower

ofwisdom.

ln its discussion of the various incantations of Vi$l.llI. SallarkU/nara Salilhifii 3.58-62a

describes Hayagnva as be.1ring several of the items associated with Vi$Qu: ""Ille horse-headed

one has four anns (bearing) the conch shell (iarikhn). the discus (cakra). dle mace (gat/a) and

the lotus (padllra)". By way of contrast. in PadJlla Smil";tti 22.2-7. which is concenled with

the mies regarding the fonns of the anelldmlt deilies, Hayagriva (aiva-vaktra) is described as

having four art11S. The lower hands, close to his hip. bene the sarikha nlld the varndll-mudra

(hand position of bestowal), whereas his two upper hands carry the book of wisdOl1l (vijlïalla­

pustaka) and the string of ro~1I'Y beads (llk!n-sütra). A mace (gat/a) is sélid to rest on his

thigh. Hayagnva is also described as beillg composed of crytal-like nectar. III Se~n Salilhird

40.7, lL~yagriva-as a bïja-malltra-is described as ""the Supreme (v;bllll) and the Bestower

of wisdom (vidyâ-pradii}'aka) who bears in his hauds the conch shell (salikha). and a discus

(ca/cra)'·.

Pariiiara Stuirllitii 27.6-23, too, contains vru;OllS depictiollS of Hayagnva in the

context of prescriptive salutations to the deity: Hayagriva is depicted as holding a discus

(ca/cra) and lotus (padma); here, he is accompanied by bath Srïdevi and Bhüdevï (v. 6). Verse

10 is a salutation to the (Hayagriva) deity who wears a CroWll, holds the conch shell (ialikha),

discus (calera), maœ (gat!a), lotus (padJ"a), and book of wisdom V/ïdllo-pustaka). Theil. in

verse 14, Hayagriva is prnised as one who bears the salik/w. calera. gatfa. padJ"a. jlïôIla­

puslaka. pâia (noose. rope) and mikuia (SI&1ff). ~1Stly, in verses 22-23. Hayagriva is
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worshipped as one who cnrries a caJcra9 iaiûcllLl9gatf.a9padJlla~ j,ïiilla-pustaka~ piiia~ a,ikuia~

and a bow (a8"i-vajra).

Although the batjabd-vaklra foml (see section 'Theological Status" above) appears to

refer to Hayagriv~ according to seconcL1J'Y sources (R41o)9 batf.abii-vaktra refers to a hUll1&1fi

body with a horse's head thal wears a crown-but is said Ilot 10 be Vi~lJlI-Hayagrïva."s The

description of the deity with a horse's hend (batf.abii-vaktra) is identical to the description of

Hayagnva in Parâiara SQJ;,h;td~ wherein Hayagriva is praised as one who bears the ia,ikha~

cakra. ga4a~ padJ"a. puslaka, paia and alikuia (27.18), and is worshipped as ODe who cames

a cakra. smikl1tJ98a4a9 padJna, ptïia9ag,,;-vajra. a,ikuia~ and pustaka (27.22-23).46

L1Stly. in Hayaiir~ SaI;,/lita Adi 20.2.24-26~ the horse-faced one (\'(ïj;-vaktra) is one

amoog the various descriptions of the icons of the Lord. According 10 this Âgatna. Hayagriva

should have four arms that benr the sQliklra~ cakra~ gaifa and pustaka. Funhennore. the deity

should be seated on a blue lotus and accompallied by his consort L~n1Ï. His left foot rests 00

the serpent~(se~a-Ildga) and his right foot on a tortoise. This unusual depiction is sinùlnr

to the p<1SSage in the Ag,,; Purd~'a 49.26 (see ''Overview of the Iconographieal References of

Hayagriva in the Pur3Qasn below).

Myth and Hayagriva's Recovery or the Vedas

Regarding the Dlythic dimension of the Âgmn41s~ the Hayasïr~a SQJ;,hitii (ca. 800

45 Scbrader. Inlrodut:tion 10 lM PiiiicariiJra œld lM AJùrblldluryu SœÎlJzilii. p. 46~ M1rsubara. Piiiü:aTÜlra
SamJUtds and Early Va#r.Iava 71rt!oIogy. p. 208; Rao. AgQlna-kosha Vol. IV Paiicaréilrc1gtJ11IQ. p. 116.

<4611Je latter two descriplioos of tbe bone-beaded deilY. ÏJl the Parüiara Samhïlii. iodude rhe staff. 3ITOW and
bow and bave Him weariag. CIOW1I. wbicb are fe:llura-allhough 001 commooly coot:lÎoed io the depietioos
of VÏ$IJu-Hay:lpi~batare found ia SOlDe of the v:uious Buddhisl depietioos of tlle bone-be3ded deity
associared wilb AvaJokildvan. v:III Cutit. Hayagriva. pp. 29-38. See Appendix IV 00 04HayagriV:I in the
Buddhisl Tr:aditioa".
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C.E.). the Samhita mal bears the nanle of the horse-headed god. begius with the story about

Hayagriva and his glorious aet of saving the Vedas fronl the delllOllS Madhu and Kaiçabha.47

(This story is similar to the ooe told in Mahiibluïrala 12.335.1-64). In the fll'St chapler of

Hayasïr~a Stuh"ita. Mfuicag4eya asks Bhrgu as to why Vi$I.ll1 loole on a horse's head (1.1).

Bhrgu relates how Siva and Gauri asked Brnhm~'lIO tell thelll about the teachings revealed to

Brahma by &'lyagriva. Theo Brahmii tells thenl how. when the Lord was in his yogallidrii

(yogic-sleep). a beam of light enùtted from his navel and became a lotus of a thousand petais.

Brahllk'l, himself. appeared fronl this lotus and. whell he wns chantiug the Vedas. he shed two

drops of swec'lt that dropped 00 the Lord. These two drops becmne the two asuras-Madhu

and ~'Ùtabha--who then stole the Ved1S fronl Brnhma. Vpen leanliug of this. the Lord

awolee from his sleep and look the fonn of the horse-headed gOO ("aya-ii,.~a). He went to the

nether worlel recovered the Vedc1S and retunled theln ta Brnhnla and other r#.r (1.5-23).

Although this is a very deL1iled account of Hayagriva's mythic act of recovering the Vedas

from the demons Madhu and Kaitabha. there is. sigllificautly, 110 mention of precisely haw or

why V~u look on a horse's hec'ld.

Several other Agamie pe1S5ages associate Hayagriva with the Ved1S. Accordillg to

Salratkumara Stui,IIÎ1a 3.58-62a. Hayagriva bath recavered the Vedas frolll the demons and is

the possessor of the Icnowledge of the VecL1S. Sr;pau~kara Sm;,"itii 24.35b describes

Hayagriva as being in the fonn of the Ved1S: "The horse-faced one who is the VecL'1S. s",~.,i,

[and] has the quality of pervading the uwverse cOlupletely.... Although the l.A/qI"ï Talltra has

the goddess L~mi as its primary focus, it too describes Hayagriva as the representatioll of

47 The SaJilhiW ofteo begia wilb a descrlprioa of lhe Iioeage of tt:lnsmissioo. coonecting lbe Âga.ma 'Aollb
gods. and ullÙD3rely wilb lhe Supreme.
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the four Vedas (lAk.pllï Tal,tra 36.16-18). Finally. there are alsa references in the Paiicariitra

Âgamas depicting Hayagriva as carrying the book of wisdom (vij,ïalla-pustaka) (see

UIconographical Depictiolls" below). which nù1Y also reasonably be iuterpreted as the Ved1S

(Paœna Sœhllita 22.2-7; Partïiara Sœhllitii 27.6-23; Srïpau~kara Sm;Ihita 24.356).

Overview of the Diachronic Dimension
oC Hayagriva's Tbeologkal and Temple Ritual Status

ln the Piiiaaritm Àgamas"~

I. Classiall period (200 B.C.-SOO C.E.)

A. SalVata Sœhllitii: gau~la (nlinor) statlls (ambiguous)
B. Sripa~kara Sœ;,IIita: mukllya (Illa'ljor) status

II. Early Medieval period (SQO-800 C.E.)

• A.
B.
C.

D.
E.
F.

G.
H.

AlIirbudJl1Iya SQlÎlilira: gau~la (1l1illor) statlls
V;~akse"a Sm;,Ilüii: eln'Ul3tion of vyülla Alliruddha; gm/~la (minor) status
Piid",a Sm;,lrita: ellk'lllatiOl1 of V)'ü/w AninlddhaiSmilka~ru:ta; gau~/a (Iuinor)
status; pariviira-devalii (attendant deity)
SQ/,atkuII,ara SQJ;,hilii: parivara-devatii (attendant deity)
Se~a SQliI!lita: mukllya (l1la,jor) sL'ltus
Niiradiya Sœ;,lririi: vimalla-devala (deity on temple tower); dvara-piilaka
(doorkeeper)
lAk.pnï Talllra: gau~'a (ounor) SL'ltus (ambiguous)
Hayas7r~aSQJ;,hirii: muklaya (Illa'ljor) status; gau~/a (ntinor) sL'ltus

•

m. Middle Medieval period (8(x)'IOOOC.E.)

A. ïJvara Stuhlritii: ambiguous
B. Partïiara SQ/hlJitd: mukllYQ (l1l&'ljor) sL'ltus

IV. Late Medieval period (1000-1500 C.E.)

A. ViJvâlnitra Salh/lita: enla"U1ation of the V)'ü!la S~'1Qa; mukJrya (major)

411be cbrœologial periods for Âgamas is based 00 Mauub3r.l. Püi;c:alÙlra SCJJi,lliliis and Early Vai1~lava

TMoIogy. pp. 34-35.
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status; vimâl",-devatii (deity ou temple tower)

The Mahiiblliirala provides the earliesl reference about Hayagriva'5 origins:

according to the Epic, he is an emanation of the vyüha Alliroddha. This notion was also

included in the early Medieval Âgamas (Vifl'aksella , Piidma). By way of conttast. an enrly

Medieval Purâl}~Vi"~IU DI",ntronara Malltipura~la-<lescribesHayagnva as an enmnation

of the vyü/&a Salilk~"lJ.la. SimiJar lo the PUrfu)3. Piidll,a and Viiviil"itra Samhitds. which

were written in the early and late Medieval period. respectively. describe Hayagriva as an

emanation of Sarilka!laoa.

Hayagnva's theological status ~1Sed on the vibltava-avattïra listings and placement of

bis ican in the tenlple prescribed in the Pfuïcariitra corpus is not only inconsisteol according ta

differeot texts, but imponc,nl discrepancies are found evell within a single text. Funhennore•

there is inconsistency regarding Hayagriv3's status as a m.,jor avatiira in the lexts belongillg

to any one specific period; thal is, there is no evidence of the rise or decline over lime in his

status or imponance.

The Owat4, Mantra. and YanIra Farms or Hllyagrïva
iD the Piiicaritra ÀgIlJlUlS

Although the Âgmnas provide an extensive and systelnatic theological explall3tion of

the evolution of the various fomlS ofVi't)u (especinlly vyü!la and vibhava-avQlara), the texts

also depiet other categories involving the three fonus of a deity: devalii (personifying). IIlnlltra

(sonic), and ymllra (symbolic)."'9 The three fonllS are foLind specifically with reference ta

Hayagriva, and the linkage among the three is snid to be for purposes of ritual practice. These

C9 See Sanjuba Oupia. 1'be Pâic:uitnl Anilode 10 M301r.l", in Mwllra. ed. H:uv~y P. Alper (Albany: Slale
Uaivasity ofNew York Press. 1989). pp. 224-48.
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three forms are the means of linking the devotee with Gad. Mantras recited while perfonning

the worship (pujd) rituals are snid to brillg single-minded concentration on the divine, of

which theyare the prinù'U)' fonn. Sianilarily, the visualmeditation involving a yalltra and the

worship of the devalii form of a god also funetioll as links between the devotee and the divine.

According to Sanjukta Gu~ in Pfuïcariilra, unlike in the other Tantric sects, the

power derived from m,Ultra is solely the fruit of God's grnce; this position based on its (i.e.•

Vai$~ava Tantric) concept of the fonns of God (slich as v-,"üha and viblrava-avatiira).so ln

viewing the ambiguity and incollsistency iu the theologicaJ and temple ritual status of

Hayagnva in the Pfuïcaratra corpus, it is inlponant to Ilote that. though many of the devarà

prescriptions of Hayagnva seem to qualify him as a minor god. the descriptions of his mantra

and yalltra frequently endow him with qualities belOllgillg only to the Supreme God 'li~I)U.

For example. Pàdtna SQJ;,hirà 22.2-7 (ca. 800 C.E.), which is concemed with the nlles

regarding the fom1S of the attend.,nt deities (pariviira-de\'arii), prescribes the iconic fonn of

Hayagnva (aiva-vaktra) as havil1g four anus: the lower hands. close to bis hip. bear the

iankllll and the calera (or varada-l1Iudrtï. haud position of bestowal) nlld his two upper hands

carry the book of wisdom (vijlïtïlla-puslaka) and the string of rosary beads (aJqa-sürra).

Sripa~lcara Sali,/,itii 24.3Sb (ca. 500 C.E.) describes He,yngriva's nmutraic foml as having:

""the quality of pervading the universe conlpletely" for the nttainment of an awarelless of

Reality. SimilarlYt Se!a Smhllirii 29.18-19 (ca. 800 C.E.) provides prescriptions for

Hayagriva's D1&-mtraic and }'DI'traic fonus: "The Highest Being. Gad who has the neck of a

horse [and is] in the forot of coosciousness (cit) and bliss (iillallda), whose entire body is

decorated by splendour'.

~GUpa. "1be Pâicaritra Altirude 10 Mub':l". p. 224.
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As meotiooed before. although the Âgrun~'lS are the found1tional texts of Hindu

temple ritual in the South. the Puragas are the ~1Sis of telnple prnctiee in the North. Because

there are Purfu)ic references coucenled with telllple prnctiee regarding Hayagnva ill the

eocyclopedic Pur3I}as. which are the basis of nonh Illdiun tenlple ritual. 1 think it is crucial to

compare the Âganùc refereoces with thenl in order to shed light ou the relation between the

Puràl)as and the Aganw.

DEPICTIONS OF HAYAGRIvA IN THE AGAMAS ANDP~AS

Encyclopedk PuriJ)as

As seeo in Chapler II. the Purfu)ie eorpus Ilot ollly contains several nlyths about

Hayagriv~ but certe1in of the texts also provide iconographieal descriptions of the deity. The

Ueocyclopedïc" Puragas. as Olelltioued previollsly, were tirst termed 50 by Pandurnng Vama1Il

Kane in his four-fold clnssification of the Purfu)ie texts.s1 based on the faet that they eOlltaiu a

variety of subjects without COWlecbOO.
52 Included in the calegory are Agni PuriifJa, Garutfa

Pura~la, and Niirada Purâ~'a. A1though the texts have been viewed as unreliable (because

they do not foUow Ûle pa'ïcalak!a~'a5J franlework), the el1cyclopedic Puragas are valuable in

that they COD~-ùn fragments of ancient D1a1terial, same of which has beell lost.54

51 Kme caregorizes rlle PuI'â4aS rbelD3rially iBro four groups: (1) eucyclo~ic (Agni. GaTULja. Niiruda)~ (2)
cooceraed wirb tinlra(P~S~BIJQlI~.ya); (3) secwi3n (li';gu. Vcünœra. Miirhu.v!~ya); and. lasdy. (4)
bisloricaJ (Vayu. BITIhnriIIJ4a). Kaae, History Ol'M Dlrannaiiistras. p. 842.

52 Rocher. A History ofl,d;an Lit~ralun.pp. 78-80.

53 PaiicaJak.1tJIJfJ refen to Ille five distinguisbiog marks of the Purn~: (1) sargu. creatioo and cosmogooy;
(2) proIisar~ secoadary am~ dw is. re-aearioo or desrruetioo~ (3) vanria. geaealogy of gods aad
J*riarcbs~ (4) manvanlam, reips of Manu:. aad. (5) vamiiinucarita. hiSlory preserved by princes. sobr aad
IUBar races aad desceadaars uplo modem rime.

54 Rocher. A History ofIndian ü,~~, p. 80.
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AlI three of the most impolt&1I1t encyclopedic PUrfu}&lS contain elnbornte

iCODographical depictions of Hayagriva. lu fnet, there is a Strikillg cODtinuity between the

Paiicariitra Agamie and "eocyclopedie" PuJiil)ic depictiolls of Hnyagriva. This mises the

question as to the relation between the Pffiicariittn ÂgalllalS and the ·'ellcyclopedic" Purfu}&lS.

It is interesting to note that the pas.s.'lges which refer 10 lL'lyagnva in the Ag,,; Purii~la

are sinù.lar in orientation 10 the Pancarâtrn lexts (such as the Ptidllla Sœhhitii), in which the

central focus is the CODStruction of leluples.. temple rituals and the like. Agni PlIrii~la..

surprisingly, cODtains fifty chapters on iconogrnphy (Chapters 21-70).. which have been

described by Rocher as "a summary oftire Piil,cariitra Aga/lias".55

Firstly, Aglli Purii~'a (cn. 700-800 C.E.) cOlllains what is probably the earliest list of

twenty-four avatiiras.S6 Hnyagriva is Inemiol1ed in VariOlIS lislS of Vi~Qu's avatiiras

contained in the pe'lSSages of the Ag"i Pura~'a concenled with rilllni practice. Some of the

ttaditional avatdras and a'yagriva are mentioned logether in Agni PlIrd~'a 3 1.6 C'Mode of

Cleansing Oneself and ethers")S7 in which the god Agni describes the ritual of clenl1sing

prescribed in order to free oDeself froill suffering and to attnill joy. He states:

Saiutations...O Boar. Lord as Dla'lll-lioll,. Lord as dwarf. Trivikrama..
Hayagrilleia (Lord as hOrse-llecked one), Lord of ail beiDgS.. Imîlcesa
(Vi$Qu) (the Lord of aU senses)9 destroy nlY impurity.

Sinùlar to Pardiara Sa1h!l;tii 27.10, ASII; Purd~/a 49.26 describes the Hayngriva

(lUIya-iiras) form as ODe which should be represel1ted as beariug the coocb shell (ia'-'klla)9

,~ Rocher. A Hislory ofIndian lil~ralUR. pp. 134-135.

!6 Desai. Iconography ofV'~1J",. pp. 3-10.

fl AlI quc:orioas mm the Agni P",1'rÏI)Q are t:lken &am: Aglri Purr1~~ P:uts 1 & 2. (tr:ID5latioo and :lDD0I3ted
by N. Ganpdbar.ao) (Delhi: MOIikal8:IIIars~ 1984).
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discus (calera)., mace Csatfa)., and a book (pustaka). Here me elublems prescribed are the

conventiooal emblems that Vi$l}u bears, except for Hayagriv~'sholding the book (nortlk'llly

V~J.lU carries a lotus instead). Although the book is Ilot part of Vi~l)ll'S L1SUal parnphenmlia. it

highlights Hayagriva's role as an avalara who Caine to earth to rescue the Vedc1S.

Furthennore, lilce Hayas7r~a Smj,/lita 2S.16-2S.~11 Aglli Purii~Ja 49.26 states that Hayagriva's

left foot should he represeuted as restiug ou the serpent Se~a (ie~a-"ii8a). and his right foot

should rest on a tonoise. This is significmlt recause. alllong ail the Àgank'lS aIld PUrfu.ms

surveyed., il appears only in these two lexts.

Followiog the more consistent depictiollS of Hayagriva'5 asssociatioll with the

oorthem or oonhenstem regions. Ag"i Purd~la 108.15.29-30 describes Hayagriva as a foml

of Vi,J.lu who resides in BhadriiSva.59 Sinùlarily Aglli PlI"ii~la 42.24-25 prescribes that the

Hayagriva icon face oorth., as do 11la'lny of the Pfiiicariilrn Â.gallk1s (Vi~vakse"a Sœhhirâ 17.37.

Viiviilll;lra Salj,hittï 21.68-69. SallalkumlÏra SalÎlhilii 4.24. Niiradiya Sœhhitii 14.106.

Hayas7r~a Sa1;,/lilii 13 and 14).

The Agil; Purii~la aise conL'lins severnl rather obscure references to Hayagriva. Iinking

him 10 iiilagriûna stones60 and cosl11ology. Scilagriima stolles are regarded as inherently full-

SI Hayasï~a PiiiicaràlTClln. Vol. n Adiboda. (edired by Bhuoon Moh:1n Smikbyalûtha) (Rajsh:lhi [Easa
Pakistan): Vareodra Researcb Society. 19S6).

'9 Bbadativa is aarth of the country Iying e35t of l13v~ Olle of the divisioos of rhe knowo wood
(COIDlftbeadÎDg the bigbest and mOSl œarraJ peut of the old country). Monier-Williams. Scurskril·Elrglish
Dictionary. pp. 168. 746.

60 SiuagrtïnuJ stoues are S3llClified peuüied Cossils rouod io river-beds of lhe Himilayas and are used for
wonhip. SaJagriima stoaes are wonhipped in eveo oumbered groups (such 3S four. six, eigbt). PuriJ;lic staries
are Damlred in the worsbip ofthe iiilagriima stooes.

10 the ~ri VaiMAva sect of Soutb Iodia. lhe daily worswp of iiilagrolllCl stones parallels lbat ofrbe icoa
(aira); rbat is. the Sloae is lRded wicb the cbaatiol of the Alvar bymos in the moroiog. balhed and adorned
witb saocbIpute ad flowers. Funbennore. the water from lhe lxarbing of the iiiJagriima stooe is U5ed as
inpadatin~a.od the food c:ooked. ia the housebold is alw:ays offered to tile stone befoœ being eaten by the
people of the bousebold as prasiiJa. Coosequeotly. households that have iült'gromCl stoues bave 10 mai013in
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forros of the SupremeG~ and therefore do not ueed to he cOllsecrnted for worship. In AB";

Pura~la 46.7 ('"Charncteristics of Different Siilag,.iima Stones"), the Lord describes the

different gods represented by different kil1ds of iii/aBrâma stones. whieh are said to yield

enjoyment and emancipation:

Hayagriva [stone] bas a line in the shape of god. It is blue [eoloured]
and is dOlled. The VailculJtha [stone] has [the m..vk of] a dise and
lotus. It has the radiance of a geill. Il has tail-shaded lines.

In AB"; Purâ~/a 108.15.22-30 e-Cosmogrnphical Aecounf·). the tire-god describes the seven

continents and oceans. moullt..,iI15. and rivers:

The Meru [UlOUIlL"Ùl1t
l lies between thenl in the shape of a lotus.

[The countries] Bbarnta. Ketulll..1Ui, BhadriiSva. and Kurus situated
outside these bouncL'U')' 1l10untaillS are the petaIs of this lotus of the
world.... 0 Excellent sage! Abodes of (goddess] L1k$nü. [lords]
VÎ$Qu. Agui, and Sürya and other gods are situated in the caves in the
mountains of Ke5.'lf3 and others. They are the abodes of goàs on the
earth. Silmers do not go there. Lord Vi~Qu resides in BhadriiSva as
Hayagriva, in KetUl114ila as Variiha.

The pe1SSage describes Hayagriva as dwelling in BhadtiiSva, a luythologicaJ region in the

Nonh.

FuIthemlOre, Agil; Purii~'a 42.24-25 ("Construction of a Telnple") describes the

building of a tenlple, the walls, pe1thways, arches, the position of the icollS. and the direction

the temple should face. It prescribes the placil1g of a Hayagriva ieon facîng north.

Simïlar to the AS"; PuriiIJa, the Garutfa PurlÏ~la (ca. 800 C.E.) is also an

rituaI purity. See Vasudha Naray:uaau. "Alcâvatâra: 00 E:uth as He! is in H~ve!u". in God of FlcslllGod of
Stoœ: TM Embod~", of o;v;niIy in India. ed. by J03I1IIe Punzo W3ghome 3Jld NannaD CUller
(Cbambenbur&. PeansyIViUÛa: Anima Boob.. 1985). pp. 53-66.

61 Tbere are four priacipd regioas in relalioo 10 MI. Meru wmch is al the cenne: (1) Bbadrüva. which is east

of Mt. Meru. (2) KetumàJa.. whiC'b is west of MI. Meru. (3) Bbarnm. wbicb is sou.h of MI. Meru. and (4) Kuru•
wbicb is aonb œMt. Mau. Mollier-Williams. SQlulcrit-EJlglish Dietionary. pp. 294. 309. 746. 753.
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Uencyclopedic'· text. Chapler 202 provides a list of mnllY different fonus (mûn;s) of Vi$lJU;

the ·'traditiooal teu" are. of course. present but several others are included: lùlyagriva Matsya.

Trivikrama. Vfulk-ma. Nrsirhh~ &:m~.... VéUiiha. NarayaQ&.... Kapila. Dana. Hayagriva.

Makaradhvaj~Narada. Künna. Dhanvantari. Se$a. Yajiia. Vyasa. Buddha. Kalkill. SillUlarily,

in Garut/a Puràl.aa 1.13.1-10 (UVÏ,$lJU palïjarastotra"). where Ham requests the protection of

Vi",u. Hayagriva is mentiooed amoog the mmlY epithelS and avattï,.as of Vi~l}u.

Taking up Vi$l}u's garlalld (vaijayalltï)62 and mole <srlvarsat'
protect nle in the nonheast. 0 Hayagrïva. obeisance to Thee.6

'-

There is also a complete chapter of fifty-sevell verses on "llle Worship of Hayagnva"

(Garutfa Purtï~'a 1.34) in which H.1ri describes the deity's worship. Hayagriva is depicted as a

benevolent foml of V~Qu and in v. 50 (whereill he is called ItaYlliiras) is described as the

presidiog deity of le.vlling. The chaprer discusses the recitation of the Hayagriva mü/a-

mantra65 and cOlltains descriptions of Hayagriva as having cheeks crilllson in colouf and a

complexion as white as a coach shell, the 1110011, and the ku~lt!a flower. His sheel1 is compared

ta that of a lotus stalk or silver. The description of Hayagriva's white complexion appears in

the later Salcta refereoœs as weil as the ritual hymos that follow the Vedic and Âgmnic

traditions (see Chapter VIII). As in SallQlkwllara Sali,!litii 3.58-62n. he is described as bearing

in bis bands the iail1cJla, calera. gat!a and padJ"a. all convelllional emblelns of VÎ$Qu.

62 Vaijayanlï (VÏ$lJu·s aeckl:1ce) is a prbad cbal indic:lles vietory. Monier-Williams. Swuklil-ElIglish
Dictionary. p. 1021.

lB Srivalsa (molelcurl) is a feature co VÎ.$I,lu·s chest marking bis supremacy.

()ot Garut!a PIUrÏIJtI (edited by J. L Sb3sIn) (Dellü: MaliW 83D31'Sid3ss. 1978). p. 42.

~Mûla-manlra is "principal primary. or fundamenl:lI llUlIllra:· Monier-Williams. StJllSkril-EJJglish
Dû:tiorrtuy, p. 126.

The receptiOII of Ille mûla-l1lDlllra is lhe founb rite in pcu'ica-sQ/iukiiru---ehe five riles 10 be penonned
u inilialioa ialo PIic:ar.ïIr.I prKtice (also used ÎD Sri V:ai$l;lavÎSlIl).



•

•

•

129

Hayagriva is funher described as wearing a crown. earrings, wild tlowers. and a yellow

garmen~ as in conventional depictions of Vi$lJu/Kr$l)a. Verse 26 states that the seat of the

deity shall he made auspicious with the c11ily worship offerings (plijd) of fragralll pastes.

flowers, incense t Iight, and food.

Ndrada PuriilJa (ca. 900 C.E.), the other renmining "encyclopedïc" PUral.la. likewise

contains a chapter on the worship of Hayagriva. ln 3.72 ('The Worship of Hayagriva"),

Sanatku~ïra. a great sage, describes the proper worship to he perfonned. Hayagriva is

described as white like a pearl and as stationed in the mocn with a lustre similar to the snow-

capped moulltaÏns. Again. the description of Hayagrïva's white complexion appears in the

Pancariitra AgaolaS, in the later Salaa referellces as weil as in the ritual hynulS that follow the

Vedic and Âgamic traditions (see Chapter VIII). The perfonnauce of the /lama sacrifice is

recommended aJong with the recitation of the müla-malltra. Furthennore. v. 34 describes

Hayagriva as the bestower of speech and prosperity:

We shaH then meditate 011 the deily-"I salute Hayagrïva
whose lustre is equal to that of the suow-capped 111ouutaill.
who is bedecked in garlands and tulas; leaves and whose high
region is that of speech...(Narada Purii~'a 3.72.32-36).60

Pan-Indian Sectarian VaJ.,oava PurilJas

The Ailla V;!~'U Dllanllonara Mahiipu,.ii~la PraraJ"bha~161 contains an important

prescriptive description of a~yagriva. As meutioned in Chapter Il, At/ra Vi~~,u Dhanllottara

MalwpurihJa PriirQlllb/UJ~' is one of the 111.1UY upa-pura~'as that are considered to he

66 Nàrada PIUrÏI)Q. Vol. 17, (traaslatioa ud lIJUlOlatioo by HemeDdIïl Nath Chakravony) (Delhi: MOIila1
Banarsidass, 1982), p. 1033.

6711Je cootealJ of Ille lext caa be divided iolO tflree 5eCtioos: (1) geograpby, asuooomy and astrology, (2) rija
dJrarma. ud (3) daaciog, music, soogs. COOSb1ICtÎOO of im:Iges. building of temples ad the law. Kane. History
olIM 1JharmDiiistras. pp. 834-31,174-76.
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summaries of the eighteen principal Pur3J}as (ma/uï-purlÜJ.as). Accordil1g to Kane. the V;~~IU

Dhannonara PurÔIJQ is the earliest upa-purii~1Q (ca. 600-650 C.E.), whereas the others were

written ca 8th-9th century C.E. up to 1170 C.E.68

ln Alha V;~u Dhannonara Malulpurii~1a PrârQ/"b"a~l 3.80.1-669
, the sage

MirkaJJ4eya tells Vajra about the horse-headed fonn of Vi~gu. In courrast to Nlaluïbhiirata

12.327.79-87 whicb describes fL'lyagriva as enlaD3liug from Auirllddha. this Purfu)3 daims

(as does Viivdmitra Samllita 4.26) that Hayagriva is an emanation of the vyüJlll S3rilJc~'UJa

(3.80.3b). A1though the reference in the Malliibluïrata differs in that it describes Hayagnva as

emanatiog from Aniruddha, it is significant that there is an anciellt association of the

Hayagriva deity with the vyiillas, which is couliuued in the AllIO V;~~IU Dhanllonara

MahiipuriiIJa PrdrQ/"bllQ~1 and in the Agamas (see section on Agamie references in which

Hayagriva is desaibed as em.'l11atîng from Satilkar~m.13and Anirllddha).

Funhermore, aceording to this text, the prescriptions for the iean of Hayagriva are

that the image should have the head of a horse, we.v blue garmellts. and bear in his four hands

the several iconographical emblen15 c.-onunonly 3SSOCinted with Vi~I.lu-(he iairklla. the cakra,

the 8at!a, and the padJna (3.80.3b-4a). Here, Hayagriva bears the Silille emblem5 that are

listed in Paraiara Siuh/lita 27.10. More significnntly. Hayagrï\'~'s remaining four anns

should he placed upon the four personificd fon115 of the Vedns <J.80.4b-5a). Although

carrying the book (sometimes specified as mat of wisdom) is contÏDuous with several

common Agamie depictions of Hayagriv~ there are no other referellces in the texts surveyed

el KaDe, History oflM DlvmncJiijstras. pp. 834-38.

69 Alha V"~araMaltâpurib.1Q Priirœnb/fQ/.J (Bombay: VewleS\"ar:l~. 1912).
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tbat refer to Hayagriva as having his hands placed on the persouitied ttlnns of the Ved'lS. The

passage a1so refers to bis avatiiric activity of recoverillg the Vedas flUlll the two demoDS in

ancient times (3.80.6).

Comparative and DIaduonic Dimensions ol the Depictlons oC HayagrivD's
ICODOII'BpbicaI Paraphernalla in the ÂpmM and the PuriJJas:

o. C1assieaI perlod (200 B.C.-500 C.E.)

A. Puriioas:70

a. Matsya Purtï~'a: ialiklw (collch shell), cakra (diSClIS). gacfa (mace), pustaka
(book)

B. ÂgnmM:71

a. Sripau~kara Sm;,hÎtii: ialik"a. cakl"a. a}qa-mâlii (rosai)' of beads>, pustaka

•
Ill. Early Medieval period (500-800 C.E.)

A. PurDoas:
a.A8n;Purii~a:iank"a,cakra,ga4a,pustaka

b. Lalittï Malriitlnya (BraJullti~'4a PU,.a~/a): iailklw. cakl"a. aJqa-malii. puslaka
c. Ganuja Purâ!Ja: iailJdUJ. cakra. gatln, padn,a (lotus)
d. V;~~,u DIUJnnonara MaIUJpurd~'a: ianJelUJ, cakra. gacfa, padma, four

personified fomlS of the Vedas

B. Âpma.c:

3. Piitb"a Sali,/lita: iailkha, varada-lIludra (haud position of bestowal).
vijiiiina-pustaJca (book of wisdom). alqa-sûtra. ga~/a

b. Sanal/cumara SQ/hhita: iailkllQ. cakra. gatfa. padma
c. Se~a SQ/;,"ita: salikha. cakra. IIIudra {hand position J. pusraka
d. Hayasïr~a SalhhÎta: smik/UJ. cakra, gaf/,a. puslnkn

•
70Tbe cbroaologicaJ~ (or Ibe Pur3J)u are based 00 :1 synrbesis o( KJOSI~nll:lI~r.A Surv~.v ofHï,rduism,

pp. 418-421; O·Flaherty. Siva. pp. 13-14; aad. especially, Rocher. A Hülory of I"dic", LiI~rrlIUrc. pp. 134-ISI.
154.160. 167-112. .7S-183. 196-200.202-203.228-237. 24S-2S2.

711be cbroaological periods (or rhe Âgamas is b3sed 00 Ma15ub3r.t. Pü'-ÎI. lm.ïtra Samhitcïs and Early
V~ TMoIogy. pp. 34-35.
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MIddle Medieval perlod (8()()..1000 C.E.)

B.Apmm;:
3. ïivara Sa,ilhità: ia'ikllll~ padJ"a~ lllii/li (rosary). puslflkn
b. Pariiiara Sa!i,hità: cakra~ padJ"a~ Srïdevï and Bhudevï~ iQlik"a~ cakra~

gatla, padJna, j,ïtïlla-pustaka (book of knowledge): iailklla. calera, gatja.
patbna, jiïQ'ltJ-pustaka. ptïia (l'Ope). atikuia (staff); iailkha. cakra. gatja.
padJna~j'ïdna-pustalca. ptïia. Q,;kuia. agni-vaj,-a (bow)

The iconographical pnrnphemalia that Hayagriva beal"s in !lis hands parallels the

•

•

emblems carried by V~IJU: iatikha. eakra. gaija. padma. However. the pusraka. appropriate

for Hayagriva (but which is Dot an emblem that Vi~l)ll ordinarily bears). appears in me earliest

iconographical depictioDS of hinl in bath the PUrfu.l&lS and Agamns. By way of COlltrast. the

alqa-mdld is only carried by &'lyagnva in me ÂgalllÏc texts. Interestillgly. it is n symbol for

mantra recitation-a commOll Tantric prnctice.

Similarily, the later icollogrnphicnl depictiolls (Inter Mediev;11 pcriod) of Hayagrïva in

which he bears the paia, arikuia. and ag"i-vajra are also linùted fa fllt." Aganlic texts. These

later iconographical parnphemalia are sintilar to the emblems cmTied by Hayagrtva in the

Buddhist pantheoo. The similarities betweell V~I)avislll and BuddhislIl are either a result of

(1) a COD1DlOO source, or (2) the fact thal Buddhists have borrowed from Hindus or thal

Hindus have bonowed from Buddhists. In the case of coounon origills. the presence of sa

many silni/arities make il likely that many concepts. symbols. and rituals in the Agamas are

derived from OOD-VediC indigeoous traditiollS thal have been trnllstonlled accardillg to the

specifie requirements of the sectarian traditiollS.
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HAYAGIÜVA IN THE SECTARIAN ÀGAMlC -TANTRI( ~ TRADmONS:
SAIVA AND SAKTA

Hayagriva and the Saiva Àgamic Traditiun

Unlilce Vai$gaVÏ5m. the notion of avalâra is not a feature of Saivisul. Saivisill does.

bowever. have a concept of the ",ürti (elubodiment) of Siva. nIe concept of ,mini exists in

Saivism. in particular the Saiv3 Âgamas and the later Saiva Siddh;luta traditiou. Ulllike the

later ViSi$toovaita Vedanta tradition. ",ürti is secondaI)' to the experi.mce of knowledge in

Saiva Siddhfulta. Although Siva's embodiments do uot have [h~ saille philosophical or

theologicai status. the worship of thent however is a very saliem fealure of South Illdian

Saivism.

The Saiva Âgamas list up to twenty-tive different ",û"'ù of Siva. The mmllials

describe in de~1Ï1 the attire, postures. wenpons. :ll1d Olllal11enlS of Siva approprinte to each

mürti. According to Kiira~la Agallla.72 there are twemy-tive mürris of Sivn. most of which are

present in South Indian temples. The mürt;s muy be c1assified under IWO broad headillgs: (1)

ugra (ghora). the ·'terrifie'· aspect of Siva, which is either (i) present iu myths cOllunonJy

associated with the Gad or (ü) not present inluyths of the Gad; and (2) saUinya (salira), the

·"peacefuln aspect of Siva. whieh either is (i) associated with a pm1icular Saivite story or (ii)

DOt primarily associated with a Saivite stocy. The latter saUillya (y~ of mürti is believed by

Jitendra N~th Banerjea to he continuous with the earliest knowll l'onu of Siva. that is, the

represeotatioDS of Siva on ancieot COiDS and sems from the ludus Vnlley Civilization.73

n l'be KiiraIJQ Agama is Olle of me len Âgam3S reg:uded as :lUrhorilalÏ\'e by ail S:üva Agamie rmdirjoos.
iDcludiDg &iva Sïddbiora. 1be lext is dualistic iD pbilosophic:d perspectin·~ as a primarylbigher reXI, il is
believed la bave beeD lUeived by lGr:loa. Salva.:uad Pr5japali.

73 Jiteodra Nalb B30ajea. ~W!IOfll~'1/ ofHindu kOlrograplr'y <New Delhi: tvhlll~hirnJll Manob.vI:d. 1974),
pp. 464-5.
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According to the Saiva Aganù'lS. Siva 111c1Y appear as stnnding (either alone or with

one of bis consorts. such as Ull1.s'i). or as seated (either nlone or accOillpauied by a consort

and/or bis son Skanda). The graceful and peaceful fonus of Siva include D~il.)ihnüni--the

expounder of the treatises (iastras) or practiciog yoga--and Nrtyalluïni. the master of the

various ans ofdancing/music.74

Out of the tweoty-five fonl15 of Siva (mûrrl) th~t are predominnlllly found in South

Indian temples, Ballerjea c1ain15 thm the Illost importaur Saiva image is that of

D~ÎI;13D1ürti.7S According to T.A. Gopillntha Rao. the etymology of Dflk~i~ld-mü,.,;(image

facing south) retlects the belief that "Siva was seated facing sourh when he taught the sages

yoga and jfliitld,.76 Geoerally. D~iJ.Jalniirti·s complexion is whire and is compared ta the

appearance of crystal (spha{ika), just as is Hayagnva's in the P;II-IC:lI-:"itra Àgamas. Unlike

Hayagriva.. however, Siva's body is smeared with ashes. and he h~lS l1I~lrted locks. three eyes.

four arms. and his left leg rests on his right thigh.

Even though DO referenœs to Hayagnva have been locared iIl the Saïva ..\gamas, the

iconographical depictiODS of Hayagnva and Olle of the fom15 of D:lk~il.lâlnûrti are sinular.

D~ÏI)imürti has four differeot fornlS: (1) yoga-mür'; (teacher of yoga ,. (2) Vï~lâd"ara-",ürti

(bearer of the vï~la instrument), (3) j,ïalla-mûrt; (expouuder of wisdolll/kllowledge). and (4)

vyiilchytina-mürti (expounder of the iiistras).77

74 Baoerjea. ~~/Op'n~nI ofHi"du Icollograph.v. pp. 464-5.

75 A1tbougb Dak$ÏJ)imürti may be ODe of me more impon:lOI ,minis of Si...:a ID the:" Soulh. d)~re :are very few
~fereoœs ta bim iD die Mm.aiasaream" paIl-lodian texl$. ID Sivu Pul"ÜI)ù. 33.16-17. [I~re is a ~ference 10 lhe
wonbip of I>ak$iJJimilrti witbout aoy deWls as 10 His Conn or role. In Niïradrl P"nï~1Ll 3.91.127. lhere is a
refereace to the Dalqi1Jiinuûri-manlra.

76 T.A. Gopmatba Rao. El6MIJIS ofHilldu Ic:ollograpll.v.Vol Il P:ut 1. (D.!:lhi: Indolo,ic:d Book House. 1971)•
pp. 273-274.

TI Rao, E1~nIS ofHint/" IconograpllY. pp. 273-~ Sastti. SOII,II-I"dùm ["'(/ges of Gods alld GotJd~ss~s.
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The fonn of Dak$Ï1}funürti l1lost frequelltly found in templt.'s is Ihe vyiikhyiilla-lIlüni.

with Siva seated either 00 atiger skin or a white lotus under a banY:1I1 lree. His right forearm

is in the hand position of knowledge (jliiilla·lIludra) or the pose of exposition <salildarialla).

bis left foreann is either in the boon-bestowing (varada) position or holds a book (puslaka).

the righl upper ann holds the l'Osmoy (ak~a-"'iilii). and the left upper anll holds either a snake

(sarpa) or a lotus (pamna). There are some differences mnollgst Ihe four different fonns of

DaIc$ÏQamüJ1i mentiooed above: (1) yoga-mürti has the yoga-III11t/n; ralher than the j,ïiilla-

mudra; (2) vï~"jd"ara-",üniholds the vï~/ii illstnlluent ill 1x>th foreh:lIIds r:uher thall the jlïiilla-

mudra. and varada (giverofboolls); (3)jlïiiIlG-mûrli hns a hand il) eitlll~r the hand position of

abha}'a (fearlessness which inspires contidence) or dilna (clwriry). The l'\iikltyiilla-IIIü,.,; is

not only the most popular foml of D~Î1Jfilnüni, but it is alsu (he form that is Illost

continuous with the Pfuïcarntric depictiollS of Hayagriva (bath icoll01!raphically :md in ternlS

of their sinùlar l'OIes as the Expounder of wisdolll and the Sastras).

The iconographical descriptions of Hayagnva in the Paiicar~llr;l Âg:uuas are parallelto

the iconographical features of the vyiik!l)'olla fonn of Dak~iIJallllÏlli.wllich caille to represellt

the ascetic tradition in 5aiva Siddhânta, a school of Saivislll locall.·d in TaJnil Nadu. The

iconographical similarities in the Vai~}avadepictions of Hayagrivll and the Saiva descriptions

of the vyt1IcJlyatla foml of Dak$ÎQaulürti retlect colltinuities thal. in the Âgaluas. trnnscend

sectarianism The role of Dak$Ïl)fullürti (and Hayagriva) is consish.'111 wi(h the philosophy of

the 5aiva ÂgaDk1S:

Their philosophy mainly concentrntes upon the JXlwer of Speech. i.e.
upon the power of the energy concealed in the Divine Ward. an

pp. 89-93.
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insight which is the ~1Sis of their theory of mnntras. 7~

As aforemention~ it is likely that many concepts. symbols. and ritunls in the ÂganlaS

(especially ones oot commonly found in the Purfu)a5) are derived fr0l11n0I1- Vedie illdigenous

traditions that 1aler have been transfonued acCOrdillg ta the specifie requiremelllS of the

sectarian traditions and ooly Inter wriuen down iu the ÂgalllÏc texts.

Hayagriva and the Sakta Agamie -Tantric T.....dition

A1though no references to Hayagriva were locnted in the S~1iva A.gôUl1:lS surveyed for

this study, there are pe1SS&'ges about the deity in three of the lare S5kt:l Tal1tric texts.19

According to M~ru Tantra Chapter 28110 vs. 10-52. Hayagriva is described as hnving a white

complexion. and is decornled with onlaJuents held in his hand. indudillg the rosary (mii/a),

book (pustaJca), and lotus (palikaja) (28.51). The icollographic:ll descriptions are sinùlar to

the icooographicai passages in the Pancariitrn A.gmnas (see. for eX:ll1lple. Piiduta Smilhitii).

Besides the description of an illl.'ge of Hnyagrfva ill Ihe Meru Tanu-a. the text

provides esoteric information regardillg the mantra. .\'(lIt(I"O and japa't.l of Hnyagriva. The

description of the mantra is sinular to that described in (he SrÎ HayagrÎwl UpallifOd (see

Chapter Vlm.

71 Goada. M~di~val R~/i8ious Lit~ralur~ Ïll Sal1skrit. p. 167.

79Tbe M~ru Tantra, Saradâlilaka Talura, 3Ild Yugi"i T,mIra a~ 1:'Ite minor 5.ïkta texl~. It IS bt.alieved thal lhe
Sitta Taon bas beea beavily iDtlueoced by lhe 5aiw Âg:unic trndition. :'Incl rhal lhe~ late 5.ïkra texls have
drawu 6œI maoy odIer sources, iocludiDg the Pu~i15 (Drvib/riiHuVelltl. l\iilikii. Stalld". Bralu'riilJt!a) aod
P-aiicarIIra Âgamas (Hayaslqa Sam}aitd. VL..fvab~'1Q Sœir/rita). For 5.ïkla.... rhe" divine ~lI~rp:y i.s approached iD
three differeDt ways: (1) 1DaIItta. (2) IcUlJl!aJini (liCe-force), :lnd (3) icon and II1wlL.laJa fonus of the Qoddess_ 1be
M~ru Tantra. accordiDgro ttadilioa. is the earliesl of the thœe. nie Sc1roJtÏliluJ:.a Tcm/ra IS believed to have
beeD wriUeD by Visauclbanna aod 1 ak,ma.,a-dik$3. See S.K- Ramnch..'ludrn R:'Io. Aga/I'" Ko.f/,a Vol. 1/. Saiva
and Saba Agamas (Baoplore: Kalpalba.na Research AC3demy, 1990). pp. 171-173.

10 M~l1IIonIram(Mumbai: Mudr.tyitvi Prakàsilam. [tint editioo 1830]. 1965t.

Il lapa meaas umuuem:i prayen" ad refen to a mode of wOI'5bip whe~by ~v()(~ silenlly ~ile pr:ayen
aadfar maab'U ÏD paise ofGod.
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In Sdradtïlilaka Tantra Chapter 15 vs. 73-74,12 the horse·headed god is described as

having a pure white complexion similar to a cOllch shell decomted with pearls. Accarding to

this text, the horse-headed image should have four anus; the two upper hands should cany the

dise (ralhanga) and conch sheU (iailklla), wherens the lawer two hands should he placed on

the knees in the a meditative pose, )'ogcïsalla (15.75). lllis description of Hayagriva in a

meditative pose is approPriate ta the context, as its description is followed by esoteric

descriptions of mantra, mudrd,japa and 50 forth of the horse-head~ddeity.

Chapler 9 of the Yogi,,; TalllraH3 (ca. 16th celltury C.E.) refers to the worship of

Hayagriva al MaJ)iküta hill, Dear the village Hajo in Ass:Ull (K;llllanïpa). TIlis Tal1tric text

belongs to the Vama-Sakta Agatl1ic tradition. and its narrative fralll~work is fhat of a dialogue

between PàrVatï and Siva.14 It describes the worship of Hayagri\,;t-Madhav~.111e worship of

Hayagnva al MaJ)ikü~ hill appears ta be of the Left-handed Tanrric sec(. b~lsed on the faet

that there are no restrictions about meat eatillg and that sex is said ra he Datural.

Hayagriva in the Ligbt oC Sectarian lconographical Te.~ts

It is important to move beyood the trnditional Epie and Pllr~e texls ~l1d to exmnine

aoalyticaUy the various other Hindu religiolls streams. These allier stre:llllS have played a

significant l'Ole in the developmeot of Indian deities. In the ense of Hayagriv~. il is crucial to

study the Agamie texts as they provide ··prescriplive descriptions·' for the prnctical ~Uld ritual

aspects of the worship of fL'lyagriva mnollg the three sectarinll A~nl1ùe esoteric nnd teluple-

12 Siiradiili/aialanlra. by ~:II;I:l DeSikeodrn willl COIIUUC:lUary by R:ll!hâvnbh-,ua (Oc."nares Ciry: lai
KrisbDadis HaridasGu~ 1934).

Il Yogini Tanlra (edited by Gu1g3v~u Sri ~lJad55 (lUlynga. MUlUbni: L"lKSlIli Vc:...k:ltc:~·:un Press. 1983).

... Fora similar oarraIive &:unework see the Ha.vagriva KallCA:" A"."~41 in Ch:llJlc:r VIII.
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based traditions. Signific:antly, the Hayagriva Inyth does not appear to he primary in the

Âg~, whic:h rather emphasize the iconography and worship of Hayagnva.

Because India has such a diversity of peoples and cultures. it is dil1icult to say

anything regarding the development of a deity without it being telltative.K5 By studying the

Hayagriva deity as depicted in the ÂgaJllÎc Iiterature synchronically. the continuities and

discontinuities among various sectariall trnditions (Vai$I.I:wn. Saiva. Sfficta) :-Ire made evident.

ln the case of He"lyagnva, it appears that the deity has varied ~ICCOrdillg (0 sect and text.

Cel1ainly, both convergence and interchange betweell pan-illdiall nnd local illdigenous

traditions must be one factor in the development. Is the COlltillllity in sinlilar religious beliefs.

symbols. and motifs the consequence of llllltual borrowing and/or the consequence of

traditions having shared conunOD origins thnt subsequently t~cmlle trallsfonlled? The

sinùlarities between Vai~)aViSnlaud Saivislll and Saktislll are eithL'r a result of ( 1) a COllUnOI1

source. or (2) the foct that SaivaslSàktas have borrowed frolll V;li~I.lav:)S or tllat Vai~l.1avas

have bolTOwed from SaivaslSâktas. But how call one possibly est~lblish who Oonuwed from

whom when it is not possible to date texts precisely (even Illor~ as oral rr:lditiollS)? The

presence of so Dk"lDY similarities make it likely that many concepts and symbols and riluals in

the Âg~'lS are derived from nou-Vedie illdigenolls tmditiolls that have been trnnsfom1ed

according to the specific requirenleuts of the sectm;an trndiIÎoIlS.)(6 AJrllough there is the

plssibility of a commoo shared source in specifie regions (Iike S;1Ï va and VaÎ~l.mva Àgmnic

15 CenaiD diviae figures may bave li relatively more simple hi.~ory. For t"xaJDple. rh~ main deily of the
SùiLbâcaJam Temple clearly represenu the incorpx:ltion of the indigenous figure (xClinilig ouly :n che local
IeveL adapred to the developmeDt of the V~V3 Ir.Idilioo in rhe South Indin milieu~ rh:lI is. the IcxaJ
iDdigeoous figure is tr:IO.Ûonned inlo Nrsùilh3. See.. Dr. K. Suuct1l':'lIIi. TI,€, Simhac/"Iicull T~",pI~ (Wallair:
Andbra University Press. 1969).

16 See Cbaprer Il.
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depietions of the expouoder of the iiUlras as in Hayngriva ~lIld Dak$iIJ&1mürti in the South

Indian milieu), the religious motifs. beliefs. and ritunls appe~lf to have œeu reworked over

time in each tradition. The ""histories" of a god. as evideut in the case of the Hayagriva deity.

are based 00 a multifaceted pnxess wherein there is the reworkillg of myth. icollogrnphy.

ritual. at many levels, including the Ih'lll-Indiall "l11ainstreanC PUr;lI.las. sectarian ÂgaJll&1S. and

regional heliefs and prnctices.

CONCLUSION

The Paiicarntric references (0 Hayagriva ean he allalyz~ from rite viewpoilll of

theology. ritual and iconagrnphy. and contain SOllle illleresrÎlIg albpL'ltions and variations as

to bis l'Ole and nature. Firstly, there is discrepallcy as (0 (he source of Hayngnva: thnt is. the

deity is described in sorne texts as an enl&1untioll of Smilka~m.la ( ViivàIllÎlrn). and in other

lexts as an emanation of Aninlddha (Vi!Vaksella. Piidma). Secoudly. there is al11biguity in the

Pâiicarab'a Âgamas regarding the theolagical status of Hayngriva: thollgh in sonle texts the

deity is depieted as a priJ11&1J'Y (mukllya) fonn of Vi~lJlI. other ..\ganlas describe him as a

secondary (gaul}a) avattira. Furthemlore. in some (ext5. he is deS'-=ribed as an nllxiliary deity:

that is, Hayagriva is either depicted as a dviira-pdlakn (doorke~per) in Niirndiya Sali,hÏltï

15.226, a vimtïna-devatd (deity placed on a tenlple towen in Nâl"adïya SmilltitfÎ 14.106 and

Viivdmitra Salir/lita 21.68-69. or a pa,.;viira-devata (nttelldaut deity) ln Piidllia Sali,,.itiî

22.2b-8a.

The iconographical fentures described in the Paiicarfitrn Â~LUlk1S differ regarding the

number of arms Hayagnva possesses or the embleuas he bears in his hands. Although

Hayagriva is always depided as bee'Uing the conch shell (iai,klta) and the discus (calera), he
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may or 1I1&1Y Dot carry in his other hallds the lllace (gatja). rhl" lotus (padma). the book

(pustaka), and the ro~11"Y ~'lds (aJqa·sülra). Some texts also describe hiut ns havillg oue hand

in the specifie position (IIIudrâ) represellting wisdoln.

Although there are Strik.ïllg ineonsistencies as to the theolo~ieal stallls of Hayagriva in

the Paiicarâtra Âgamas, the texts are lllOre consistent in their depictious of Hayagriva as an

iCOD placed in the nonh or northeast direction of the temple. Pertlaps temple design and ritual

practice are more imporL-mt in the Âganla5 than theologieal viewpuint.

loterestingly, the foml of Siva that is revered by Saiva~ as th~ expouuder of the

iiistras-Dak$Ï!Jfunül1Ï-is contiuuollS with Hayagriva in borh its th~lliogicai alld rituai

fuOctioDS. Although DaqÏJJanlürti"s iU14,ge is different from Haya!!riva·s. tlley are bath Lords

of leaming and wisdolll, and they shnre several ullusunl and s~r.:itic elllhiems. Ir is striking

thal bom me theological and rituaI funetions iu respect of the (\\0 deiti~s remain the sante.

even though they are associated with different sects.

For a fuJ1her development in the ulldersL'lndilig of Hayagrïva. we IlOW tunl to the

worship of the god in the region of Tanùl Nooll. Moviug beyolld the riwOlI texts based on the

Âgamas" here we encounter a confluence of Âganùc ritual undt:rstanding of deity (devatii..

mantra., and yantra) and blUlkti that involves the eOlOtional worship of a personalized Gad.

We DOW move from the pan-Indian depictiolls of the Hnyngnva tigure (Pan B) to the local

depietioDS of the Ha'lyagriva God in Tanlil Nadu (Part C), the re~iol1 in which Hayagriva is

presently worshipped as Supreme-the subject of the llext four cI ...pters.
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HAYAGRIvA IN TAMIL NADU
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CIIAPI'ER V

HAYAGRIVA IN TAMIL NADU:
THE HYMNS OF THE 4vARs AND
AN EARLY sRI VAIS~AVA ACARYA

Althougb a "relatively" minor pan-Iodian deity, Hayagriva is revered as a full

form of the Supreme God· in the Sri Vai'lJava tradition of South lodia. Consequently, it

is necessary to provide a thorough analysis of the depietions of Hayagriva in the South,

with a partieular focus 00 Sri Vai,t;tavism.2 Hayagriva was known to the Alvars, for

several of their pletie stanzas in the Na/ayira Divya Prabarrdllœn] -whieh is regarded

by Sri Vai'lJavas as the ~"'amil Veda" with a status equal to that of the Sanskrit Veda-

refer to Him. Hayagriva is aise mentioned in the Bhàgavala Pura~Q which-although it

is DOW a pan-lndiaD text-has its origins in the Tamil-speaking region of South India.4

And, finally, the Srïrangaraja SlavQ eomposed by Parasara Bhanar, a Sri Vai'J.lava

Âcarya during the formative years of the tradition, contains a stanza in praise of

Hayagriva. The fuU development of Hayagrïva's status and raie in the Tamil milieu

retlects the panieular Sri Vai,gava theologieal uDderstanding that the Supreme Gad

Vi,gu appears at different places, in His full form, as a temple ieon.

This ebapter provides an overview and an analysis of the several references to

Hayagriva found in the texts eomposed in the South Indian milieu prior to Vedânta

1 AU epitbelS for tbe deity wiu he capitalized 10 briog out lhe faet lbat Hayagriva i5 revered as the full
fonn of tbe Supreme Ood Lord Vi"u.

2Vedâota Desita's Hayagril1a S'a'ra was pivOla) iD popularizing tbe borse-faeed deity in Sri
Vai'IJavism, wbere He is wonbipped as the Supreme Gad. This will be discussed iD Cbapten VI and VU.

J Naldyira Til1l1iyap Pirapantam (edited by by Je. Veàka~cimi Re"iyar) (Cenai [Madns):
TiruvelikaJattiQ TiruDJaIPID, 1987). AJtbougb the Tamil fOrBI is Ndlayira Tivviyap Piraptmlam~ 1 use the
more familiar fonn to Sanskrit scbolan-Ndldyira Dil1ya Prabandlrœn.

• Friedhelm Hardy, ViraluJ-Bhabi. pp. 416-488.
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Desika; that is, a survey of the references to Hayagriva contained in the Divya

Prabondham, the Bhâgavala Purâf.lo and the Sri Vai~J;,lava AC3rya Parasara Bhanar's

Sriransarâja Slava. Furthermore, as a prerequisite to my analysis of Bhanar's referenc:e

to Hayagriva, 1 discuss the Sri Vai~J;,lava theological understanding of the five different

forms Gad talces in five different locales, which 1have termed lopolheism.

Because this chapter bas as its major conc:em Hayagriva as an avatiira within the

context of Tamil Nadu and the Sri Vai~Qava tradition. it is necessary to give an overview

of the Sri Vai~Qava tradition before proceeding to the analysis.

THE sRi V~~AVA TRADmON

The Sri Vai~~ava sampradii)'a5 is centred in the area of South India now known

as Tamil Nadu. Its theological tenets and devotional spirituality are based on three main

scriptural sources: (1) the pan-Indian texts, inc:luding srul; (Vedas and Vedaota Sütras)

and sm"i (Epics, Pu~as, and siiSlras including Manusmrtl); (2) the Pancaratra Âgamas

(ca. 500-1500 C.E.6 ), Sanskrit texts which incorporate the Tantric usage of bïja­

mantras,7 yanlras8 and m~c;lalas,9 and include prescriptions for temple c:onstruction, the

5 Sampraddya meaD5 "bestower. preseoler. establisbed doctriDe lr30smilted from ooe leacber to
aootber. or aoy sectariaD system of religiou5 teacbiDgn

• MODier-Williams. Sanskr;I·English Diel;onary.
p. 1175.

6 MalSubara. Pdficartitra Sanrhitiis and Early Vai-:f~vaTMology, pp. 34-3S.

7 Bija-mantra (seed-mantra) refers 10 tbe tey mantra of a deity used for worsbip.

1 Yantras are symbolic diagram! U5ed for meditatioD.

9 Mai)c;lala (lilerally meaD! "eÎl'CIe. di5C. or wbeel") refen to tbe circular diagrams used iD complex
meditalive pradices popular iD the TaDIn ttaditioo. MODier-WilIiams. Sanskrit-Englisla Dietionary, p.
77S.
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making of images and ritual performances; and., lastly, (3) the Tamil hymns of the Âlvars

(ca. 600-900 C.E. IO
)., collectively referred to as the Nalayira Divya Prabandham.,

devotional poems that draw on bath South Indian Tamil cankam poetry and pan-Iodian

motifs. Cairlcam poetry, from Tamil Nadu., is trac:ed baclc to ca. 200 B.C.E. and was

collected ca. 700-800 C.E. The cairkam poems are of two basic types: the heroic theme

of war is treated in the puram (exterior) collection, and the emotional love poems are the

subject of the akam (interior) poems. These akmn plems are based 00 depictions of five

external landscapes used in connection with highly stylized descriptions of intemal-

emotional states. This literary genre had a eritieal impact on the development of the later

emotional Tamil Alvar bhakt; poetry.11

Devotional bllakt; became popular during the period of Medieval Hinduism

(staning ca. 600 C.E. in South India and ca. 900-1000 C.E. in Nonh India). In blzakt;. the

devotee totally surrenders to God and lives a life of devotion to. and the service of. Him.

Surrender (prapalli l1
) is the preferred religious act, which takes place by the divine

grace of God. Prapatt; is one of the central features that distinguishes the emotional

devotion (bllakti) found in the Alvar hymns and Sri Vai~Qavism from the bhakti-yoga

promulgated in the Bhagavad Gila. 13 The Âlvàrs implicitly describe prapalli in their

10 Hardy, Viraha-Bhakli" pp. 261-265.

Il See Hardy" ViraJra-Bhak'i: TM Early Hislory of Kf11J1l ~volion in Sou,h India. pp. 120-237.

12 Prapalli (sufreDcier) is derived from the SaDskrit verb root pra + pad "ta tbrow oDeself dOWD. la
SUffeDder',. MODier-Williams, Sanskrit-Eng/isla DiclioNlry, p. 682.

IlTbe c1assical HiDdu text, the Bhagallod Gua (writteD ca. 200 B.C.E.- 200 C.E.), describes tbree
possible paths for salvatioD: (1) jMNI-yoga (the patb of uowledge). iD wbicb ODe l'eDOUDCeS "tbis­
worldly"life; (2) karma-yoga (tbe path of aetiOD), iD wbicb ODe l'eDOUDCes the tiuits of ODe"s actioDs; aDd.
lastly, (3) blrakli-yoga (tbe path of deV«iOD), iD wbicb tbe devOlee l'eDOUDCes tbe ·Self' iD the service of
the Lord.
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hymns as the ultimate religious act. The act of self-surrender is regarded as the preferred

and easiest means of liberation, hecause this salvation is open to all irrespective of

gender, caste or education, and is solely dependent on the grace of God.

It is unIikely that the religious beliefs of the Alvars were based on a well-

establisbed. highly centralized tradition. The formai institutionalization of South (ndian

Vai~Qava devotioDalism occurred with the emergence of the Sri Vai~Qava lineage of

iicaryas. ID the earliest period of Sri Vai~gavism (ca. IOth century C.E.). the Tamil Alvar

blrakt; poems began to he recognized as a full-tledged religious scripture with a status

and importance equivalent to the Sanskrit Vedas. As such.. the Alvar poems are called the

'7amil Veda'·. Sn Vai~Qavism's recognition of this two-fald heritage is captured in the

term "dual Vedânta" (ubllaya-vediinta). Nathamuni (ca. IOth century C.E.). the lineage's

fllSt historical âciirya. is acknowledged for having established this ubhaya-vediinta. He is

credited both with having recovered the "Iost" hymns of the Âlvârs and with having

instituted their chanting in ritual performances in the main Sri Vai~Qava temple at Sri

Raôgam.·"

Nâthamuni·s grandson Yamuoa (ca. flCSt half of the llth century) is the first

âciirya to have composed extant philosophical works. He established the faundation of

what later came to he called Visi~tadvaita philosophy-the philosophical-thealogical

school of Sri Vai~Qavism. Altbough Yamuoa accepted his anhodax brdhmalJical

heritage, he was sympathetic ta the religiaus changes of his time (bhakti and Tantra

14Vasudba NarayaDan, TM Wayand 'M Goal: Expr~ss;ons of lkvotion in ,M Early Sri Va4~va
T,adi,ion (Washington, D.C.: Iostitute For Vai'lJava Studies. 1987), pp. 55-57; Joba Braisted Carman
and Vasudba Narayaaan, Th Tamil V~da: PilfalJ's Int~'pr~'ation of lM TIruvdymo/i (Chicago:
University afChieago Press, 1989), pp. 3·12. 180-190; Nayar, POt!try as ~ology,pp. 7-13.
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movements), which were considered heretical in orthodox circies. One of Yamuna~s

greatest contributions to the Sri Vai$1;lava tradition was his integration of popular temple-

oriented bhakti with the onhodox Vedic tradition, demonstrated both in his praise-poem

Stolra Rama and in bis defence of the Paiicaratra Agamas.

Yamuna wrote two major philosophical works: ( 1) Siddhi Trava. The

[Establishment of the] Three Siddhisu (Truths), and (2) Agama PramdIJ)'am. The

Authoritativeness of the [paiicaratra] Agamas. 16 Siddhi Traya is an orthodox.

•

•

philosophical text based on Vedanta philosophy. whereas Agama Prdmd'.lyam establishes

the Paiicaratra Agamas as authoritative saipture. The central argument in the Agama

PrtïlndlJyam is two-foid: (1) on theological grounds, the Pâiicarâtra Agamas are said to

have equal status with the Vedas, for both set of texts are reveaied by the Supreme One

(pUTU-FOtlama),17 and (2) 00 sociological grounds, the "authentic" Pâiicarâtrios are

considered to be orthodox brdhmaIJas (Bhagavatas Class IV),18 because they perform

rituais prescribed by both the Vedas and the Pâiicarâtra Agamas.

The main theological problem that the Vedantins have had with the Pâiicaratra

15 Accordiog ta Yimuoa • the tbree siddlais are arman (soul). samvil (malter). and (svara (Lord). [n tbe
later Sri Vai~~ava tradition. tbey came to be called cil (soul or coOsciousDess), acil (matter), and [svam.

16 YdmUIIQ's Agama Prdmd1JyœrJ (translatioa by lA.B. vaa BuiteDeD) (Madras: Riminuja Researcb
Society. 1971), pp. 4-5.

17 Ydmuna's Agama Prilmd1JYanJ, pp. 16-19.

Il According to Neevel's aaalysis of ramuna's Àgama-Priimii1Jyam. tbere are four classes of
btdhlfuu.u:u: Bbâgavata Class 1: Traditiooally calied vaiJya-v'alya (of tbe vaiJya va~), wbo lost tbeir
Vedic status because of tbeir wonbip of Vi"u iastead of followÎng Vedic karma. Bbigavata Clau n:
Temple priests wbo perform pfijiJ for devotee5 for their livelihood. Bbigavata Cau m: Bbigavata
bnJhIfuu.u:u who perfonn wonbip aad rimais accordiag ta Ek4yana Sâkha. Bbigavata Clas5 IV: S~~a
brdlunal)llS who perfonn bub onbodox Vedic rituals aad rilUals prescribed in the Piiicaritra Agamas.
Walter G. Neevel. Jr.• fàmUIIQ 's V~ddllla and Pâncarâ"a: Inl~g'aling ,~ Classical and lM Popuiar
(Missoula. Montana: Scbolan Press, 1977). pp. 29-37.
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Agamas is their unique doctrine of the four vyiihas or the four-fold aggregate of cosmic

emaoations of the Supreme. Yimun~ however, interpreted the four Vedanta Sûtras

(II.2.42-4S)19 50 as to provide a defence of the legitimacy of the Piiicaritra Agamas. He

claims that the vyühas are not different gods, nor are they four different pans of the

Supreme; rather, the vyühas are four different forms that the Supreme talces in arder to

make Himself increasingly accessible (as He does in a more radical way by talc.ing the

vibhava and arctï-avattïric forms). Yamuna further noted that Vedfulta and the Âgamas

are agreed on the notion of Vi,J.1u as the Supreme Persan (puru~ottama).20

Although Yàmuna is revered as the initiator of the Visi'Jadvaïta Vedanta school,

Ramanuja (ca. 1077-1157 C.E.)21 is regarded by Sri Vai'Qavas as their greatest teacher

and most eminent theologian. Building on the thought of Yàmuna. Ràmanuja established

a respectable and full-tledged Vedàntic philosophical foundation for devotiooal religion.

Ramanuja formulated a system of Vedànta compatible with the theistic devotioo and

temple rituaI of Pàiicaratra. Even so, lUmanuja quoted Pàiicaratra only in sections of his

Sn Bhii.rya where he was directly defending the authority of Paiicaritr3 literature.22

Ramanuja did not employ Piiicaratric doctrines-such as the vyüha theory of

191D Bidariy~a's V~diinla SÜlra 1I.ii.42-4S UlpallyastuhbMl,Iiil-adhikJÏrana. the ··Section aD tbe
lmpossibility of Origiaationn bas beea. according to vao Buiteoeo. the prima fQCi~ argument agaioSl
beterodoxy. Il is ooly in tbe larer commenraries 00 rbe V~diinla SÜlras (i.e.• Sankara) tbat tbe contents are
aetually linked to the Piiicaritra Âgamas. vaa 8uileneo. Yâmuna's Agama Prdmd1J.yam. pp. 16-19.

20 Yiimuna's Agama Pràmii1J.yanI.. pp. 16-19.

21 Cannant Tht!ology ofRdmiinuja. pp. 44-47.

22 Sri Blriitya 2.2.42-43 acknowledges and defeDds Niriy~a as the composer of the Piiicaràtra
Agamas. In this section. RimiDuja ~arily uses Clriindogya Upanqad (8.1.5-6) as a pl'OOf teXI.
Rimiouja. TM VLtdlÏllla Siilras with lM Sri Bhii.1ya ofRtïmiinujdchdrya 3 vols. lraoslated iDlO Eoglisb by
M. RaDgachuya and M.V. Vandanja AiyuFr (NUDgambakkam. Madras: The EducatioDal Publisbiog
Co.• 1%1. 1964.. 1%5).
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cosmic emanatioos and the six qualities (~at!gu1J.tlS)2J of Brahman-functionally within

his Vedantic system as Yamuna had done.24 Ramanuj~ thus. removed the vyaha theory

from its original doctrinal and cosmologicaI context in the Sri BhlÏ!Ya as a theory of the

manifestation of the universe. and appears to treat it solely in a devotional context as

providing the sacred names of the Godbead to he used in meditation (upasanlÏ).2j

Likewise. lUmaDuja cited the six qualities of Brahman primarily in a devotional context

and carefully distinguished them from the five qualities that define Brahman'5 essential

nature (svarüpa)26. which he derived from the Upani~ads.27 For Ramanuja. the

~a4gu,-,as are secondary to the nature of Brahman than the five defining attributes.2B

According to Ramanuja. the key relationship between the devotee and Vi~~u is

the relationship of servant (ie~a) and Masler (ie~r). The Supreme Being is the 100er

Controller (anlarytïmin) of that which is both sentient (cil) and non-sentient (ac;r). Lord

Vi,~u. the Supreme Gad. is etemally accompanied by His consort Sri (L~mî). The

importance of avatdras is their identity witb the Supreme Form of Vi~r,u: "Even with

23 The six qualilies (~g&U,lQS), according to Piicaritn. are: virya (valor). jfiiinD (knowledge). bala
(streogtb). I~jas (spleadour>. iakt; (power). aad aiivarya (sovereigDly).

24 Neevel9 Jr' 9 Yamuna's V~danla and Pancaralra: InI~graling lM Classical and lM Popular. pp. 17­
28.

25 Altbougb Rimiauja meotioas tbe four vyühas aad ideDtifies Ibem witb the Supreme. he does DOl
elaborate oa the particular Pliicarltric fuaClioD or role of tbe emaDatioDS. See Sri Bhii.1ya 2.2.41 ft. For
funher iaformatioD oa the role of Piiicaritra iD the Sri Vai~lJava traditioa. see MalSubara9 Pancaratra
Samhitiis and Early Va#'.UJva T1u!ology. pp. 39-40.

26 Accordiag 10 Rimiouja. tbe s'lampa (essealial Dature) of Brabmaa iDcludes jnana (knowledge),
ananda (bliss). Q1IQ1Ita (iofioileaess), Salya (lrUtb). aDd amalalVa (purity).

VSri BlJii.1ya 3.3.1I-ll. Rimiauja uses Ta;n;riya Upan4ad (2.1~ 2.S~ l.l~ 3.6) aod Katha Upan~ad

(3.3) as proof texlS.

21 CannaD. TMology ofRiimiJnuj~p. 92.
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respect to iDcarnatioo~ his emphasis is not 00 the panicular characteristics of~J}a

but 00 their identity with Gad in His essential nature and supreme form...29 In the

section of Ramanuja·s Sri 8hiif}'a wherein the he defends the Paiicaritra tradition~ he

specifically discusses ooly three of the five forms (para~ vyüha-avattira, vibhava-

- ) JOavalara.

A5 Katherioe K. Young has clearly demonstrated~ although Ramânuja did not

mention the Sri Vai$J}ava technical term for the worshippable iconic form of Vi$Qu

(arcti-avattira)-the most beloved form of Vi~J}u in Sri Vai$Qavism-he did provide the

scope for the concept in his commentary 00 Bhagavad GlIa 4.11. Therein~ Ramaouja

created the theoretical framework for the concept of arca-avalara, holding tbat one of

the purposes of God's incarnatioo is to eoable devotees to directly perceive God.JI
[0 his

commeotary 00 BI1QgQvad Gilti 4.1-9, he referred to viblrava-avatara (although he did

not use the term): Gad as One who cornes at a time of need in order to re-establish the

worldly-state of dhannQ. He described GO(rS binhs as unique and oon-material.

RamaDuja provided the scope for the Sri Vai$gava understanding of arca-avaltira

in several ways through his commentary on Bhagavad GUti 4.11.32 Firstly, Ramaouja

29 Carman, TMology ofRiimiinuja, p. 181.

JO Carman. TM ~oIogy of Rânuïnuja. pp. 179-180. The Nilya Granlha manual of bome wonbip
ioc1udes the five fonns but tbere is dispule over tbe autbonbip of tbe teXl.

JI Katberine K. Young. "B~lov~d Plac~s (ukalllulinanilailkaf): ~ Corrdalion of Topography and
TMology in lM Sri Vai~~va Tradilion ofso",,. India" (Pb.D. Dissertation; Monueal: McGill Univenity.
1978), pp. 150-155.

n YOUDg, ocB~lov~d Plac~s (ukantulinanilailkaf)", pp. 150-155; Katberine K. Young. "Râminuja on
Bhagavadgitd 4.11: The Issue of ArcdvaliÏTa" in Joumm of SOUlh Asian Lil~ralur~ 23 (Summer. FaU
1988), pp. 92-9S.
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depicted Gad as One who shows Himself to His devotees who ukeep on experiencing

[Him). with their own eyesn
•
33 Secondly. he also described Go(fs incamational

appearance as being the full presence of Gad with His essential nature (svarüpa). a

crucial aspect of Sri Vai'l}ava spirituality. This 3<:t of Gad revealing Himself to His

devotees is understood as an expression of His love-His gracious coodescension

(sauiilya}-wherein He makes Himself accessible to His devotees for their welfare.

Finally. such appearance of God.. which does not occur at a specifie time.. implicitly

differeotiates arcii-avatiira from vibhava-avatiira.34

Sectarian theological tenets became more prominent in the writings of the

iicdryas after Ramanuja.. such as his immediate disciples Küresa and Parüara Bhanar.

Following Ramanuja's "blueprint'" for the iconic form of God. the concept of arcii­

avaliira was explicitly developed and elaborated by these later Sri Vai'l)ava Âdiryas.

According to the Sri Vai'J;lava and late Paôcarâtra texts.. there are five forms of God: (1)

para-Vi'J;lu, the transcendent Gad who dweUs in the Supreme heaven of VaikuJ;ltha; (2)

vyüha-avatara-Vi'Qu.. the four-fold aggregate of cosDÙc emaoations (Vasudeva.

SalilkaJl3l}a. Pradyumna, Aniruddha); (3) antaryâln;n-Vi~l)u, the [ooer Controller or

Indweller of the human heart; (4) vibhava-avatiira-Vi,1].u, the human. animal. or

animal-headed incarnation 00 eartb at specific times and places (Le... Rama. ~l)a); and,

lastly, (5) arcd-avariira-Vi'l)u, fully present io properly consecrated icons in temples

II Gîta Bhiifya 4.11. Rimiouja. TM Gilâb~yaof Râm4nuja (traDslarioo by M.R. Samparkumaran)
(Bombay: Aaaorbacbarya IDdological Resean:b IDsritute~ 1985).

14 YOUDI. "Ràminuja CD Bhagavadgitii 4.1'''. pp. 9S-104.



•

•

•

ISO

and homes.35

Although lUnùinuja·s immediale disciples employed their actirya's philosophical

theology. they synthesized its lenets with the Tamil Veda. 36 Following Periyavâccag

Pillai·s interpretation of praptJlti as described in Yàmuna·s Stolra RaIna (v. 22). the

understanding among the early Sri Vai$~ava Âcaryas was that prapatli is the simple

surrender 10 Gad who. out of His grace. saves His devotee. The concept of prapatti

hecame a key Sri Vai$Qava doctrine and is regarded as the preferred and easiest means to

mok~a. For Sri Vai$Qavas, after the performance of prapalli, the devotee's actions are ail

to he performed in the total service of God and, ideally at least. the devotee--God·s

servant~xperiences the continuai enjoyment of His presence. Salvation granted by

divine grace alone is open to ail, regardless of caste and gender.37 Vedic education,

open ooly to males of the twice-born dvija38 classes, is no longer a requisite for

salvation. as it is amongst the orthodox Hindu schools of thought.

Two centuries after Ramanuja. Vedânta Desika attempted to reconcile the more

radical notions of Visi$tâdvaita doctrine with a more orthodox Hinduism, by

reinterpreting the relationship between God and devotee. Even though devotion and

JS Nayar. P~'ry as ~ology. p. 103.

J6 Nayar. P~'ry as 1kology. pp. 78·92.

17 Accordioglo Ibe classical salvific scbeme. womeo and iiidras. Ibose wilboul Vedic $Iudy. do OOl

anaio mok$a io 'Ibis Iife·.

J& The classical Hiodu va~ (colour) syslem conmias four classes: (1) Ibe brâNntll)Q (priestly) clau.
(2) Ibe qalriya (warrior) dass. (3) lbe vaüya (agricullural) clau. and lasdy (4) Ibe iüdra (serving) class.
The fmt Ibree are calelorîzed as dvija (twïce·bora), 10 wbom Ibe Vedas and Vedic education is
accessible. The Jüdra class, OB the ocber baad, is required 10 serve alltbose belonging 10 IH dvija classes,
aad is forbiddea 10 bave any Veclie educalioo. Furtbermore. women, no lDaoer wbicb clau lbey are borD
inlo, bave the stalUS of liMlra males; Ibat is. womeo are deaied Vedic education and, Ibus, salvalioa ia
lbeir present birtb.
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salvatioD are open ta ail, Desika postulated that salvation is not entirely effortless. He

maintained that Vedic education should he mandatory for dvija males, particularly

briiluna~as. Although Desüca appean ta have had no intention ta create a sub-sect, Dar ta

cause a division within the Sri Vai$lJava tradition, he has come ta he revered as an dcdrya

of the Vata1calai sect (Northem school) of Sri Vai'lJavism. Similarly, M3I}avatamamuni

has come ta be recognized as belonging ta the lineage of the TeQlcalai sect (Southem

schaol) of Sri Vai'Qavism even though he, too, had not intended ta cause the split, which

is believed to have occuned ca. 17th-18th century.39

The common analogies used to compare the Vatakalai sect's concept of prapalli

with the Teokalai school's view on salvation are the monkey and the cat, respectively.

The relationship that the baby animal has with its mother parallels the relationship a

devotee has with Goel For the Vatakalai school, the baby "monkey" must grip the

mother's fur as it is carried, just as sorne effort must he made by the devotee ta obtain

God's grace. In contrast, the Teg,kalai "kinen" is carried by the mother's mouth by the

gripping of its neck, implying that absolutely no effort other than self-surreoder upen the

part of the devotee is required for salvation.

Because the Sri Vai$Qava sampraddya is centred in South India and it regards the

Tamil hymns of the Âlv3rs (ca. 600-900 C.E.40
) as scripture. it is to the Nalayira Divya

Prabandham, which contains severa! references to Hayagriva. that we now tum.

J9 K.K.A. Venkatacbari. TIu! Ma1Jipravâ!a Lit~ralur~ Of Tht! Srivai~1)Qva Àcaryas (Bombay:
Anaothacbarya Researcb lostitute, 1971), pp. 164-166.

According ta traditioo, the Vatablai aod Teoblai sects differ 00 eighteea issues (doctrioal aod
ritual). For furtber elaboratioo. see '1be Religious Tbougbt of Vedaota Desikan iD Cbapler VI. For a full
discussioo of the Sri Vai'JJava split ioto tbe IWo 5eets. see Mumme. T~ SriVa~~va TMological
D;spUl~.

40 Hardy. Viraha-Bhabi, pp. 261-265.
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Early Depietions of Hayagriva in Tamil Nadu

Hayagriva in the H)'IIlDS or the Alvirs

CODtinuous with several passages in the Pancaratra Agamas and Vi~1J.u Purd1J.a" aIl

references to Hayagriva in the Alvar hymns depict Him as a benevolent avatara of

Vi'Qu" without any mention of how Vi$t)u happened to gain a horse's head (as in Skanda

Pura1J.a and Devibhdsavala Purd1Ja). Two of the Alvars.. NallllIlâlvar (ca. 700 C.ESfl

and Tirummikai Alvar (ca. lale 700 C.E.),,42 mention Hayagnva in their Tiruvtïymo!i and

Periya Tirumoli .. respectively. Hayagriva is recognized as an avalâra of Vi$t)u in listings

composed by these two Nvars as ma (horse) and parimuka43 (horse-faced one).«

In Tiruvd}7no/i Il.8.5 .. Nammalvar includes the horse (ma) in a list of Vi$t)u's

avalâras:

The Supreme Lord..
the Causeless Cause of the flowing universe,
its Creator.. Sustainer and Destroyer..

Chief of the Celestials..
My Tintan came down as
a horse (md), a tortoise (dmal).. a fish (ke~l[ai) .. and a man <perumâlJ).. and
protected all the worlds.

NaIlUllàIvar depicts Hayagriva as the full form of Gad and as Protector of the world.

ln Periya Tirumo/i, Tirumalikai Alvar also refers to Vi$l)u's horse-headed

., Nammilvir (ca. 700 C.E.) is from the P~~ya region of South India. He is the author of
Ti,."wiymo/i~hemOlt imponaac worlc coataiaed iD che Divya Prabandham. Hardy. Viraha-Blrakti. pp.
267-269.

GTirumalikai Âlvir (ca. late 700 C.E.) is from the Nilliir district of South India. Hardy. Viraha­
Blrakli. p.267.

• l Pari iD Tamil meaDS "bone". MuJca (Sanskrit mukha) means face. Madras Tamil LexiCOII. Vol. IV. p.
2561.

.... P~riya Tinurrol; S.3.2; P~riya Tinuno/i 7.8.2.
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incarnation in bis listing of the Supreme's various incarnatioDS. In Periya TirumoJi 4.5.6,

Hayagriva appears in a stanza which contains a list of Vi$J}u '5 incarnations:

The One who becomes
the fish (ke~{ar), dwarf (kura/),
swan (pu!), pig (ke!al),
lion (an) and horse (ma),

who is also the cosmic egg, sun and moon,
who is ail other things, and my God.
stays in NanIcür where the powerful people
are able to defeat the Par,4ya and Cola kings. (Periya Tirumo/i 4.5.6)

The Alvar's list is almost identical to that of V;~~IU Purà~la 5.17.11, which contains a list

of avalàras beginning with the various earlier animal forms Vi$l)u has taken in order to

preserve the world. including the fish. the tortoise, the boar, the horse. and the lion. The

only difference between the Tirumanlcai Alvar's list and that of V;~,",u Purà,",a's is that in

the Âlvar's swan (pu!) replaces Vamana.

Although the pu! (swan) form of Vi$J)u is found in the Mahàbhàrala. the swan is

not included in many Puranic avalàric listings surveyed in this study (e.g.• Agni Purti,",a.

Bhâgavata Purti,",a). In faet. the swan incarnation is more commonly found in the

Agamic listings. Several of the Pâiicaratra Âgamas list the swan (vihangama) as one of

the forms of Vi$l)u (Sàtvata SalÎlhitti 9.78; Ahirbudlanya SalÎlhitti 5.50; Vif"aksena

Samhitâ 13; LAk/mi Tantra 11.19-20). Interestingly, Tirumalilcai Alvar appears here to

bave been directly influenced by the Agamie: tradition.

The foUowing two stanzas on Hayagriva by TirumaJikai Alvar are the ooly

references in the Divya Prabandham whicb mention the mythic act of Hayagnva's

recovery of the Vedas from the demons Madhu and Kataibha. In Periya Tirumoli 5.3.2.

Hayagriva is described as having the form of the Vedas; in the sarne stanza a reference is
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made to Brahma" who is said to bave lost the Vedas:

Once upon a time"
the One who"
taking the form of the borse-faced one (parimu/ca)
gave the attractive sounding Vedas
to Brahma (Ayao)"
who appears at the Davel of the Lord with compassion"
and who lost the Vedas.

In Periya Tirumo!i 7.8.2" Tirumattlcai explicitly praises Hayagriva for bis glorious act of

saving the universe by recovering the Vedas:

Please look: al lhe Supreme" our Lord,
who once upon a lime look: the form of a horse-faced being (parimuka)
and reslored the four Vedas
[from the demons who]
brought darlcness to the universe.

When the sages or the demons
were unable to do anything
because of the darlcness,

the Horse-faced One (parimulca) restored the Vedas.

The one who dwells in this place
known as T3Q.Îyalüntur (Tiruvaluntur),
surrounded by [the fields of] superior quali~ paddy
which is blowing like wbisks [in the windl, 5

has a swan as his feminine pan
who enjoys the tlowers of the fields.

Hayagriva·s act is here connected with a bountiful rice crop. This comparison is

expressive of Hayagriva's greatness, because rice is the most important staple crop in the

Tamil lands. Most importantly, this passage brings out an implicit connection of

Hayagriva with an arca-avatdric form of Gad (The one who dwells in this place Icnown

as Tiruvaluntur).

45 The whist is ODe of (he symbols ofa tin,.
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Hayagriva ln the Bhdgavatll Prud"a

As aforementioned in Chapter III. the Bluïgavata Pura~a is an important bhaJcti

devotional text in Sanskrit, best known for its stories about the life of KJl~a, an avalara

of Vi,~u. According to recent scholarship, although the Bhiigavata Pura~a has been at

least since the 16th century a pan-Indian Purâga, il is believed to have been composed in

South India by a single author during the formative years of Sri Vai,~avism (ca. 9th-lOth

century C.E.}.46

The BlIiigavala Purii~a provides three different lists of Vi~lJu's avatiiras. Two of

these lists that include Hayagriva are: a list of twenty-two (1.3.1-25) and a list of twenty­

three avaliiras (2.1-38). The third list of ten (10.40.17-22) does not include Hayagriva.

Neither of the Iists which mention Hayagriva in the Bluïgavata Pura'.'a conform to the

listings of avalaras given in the Âlvâr hymns. Again. Tirummikai Âlvar's Iist includes

pu!, whereas the BJuïgavata Pura~la includes vama1la (dwarf) (as does the Vi!'.'u

Pura~a).

Hayagriva appears as an avalara of Vi'Qu not only in the Tamil hymns of the

Âlvârs, but also in the Bhdgavala Purd1J.a. This clearly demonstrates that Hayagriva's

presence in the South is not limited to the Sri Vai'l)ava tradition (although he is most

popular therein). However, by way of contrast to the V;~'.'u Purâ~a and the Â{vars, the

Bhdgavala PuralJa contains bath the malevolent and benevolent myths about Hayagriva

from the Pur3JJic tradition. In Bhiigavala PurâlJ.a 5.18.1-6; 7.9.37 and 11.4.17, Hayagriva

is depicted as a god and is praised for His act of recovering the Vedas from the demons

46 Hardy. ViTaM-Shahi. pp. 486488.
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Madhu and Kaitabba. Yel. a bone-headed beiog is al the same time portrayed in

Bhagavala Pura'Ja 8.24.7-57 as a malevoleot demon; Vi'Qu assumed the form of a fish

in order to save the Vedas from the hone-headed demon. This conftmlS the widely held

notion that the Paiicarâtra Âgamas have not been a significanl influence on the

Bhagavala Pura'Ja.

Even though the mythic staries in the Bhagavata PurdlJa are primarily Vai~gava.

the text is heavily influeoced by an advaitic world-view41 which. as argued previously.

allows for the ambivalent depictions of Hayagriva. From a philosophical viewpoint,

therefore, the Bhagavala Purd'J.a cao cORÛortably contain the two horse-headed

figures-the benevolent and malevolent ones. The Bhdgavata PurdlJa provides two

separate stories of a benevolent and a malevolent Hayagriva, but the text does not contain

a story that combines the two horse-headed figures (as do the Sàkta PuréÜ)as.

Devibhdgavata and Kdlikd). Although the association of a demonic character with a form

similar to the benevolent avatdra of Vi,gu would he highly problematic for Sri

Vai,gavas who hold that Vi,gu is wholly taintless,4& it is philosophically less important

for the Bhagavala PurdIJa because of its advailic viewpoint in which ail forms are

considered to belong to the realm of maya. The Bhagavata Purti~la. therefore. can easily

contain two different strands of the horse-headed figure. [n other non-advailic Vai'l}.ava

Purfu)as (such as V;~'.Iu Pura'J.a) and in the Âlvâr bymns. however. the malevolent horse­

headed demon is not even 50 much as mentioned! Il would have been philosophically

41 Hardy. V;,aha-BMlli. p. 497.

• $riB~ya 3.2.5.20.
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and theologically impossible for the Vi~'.Iu Purtï1J4 and the Alvar hymns to depict an

avaliira of the whoUy benevolent Vi$lJu as having a demonic past" or even to

aclcnowledge another borse-beaded figure, a form similar to the Supreme Gad" as

demonic.

Hayagriva was definitely known in Tamil Nadu before the theological

development of the Sri Vai$t)ava tradition (based on the references in the Alvar hymns

and the Bhiigavata PuralJa). However, it is in Sri Vai$lJavism that we see the full

development of the worship of Hayagriva. The development of Hayagriva' s status and

role in the Tamil milieu is based on the Sri Vai$lJava theological understanding that the

Supreme Gad Vi$lJu appears not ooly at different times (vibhava-avattïra), but also at

five different locales-which 1 have termed topotheism. Before proceeding ta the

references to Hayagnva in Sri Vai'lJava literature, it is therefore important that [ discuss

topotlleism in more detail.

TOPOTBEISM: THE sRI VAI$~AVA WORSHIP OF THE VARI0US FORMS
OF VI$~AT SPECIFIC PLACES

Max Müller developed the concept of henotheisln (Greek: heis "one" and theos

"gad"') with regards to Veclic mytbology; that îs, each individual gad is worshipped as

Supreme" even though there is no defined relationship among the gods as superior or

inferior.49 The concept of henol~ism differs from polylheism (Greelc: polus "many''',

49 Müller uses lu!nollu!ism ialercbaageably wilb katMlIOllu!ism (hJI-Mna "oae by ooe")-wbicb
expresses more precisely the ~ V~d;c pn.etice of the wonbip of ODe loci al a lime as Supreme. Fredricb
Max Muller. TM V~tlQS (Delhi: ladological Book House. 1969). p. 85.
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I~OS "'gOO"), wbic:b is the worship of many gods at the same time, and monolMism

(Greek: mono "'ooe", ,heos "gOO") wbic:b is the worship of the one single GOO as

Supreme.50 Muller believed that henotheism represeoted an unsystematic: stage in the

development of mythology/religion, arising a10ng with polylheism, yet before the "more

sophisticated" phase of monotMism.J1

Ac:cordiog to R.J. Zwi Werblowsky, henOlheism "'to a lesser degree is evident in

bhakli',.52 The concept of henothei,rm may also he applied ta Sri Vai~t)avism in ane

sense, based 00 the fact that there are various forms worshipped as Supreme. However,

there is a basic: disc:antinuity between henolheism and Sri Vai~lJava theology. Henotheism

refers to the wonhip of eac:b iodividual gad as Supreme. On the contrary, in Sri

Vai'Qavism. the Supreme all-pervasive (vibhu) Lord Vi~Qu assumes al different places a

wide variety of forms--each with the same theological status of the Supreme. Ali of

these different fonns are but the different forms that Vi~l)u takes at panicular places. 1

caU this phenomenon topolheism (Greek: topos "locus", theos ""gadn
).

The previously disc:ussed five forms of GOO desc:ribed in Sri Vai't)ava texts5J and

based on the three forms in the Pancaritta texts (para.. vyüha-avaldra, avaldra with a

subcategory of arcd-avaldra)Y. are, interestingly, all related to specifie regions or places:

50H~no'Mism also pertaios 10 tbe wonbip of one deity amoDg several as tbe special gad of one's
family, ciao. or lribe. Müller. TM V~das, p. 85.

51 Fredricb Max Müller, uCluns on lM Origin and Growlh of R~ligion as nluslral~d by lM Indian
R~ligion (New York: ScribDer's SoDS. 1879), p. 276.

52 R. J. Zwi Werblowsty.. "Polytbeism"" ia tbe Encyclo~ditJof R~ligions Vol Il. ed. Mireea Eliade
(New Yorle: Macmillaa PublisbiDg Co... 1987).. p. 439.

53 Nayar. P~'ry4f TM%gy. p. 103.

~SiJlVDltJ SamhiliJ 9~ AlIirlJudhnya Samhila 5; YI.:""abena Samhilti 13; lAk.pnï Tanlra 10 and II.
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(1) para-Vi,~u, the transcendent Gad, wbo resides in the Supreme Heaven of

VaikuJ)~a; (2) vyaha-avatara-Vi,gu's four-fold aggregate of cosmic emanations

(Vasudeva, Smi1k3l'$a.,a, Pradyumo3, Anïroddha), associated with the Mille Ocean;.s.s (3)

antarydmin-Vi'Qu, the laner ControUer, who dweUs within the human heart; (4)

vibhavQ-avattïra-Vi,gu, a human, animal, or animal-headed incarnation, who dwells on

eanh in specific limes and al specific places (i.e., Rama al Ayodhya. ~ga at

Vrndavana); and. lastly, (5) arctï-avatdra-Vi,gu. as the fully-incarnate Gad. present in

a properly consecrated icon in temples and bome shrines.S6 For Sri Vai$l)a-.;as, these five

forms (para, vyü1uJ, antarytïmin. vibhava-avatdra, and arca-avalara) reflecl the

increasing accessibility of Lord Vi'Qu. The mast popular. worshippable, and preferred

form of Vi$J)u among Sri Vai,gavas is the arca-avattïra-Vi$l)u as a local icon-because

it is accessible to ail, unlimited by specific times or places. ~7

The relation between Vi$!Ju and His iconic manifestations (arctï-avaldra) has

been discussed by various scholars of South Indian religion. drawing on the poems of the

Alvàrs and the later Sri Vai$Qava literature. Firstly, Katherine K. Young, in tracing the

conception of the divine in the canlcam, Alvar, and Sri Vai$Q3va literatures, refers to the

development of "terrestrial beloved places", which are the special places within samstïra

55 The "yalra-a"aldras are associated witb lhe Milt Ocean-(he c:osmic bouodary of samsiira (lhe
traository world of biJtb. deatb. aad rebiJtb).

56 "Wbat is called al'Cii-avaliira is lbat special form wbicb. wilbout remOleness of space and lime.
ac:cepts for ilS body substallce cbosea by lbe devotees. aad descends iolo it witb a non-material body."

Saillivadisa. YalindramaladipihJ. Innslated and witb Dotes by Swami Adidevaaaoda (Mylapore.
Madras: Sri RamabisbDa Matb.. D.d.). 9.27.

57 Tanvalraya 97. TM Tanvalraya of Lokâciirya: A T~alise on Vii4,4d"aita V~ddnla (translatioD by
S.M. Awastbi aad C.1e. Dana (New Delhi: MUDSbinm MaDobarlal. 1973).
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wbere Gad talces a special iconic form 50 that He may he seen by His devotees..51 That

this form of Vi,~u (His incarnation in an icon) is a '~ull form" of Vi,gu, implied in the

Alvar poems, is weil establisbed in Sri Vai,gava theology. And, iodeed, even the various

plac~s Vi~1}u has ap~ar~d in His arcdlorm are 01~qual status. A5 Young bas written:

At the outset let us state that we are speaking about popularity, not
about any qualitative differene:e that assigns a hierarchy to the
terrestrial Beloved Places. It is a e:ase of favouritism. Though the
Sri V'ai,gava aclcnowledges that those plae:es where Gad, in His
arca form and the devotees meet have equal theological status,
they are panial to those places about which the Alvars sang and
especially Sri Ralikam, VeliJca~~ Kaiicï, and
Tirunarayagapuram.S9

Friedhelm Hardy aIso discusses the worship of Mayol} CKnga) by the Âlvars, and

demonstrates the ways in whie:h the landscape motif of calikaln love poems influene:ed

the Alvars.60 Although icon worship was not yet developed into a full-blown theological

system by the Alvars, it becomes so with the Sri Vai'l)ava Acaryas~onceptualized by

them in the theologie:al term arcâ-avaldra. Vasudha NarAyagan refers to the Alvars' and

Sri Vai$l)avas' devotion to God at specifie: sites as a "territorial theo10gy".61 Finally,

Nancy Nayar sheds funher Iight 00 the relatiooship between the Supreme and the arcâ-

Q\latcira evident in the praise-poems written by Râmànuja's immediate disciples Küresa

and Bbanar. In her analysis of the praise-i>oeOlS of Küresa, Nayar demonstrates how

Küresa, in his synthesis of the two Vedas (Sanskrit Veda and Divya Prabandham),

51 YOUDI, ICBeloved Places (ukanlu!inaniltUrkaf)... p. 12.

59 YOUDI. ICBeloved Places (uianlu!illQllilaMa/)", p. 107.

60 Hardy, ViraluJ-Bhabi. pp. 468-469.

61 Narayanaa. T1u! Way and t~ Goal. pp. 31-39.
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establishes the equality of the para. antaryamin, and arcd-avatiira forros of Vi,.,u.

Küre'a does 50 by combining, in Sanskrit, Ramanuja's phraseology describing the

essential nature of the Supreme with a variety of epithets for local deities praised by the

Alvats (including NaDUll3!v3r. TinlJruuilcai Alvar, and ÂI),at).62 Nayar explains this

development of the equality ofthe fonns of V;f~u thus:

KüreSa develops the linkage between the fullness of the Supreme
Brahman as transcendent Gad and His incarnation in the temple
icon by establishing the parity or equality of these two locales of
Vi$l)u: Vai.kul)tha and the terrestrial sacred place called
Vanagiri.63

Topotlle;sm conceptualizes the Sri Vai~l)ava understanding of Gad in terms of ail the five

forms that Gad takes al specifie locales as weil as the Sri Vai$l)ava theological

underslanding of the equalily these many forros. Although topotheism is central to the Sri

Vai$Qava conception of Gad generally. it is panicularly evident in the later Sri Vai$Qava

depictioDS of Hayagriva.

Rayagriva ln the Stotrtl of aD Early Sri Valf,ava Acirya

Among the early Âcaryas who were the immediate companions of Ramanuja. al

least one. Parasara Bhanar (ca. 12tb century C.E.).64 dedicates a stanza to the horse-

headed Gad. In his Srirangardja Stava: the LAtter Hundred Stanzas. in praise of the Lord

al Sri RaDgam. Bhanar describes the various forms of Vi,gu, including para, the four

vyühas (Visudev~ Salillc3!l~a. Pradyumna, Aniruddha), and many of Vi'l)u's vibhava-

62 Nayar. P~'ry as T1u!%gy. pp. 123-IlI; see the entÏJe cbapler "Parity witb Para". pp. IOS-138.

63 Nayar. P~'ry as TM%gy, pp. 123-124.

&e Nayar. P~"'Y as TM%gy, pp. 25-30.



•

•

•

162

avalâras. Stanza by stanz~ Bhattar praises the vibhava-avaldric forms of Vi'l)u: swan65

(v. 53), cbild on a banyan leaf (v. 54). fish (vs. 60-62). tonoise (v. 62). boar (v. 63).

man-liOD (vs. 65-66). dwarf (v. 67). Rama with an axe (v. 68). Balarama (v. 70). KJl.,a

(v. 72), and Kalkin (v. 73). Significandy, amoog the stanzas in praise of Vi~.,u·s avataric

forms is one in praise of Hayagriva:

o Possessor of [Sri]Raligam!
Incamated as a horse.
You destroyed the obstacles Madhu and Kaitabha~

bestowed upen Brahmà divine vision
in the form of the Three [Vedas]

and gave life to the whole world
freely and spentaneously! (v. 52)66

This stanza follows the Hayagriva myth in that it is a portrayal of Hayagriva as the horse-

headed God who recovered the Vedas from the demons Madhu and Kaitabha and

bequeathed them to Brahma. Not only does Bhanar describe Hayagriva as the One who

recovers the Vedas by killing the demons, but also praises Him for giving "life". Bhattar

recogoizes Hayagriva as a full form of Lord Vi,.,u, and therefore wholly benevolent and

pure in nature.

Even though Hayagriva appears both as a demon and avatara of Vi'l)u in the

Bhagavala Purti'J.a, neither the Taoùl Âlvârs nor Parasara Bhanar mention the Epie and

Puranie stories of a demonic Hayagriva who is lcilled by Vi$l}u. The AlvaR and the Sri

Vai'l)ava Âcarya are careful to establish the horse-headed figure as wholly benevolent.

M As aformeatioaed, the swan (lIamsa) appean to be more popular iD the regioaal literature of Soutb
ladia. iaciudiDI TirumaJitai Alvü's bymDS. The IWU is also meatioDed iD the Agamas: Sdtvala
SamlUI4 9.78. AJUrbutiluaya St:llilhiltf S.SO. V"~ak.r~1IQ SamIai,d 13, lAJqmi Ttmlra Il.19-20.

li6 NaDcy Au Nayar. P'llÎS~-Pœms '0 ~~~ tJIIII Sri: TM Sta'ras of Ramiinuja's l~d;aI~ Discipl~s
(Bombay: Auatbac:barya Iadologica1 Resean:b lastilute. 1994). pp. 247-248.
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Intereslingly, neither the Àlvar bymns, nor the Bluïsavala Purd~a't nor Bhanar's

Sriransarâja Slava mention or concem as to how Hayagriva became one with a horse's

head (as in the Hayagriva passages in the Skanda Purâ~a and Devïbhdgavala Purâf.UJ) in

. Nowhere is Hayagriva linlced to the Vedic myth of Dadhyaiic. Since the effort to

establish Vedic legitimacy in Sri Vai$Qavism is otherwise se strong,67 one would think

thal the myth would have been mentioned if it were al ail credible to Sri Vai$l)avas.

Although Bhanar makes reference to the myth about Hayagriva.. along the Hnes of

the story related in the Mahtïbhtïrata, the B1ltjsavala Purii~la .. and the Haya.r7r,a Samhilii,

there is aise an impHcit depiclion of him as the full form of Vi$Qu in that He is identified

with the Lord at Sri RaIigam-an arcà-avalâra of Vi$gu in his image of the para form

sleeping on the serpent couch in the temple al Sri Ratigam. At the sarne time.. the

âcarya 's poem evidences the phenomenon of topotheism in that.. relating the many forms

of Vi'l}u to the icon al Sri Raôgam that he praises, Bhanar demonstrates how the various

forms of Vi$l)u are understood as equaJ in theological status.

The early depictions of Hayagnva in the Alvar poems and in the worle of the Sri

Vai$l)ava Âcarya Bhanar composed duriog the formative period of the tradition are

consistent in their reverence for, and gratitude to, the wholly benevolent Hayagriva.

Tinllnalilcai Alvar's and Bhanar's stanzas retlect topolheism in that the iconic

incarnation present right before them (whether the Lord of TÎnlvalüolür or the Lord at

Sri RaDgam) can be identified with, and praised as, Hayagriva. Topolheism is evident in

the stanzas by Tirumali1cai Â1var and Bhanar in their identification of the Lords of

67 Nayar, Pœlry tU TMology. pp. 16-11.
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Nankür and Tirova!üntür and the Lord at Sri Rangam. with Hayagriva. The following

two chapters will demonstrate bow Sri Vai~gava lopolheism is the basis of the

development of the understanding and worship of Hayagnva in South India. Indeed. in

the short Sn v ai~1;1ava devotional hymns discussed in Chapter VU. we win see the

reverse; there. the iconic incarnation in the form of Hayagriva at Tiruvahindrapuram is

praised by reference to the various forms of Vi~Qu.

CONCLUSION

There are references to Hayagnva in the literature of South India prior to Vedanta

Desika in the Alvar hymns. the Blliigavala Pura1Ja. and Bhanar's Srïrangariija Slava. Ali

of these references depiet Him as a benevolent avatara of Vi~Qu who recovered the

Vedas from the demons Madhu and Kai!abha. Although Hayagriva appears as bath a

demon and as an avaltïra of Vi~Qu in the Blltïgavala Purtï~la. neither the Âlvars nor

Parasara Bhanar mention the Epie and Purfu)ic stories of a demonie horse-headed figure

who is killed by Vi~Qu. The latter feature is due to the fact that the AIvars and the Sri

Vai'Qava Âcarya are careful to establish the horse-headed figure Hayagriva as wholly

benevolent. Likewise. there is no mention or concem in any of the texts as to how

Hayagnva became one with a horse·s bead {as in the Hayagriva passages in the Skanda

Purtï1J.a and Devïbhtïgavala Purii1J.a}. The absence of any interest in the etiology of His

horse-head further reinforces the wholly pure nature of Hayagriva; that is. Hayagrtva is

an avaliira of Vi~l}u. without the need for any explanation of His form.

Funhermore. lopolheism. wbieh conceptualizes the Sri Vai'1;1ava uoderstanding of



•

•

•

165

the five forms tbat Gad takes at live different locales, as weil as the Sri Vai~1;\ava

theologieal understanding of the equality of these many forms-evidenl in nascent form

in Periya TirumoJi-was a well-established doctrine by the lime of Bhanar's slanza in

Srirangartija Stava. Just as Tirumaôkai Alvar equates the Lords of N3Jikür and

Tirovalüntür with Hayagriva. Bhanar. too. identifies the many forms of Vi~l)u, including

Hayagriva. with the ieon al Sri RaDgam. As we will see. Vedànta Desika and the later Sri

Vai~1;\ava hymns explieitly describe Hayagriva as a form with the same ontologieal status

as Vi~l.lu, whether in the heart or in the temple.

ln this ehapter, 1 have analysed the several referenees to Hayagriva in the South

Indian literature prior to Vedanta Desika. However. Hayagriva became more popular in

Tamil Nadu only after Vedanta Desikats experience of the grace of Hayagnva and his

eomposing the Hayagriva Stolra. The next two ehapters refleet the Sri Vai~Qava

devotional preference for the Supreme Vi~l)u's iconic-incarnations in specifie places in

the Tamil lands. It is in Desikats Hayagriva Stotra that we see Hayagriva explicitly

worshipped as the Supreme Lord whether as a vibhava. anatryamin, or arcd-avalara

(Chapter VI). and the later worship of Hayagriva as arca-avatara at the Swami

Hayagriva Temple at Tiruvahïndrapuram (Chapter VII).



•

•

•

CHAPI"ER VI

VEDANTA DESIKA'S DEPICDON OF HAYAGRIVA:
TOPOTHEISM AND THE LORD OF UGIIT AND LEARNING

1be most celebrated ten on Hayagriva in the tegion of Tamil Nadu is the composition

by the Sri V~va Âcirya Vedanta DeSikal (ca. 1268-1371 C.E.), the eminent theologian,

philosopher, logician, and poet who resided in the town of Kaiicïpuram. The Hayagriva

Stotra-a thiny-two stanza Sanskrit plem in praise of Hayagnva (for a complete translation,

see Appendix I}-reflects the religiosity of the Sri Vai~l)ava tradition.2 Vedanta Oesïka writes

in an emotional-devotional ~ typical of Sri Vai,gava bhakti poetry. even as he

incorporates into the poem crucial theologieal tenets of ViS~tadvaitaVedanta philosophy.

This chapler is divided into three parts. The fll'St part of the chapter provides

background material on Vedanta DeSika The second part of the chapter coosists of an

analysis of Vedânta DeSika's depietion of Hayagriva as the Lord of light and learning in the

Hayagriva Stotra. This analytical section provides an overview of crucial theological themes

of the poem. as weU as demonstrates that Vedànta I>eSika's depictions of Hayagriva ref1ects

topotlu!ism-the Sri V~J)ava unclerstanding of God in terms of the many full forms that He

takes in five specifie places or regions. The analytieal discussion also loolcs at the historieal

and theological significance of the horse-headed avatiira in Sri Vai~l)avism.

1 Vedinra Ddib is abo taowo by the aames of Vedinracïrya "Precepcor of Vedanta·· and Velika~tba

"Lord of the BeU".

2 ID additi~ Vediara DeSib aIso wroœ fifteeD SWIZaS 00 Hayagriva lbat are iDcluded iD bis Iarger
phiJosopbical b'eatise Sala DiÎ.1tuJÎ. ODe of the fifteeo 5IaDZas is a reproduction of the tbùd vene &am the
HayagTÏva S'DIra. l'be staIIZaS œflect the pbilosopbicaI and tbeological tendS of die Vü~dvaira scbooL
eocampusiog impadallt ~ VaÎ$gava CODcepIS sucb as: uDivenai grace. prapani. the five forms of Gad.
iaciudiDg the icoaic-iDcamatioa (the fonn tbat Gad rates iD arder to become accessible to a1I). and His esseatial
form u lDaer Coaboller ofcil and «il. The staozas abat are imp)l1aJ1t for die present 5tUdy will be cired witbio
die ualytica1 padÏOIl ofthe cbaprer.
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The third part of the ebapter discusses the relatiooship of Vedanta De5ika's poem ta

the various religious streams discussed earlier in Part B (Epie, Pur3J:}.ic, Agau-,jc). These

religious streams are, of course, retlected in Vedfulta De5ika's stolra depiction of Hayagriva,

but whieh elements Vedanta DeSilca selects from the various streams and how he adapts and

organizes them still remains to be understood. For that, we tum to the "reverse-prismatic"

perspective, whieh is useful in comprehending Vedanta DeSilca's particular depiction of

Hayagriva within the Sri Vai~lJava tradition. Using the reverse-prismatic perspective, the

analysis in the third part of the chapter demoostrates how the elements from the various

stteams are fused together and fùtered through the Sri Vai~lJava world-view of Vedfu1ta

DeSika's stOlra: Vedanta DeSika incorporates and properly arranges elements from bath the

pan-Indian Sanskrit stream of religious literature and the Alvar religion of grace, even as he

unites them with features from the Paiicaratra Agamas.

BeCore preœding to the overview and analysis of the Hayagriva Stotra. 1 provide

below essential background material on the poet Vedanta Desïka hïmself.

VEDANTA OESIKA'S LIFE AND WORKS

Lll'e al VedâDta DeSika

Vedânta DeSika was a philosopher-theologian in the VtSi~~vaita Vedanta

phiIosophical school of the Sri V~J}ava tradition. The Vatakalai Guruparampard

Prablriivam3 records that he was born in 1268 C.E., ioto the ViSvâmitra gotra, in the Tuppil

) l'be GlUIIptUllIIJpanl Prabhiivam (6000J (The Spleodorofrbe Lioeage of Spiritual Preœptors) is rbe eartiesr
aad the most popular collectioa of hagiographies amoag TegbJais. _FoUowiDg die paa-lDdiaD geare of
bagiograpby. the leU is a mixture of fact and legead about the bistorical AciJyas; tbat is. the descriplioas of the
Alvin aad~V~~va Aciryas iDclode superaatural birtbs. miracles aad 50 forth. Il is wrineo ia ~pravila
ca. 12Ib to 13tb œotury C.E. Piopalakiya Perumil Jïyar. A[âyirapcl!i KUTUparampaliipmpdvmn (Tuucci:



•

•

•

168

suburb of the important intellectual centre of Kaiicïpuram." VatakaJai Sri V~va

hagiography describes Vedanta DeSiJca as having had a sacred binh: Vedanta DeSika's father

dreamt that he should talce a pilgrimage trip lo Tirupati,.5 while his mother dreamt thal the

goddess Padmavatï lold ber to visit her shrine-both in order to have a son. At TinJpati,

Vedaota DeSiJca's mother saw Lord VelikateSvara stand before her in the guise of a child and

presented her with a bell. Because of the visio~ she named her son Velilcatanatha ("Lord of

the Bell"), after the main deity of the ~inJpati Temple.

Duriog Vedanta Desika's studentship, when he was known as Velilcatanàtha. he

attained mastery of the various Indian schaols of philosophy and logic. His maternai uncle,

Atreya Ràmànuja-who is coosidered to he an incarnation of Garu4a6 -was his teacher. (10

the Sri VaÎ$l,)ava tradition.. the Âcaryas are regarded ~ ~'U'tiaJ avataras of Vi~l,)u because their

worlc is the establishment of dhanna on earth.)

Saon after Vedaota DeSika finished his studies and began his career as a poet-Iogician..

his teacher dierl., leaving him in the position of Acârya in Kaiicipuram. Duriog Vedanta

Kiru$lJUviIDi Ayyailkar. 1975). [1 is believed tbal., because of the later Tegkalai-Va~lai split within Sn
vai~avism. the VafabJai sect sraned a oew venioo refelTed to as the Vafakalai Guruparampanï Prabhavam
(3000). whicb includes an accouol ofVediota DeSika·slife.

4 Kurupammparii Praptivam of BrahmDlanlra SValanlra Jiyar (edited by V.V. Kifambi RaDkichârya Svimî
(Ceogaplnaoam: K. Ânalltâchàrya. o.d). pp. ~9S.

Kiicipuram is a city Ùl preseIIl-day Tamil Nadu. Curiag DeSika's time. il wu an imponant centre for
pbüosopbicaJ discoune amoagsl the educated elite. ACter the emergeoce of the sects withÙl Sri VaÎ$lJavism.
Kiiicipuram became associared witb the Vatablai !Chocl (Nonhern schao!). Sn fùDgam is iWOCiated with the
TeQbJai !Cbool (Soutbem schaol). KaiicipmUD remaios aD impoltaDt Sn V~~va pilgrimage place even
today. See Mumme. 'IN! 5rïva#nava lMological Dispul~. pp. 6-9.

5Tinapati is a Iowa ia preseot~yAodhna Pradesh tbal bas a temple popIfar for Vai$gava pilgrimage. The
icon in the main sbrioe isofVeüa~ who is wonbipped primarily for worldty~ such as prosperity.

6 GanJ4a, an eagle..fleaded man. is aD attendant deity of VÎ$IJU. Garuc;ta is revered for bis 5IJ'eogtb. and is said
to be composed ofthe Vedas.
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DeSika's career as Âcàrya. he became known as Vedantiicarya. Leamed in bath streams of

ubIUJya-vedtinla-Tamil Veda and Sanskrit V~and the philosophie and pletic

compositions of previous Sri Vai~l)ava Âcaryas.. Vedanta DeSika wrote prolifically. During

the middle period of bis life (ca. 1325-1336 C.E.), Vedanta DeSika visited Nonh India.

including Vai$I;UlVa pilgrimage places such as Dvaraka1 and Mathurn.1 Disillusioned by the

presence of Islamic power, the weakness of Hinduism.. and the hypocrisy found amongst the

briihmar:ra priests, he returned to Kaiicipuram in Tamil Nadu and then toured South India.

Vatakalai hagiogmphy which.. in legen<L1J'Y rather than historieal fashion.. establishes the Sri

Vai~l)ava guruparampard through Vedànta DeSika..9 claims that it is duriog the lime he spent

in Sri RaDgam Ûlàt he engaged in a theological dispute with the Âcaryas of that temple. After

a life of teaching, preaching and writing, Vedanta DeSika died.. according to tradition.. 00

November 14, 1369 C.E. IO

Aecording to legend (and perhaps based on historieal events), Vedanta DeSika had a

close association with TlIUvahïndrapuram. where he went to pUl"5Ue his career. 1
1 It is during

7 Dvàrab is a V~.ava piJgrimage place in preseDt.day Gujarat. Il is built Deal' 3D aocieDt city 3SSOCiated
witb~ wbicb.. accordiDg 10 the Pu~. wu submerged iD lhe 5ea. See L.V. GopaJao. Sri Vaimava Di1lya
Drsams (JOB TiruppalisJ (Madras: Visisbtadvaita Pracbarini Sabba. 1972). p. 89.

• Mathuri is an important pilgrimage place for lhe deVOlee5 of ~1,Ia iD preseOI-day Uttar Pradesh. The
aetivities of Kn~ and the gopis (cowberdesses) took place iD Mathura 3I1d the sunounding area5. Jucb as
V~divaoa.

9111 the 18tb ceDlUry. duriog the lime of lellSÏoD over the coouol of temple admioistr.ltioo. the differeace5
œtweeD the two guruparampards became sbarper. Venbtacbari. TM MQl.lipravd'a ÜI~rQlur~ of lM
Sri'Hl#1)tJ\'Q kdryas. pp. 164-166.

10 Dr. Satyavrala Siagb.. V~a lkJika: His lif~. Watts and Philosophy (Var.uwi: Cbowkhamba Sanskrit
Series Office., 19S8). p. 29.

Il Guruparamparri Prabhiivam ofBralrmtilanlra SWJlanll'tJ Jiyar. pp. 94-103; Siagb, V~ddnta lkiika. p.9I.
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bis sojourn there that he wrote the Hayagriva Slotra. 12 Even today, anyooe who visirs

Tiruvahïndrapuram is shawn the seat where Vedanta DeSika is said to have compose<L and

then reci~ the slolra before an icon of Hayagrtva. During the annual Brahmti-utsava

(annual Hiodu temple festival) in TaruvahindrapuraJD.13 Sri Vai$l)3vas today recite the poem

as pan of the temple ritual. I4 Vedànta DeSika's favorite place is said ta have been

AU$3dhagiri,15 where he meditated upen the Garuqa mantra (as mentioned earlier, his teacher

was regarded as the incarnation of Garoqa) and received the grace of Hayagnva. Around

1667 C.E., a Hayagrtva temple was built at A~adhagiri in memory of Vedanta DeSika and

bis experience of Hayagrïva's grace.16 Whether based on historical faet or not, this

association of Vedanta DeSika with Tiruvahïndrapuram is central to the worship of

Hayagriva there and in the Sri Vai$Qava community generally.

Vedinta DeSika's ReUgious Thought and Works

Vedanta Desîka lived two and a hal! centuries after Yanlun3 (llth century C.E.) and

two centuries after Ramanuja (llth-l2th œntury C.E.}--the two Sri Vai$1J3Va Âcàryas who

are revered as the founders of Vi.Si$~vaita Vedanta philosophy. Vedânta Desilca himself

professed the philosophical and theological tecets of the ViSi$toovaita Vedanta schocl.

12 Iofonnatioo giveD by T.K. Pir:m ad Neelameba Bbanacbariar in an interview 00 January 24. 1997 at the
home olT.Je. PinD at TlI1Ivabindrapuram. Tamil Nadu. See Cbapler VII for autobiognphical infonnatioo about
the iIlformants.

13 Far infonnatiOll about the BrabmOlSavam festival. see "RilUais al the Swimï Hayagrtva Temple.
TuuvabiDdrapuram" iD Cbapler VU.

1. Iofonnatioo &un T.1e. Piran and Neelameba Bbauachariar.

151be bill is aIso caUed Mount Cappar.

16 IofonoatiOD froID T.K. Pirm and Neelameba Bbattacbariar. For more ioformatioo about the Hayagriva
temple. tee "Swimi Hayagriva Temple at luuvabïndrapul3III" in Clapier VO.
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Although he followed the Sri V~va sectarian tenet of prapani--tbe simple sunender to

Gad who, out of His grace, saves His devotee-as the superior parh ta moqa.. Vedanta

DeSika offered a new understanding of prapmti that became very important in the subsequent

development of the Va~ai sect of Sri Vai~l)avism. He argued that salvation is not

completely effortless; rather, one must perform prescribed religious adS to attain it. Thus.

Vedanta DeSilca's concept of prapatti differed from the more Uradicaln understanding of

sunender that was formulated by M~avà1amâmuni 17 who. following the approach contained

in Yàmuna's Stotra Raina. established the view of prapatt; accepted by Telikalais.18 Vedaota

DeSilca. and the Âcâryas of the later Vatakalai sect, promulgated the view that salvation is

dependent upon prapatti, but that il necessarily includes the performance of rituals of

prapani. as prescribed by the Supreme Lord in the Paiicarâtra Âgarnas.

ln general. Vedanta DeSika views prapani as the preferred path to salvation and

lcnowledge of Gad; however. he creatively integrates elements from the Vedas and Âgamas.

making prapatti ioto a more complex and ritualized aet. Continuous with the thought of

Ramanuj~ Vedânta DeSika preserved the Vedantic conception of the sours nature; that as.

11 MaiJaviJamjmuoi (b.1370) is the revered Accirya of the later Tegkalai (Southem) School of Sri Railgam
wbicb placed importance upoa aaa10gies and papolar legeDd5 iD ortler to capture the atteDtiOll of the commoa
people. A gap tbus developed betweea lhe thougbl of M~valanWnuDiand tbat of De5ika; bowever. Deither
saw himself as beloagiag ta a differeDt sect wilbiD Sri Vai$lJ3vïsm. 1be Sri VaÏ$~va tradilioo divided iDto IWO
distinct sects oaIy in die 17tb-181b ceDtury. Mumme. TM Srivairoalla TMoIogicaJ Dispul~. pp. 2·3.

tl Accordioglo ttadiliOD. die Va,aka1ai and TeQblai secu differ oa eigbteeo issues (doctriDal and rilual): (1)
the Lord's pace (krpa'. (2) fi1Jits (pIra/a) of prapani. (3) the paIns ailier lban prapani. (4) the OItUlipreseDce of
Sri Lalc$mi (Srivyiph), (S) Sri L.at.$mrs ÎD5lnlDleDta1ity (lIpdya) ia salvatiOD. (6) the Lonfs affectioa (1It.ÏISalya).
(1) the Lonfs Mercy (da)UJ, (8) the m:itatioa of the dvaya-manlrrl., (9) 5UrRDder. (10) die praparrnt.J. (Il) the
aŒadoament ofdNuma. (12) oppositioD la expiatioa of sias. (13) the esseDce of prapani, (14) die cause (M'")
of prapani, <IS) the expiatioo of sias. (16) seMnl Lonfs devotees. (11) Lord's pervatioa of ..amie sou'"
(tlIUIV)ltÏpn). and (18) die abode ofbeavea (kmWJ1ya). Dr. V. Vamelacbari Two G~QI Achtuyas: V~danta lksila
and Manavala Mamuni (Madras: Prof. M. Raogacbarya Memorial Trust. 1983). pp. vü-uxv (Appendix 11)•
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the sours inherent nature is govemed by /cQnrrva and bllO/ctrtva--jïva·s (soul) capacities ~

agent and enjoyer, respectively. Vedanta DeSika refuted the teaching that ie-!alVa

(subservienœ) is the soul's essential nature (svaTÜpa); according to him. ie~{ltva refers ooly to

the relationship between the soul and the Lord and is not a description of the soul's essential

nature (svaTÜpa).19

Although Vedanta DeSi.ka gives Vedic legitimacy to prapatti. in the process of doing

so he gives importance to action (/cQnna) and effort. for he suggests that the relationship

between Gad and the devotee requires effort upen the pe'Ut of the devotee. This concept of

ritual action (kanna) by Vedic injunction is central to the Mimfuilscika school and orthodox

bhakti-yoga. Of course, whether Vedàota DeSika inteoded it or oot, this particular

interpretation served to reinforce the important theo10gicaJ, ritual. and social role of the

bralullaf.'tJS.

Regarding the nature of the Divine, Vedc'inta Desika denlOnstrates how the IWo

aspects of divine nature-mercy and autonomy--()perate together harmoniausIy. Because he

realized the potential for contradiction. Vedanta DeSika assened that the Lord expresses bath

His mercy and supreme autonomy in creating and maintaining the /cQnnic order and the

limited autonomy of individual souls.lD This stance on the interrelation and harmony

between mercy and autoDomy, according to Patricia Mumme, (1) protects the Vedantic

conceptions of God and sauI. (2) preserves the value of idrtras. and (3) suppons the Lonrs

supremacy, the egalitarian mercy tbat He bas chosen to manifest in His role as the judge of

19 MullUlle, '17tt! Sriva#1JtI1IG '17tt!oIogical Dispul~. pp. 60-68.

20Mu~ TIreSri~ Tlreological Dispul~. pp. 211-221 .
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During Vedanta DeSika's loog career as a theologian-Iogici~ he wrote in three

languages: Saoslai~ Tamil and Mal)ipravata.ll His M3I)ipraviija works are ofteo written in

combination witb ether languages; along with M~pravata, he writes in "pure" Tamil and

Sanskrit within a single tex~ such as RalltlS)'a Traya Sara23 (TIre Essellce of tire Three

&crets). This worlc--bis magnwn opu.r-is a detailed sununary of Sri Vai~l)ava theology.

The Ihree Sri V~va rahasyas (secrets. mantras) discussed are: (1) tiru-malltra;24 (2)

dvaya-Inanlra;25 and (3) carama-iloka.26 Although. as the title suggests. the text coocems

the tbree Sri V~va mantras, the treatise covers aU the O13jor tenets of the Sri Vai~ava

tradition. including Sri's raie as intercessor and 50 forth.

Besides bis Rahasya Traya Sara, Vedanta DeSika wrote extensively in various Iiterary

genres: stOlras, sucb as Varadaraja Pa,ïcaiat (Fifty {slallzasJ (i" Praise on Varadariija).21

21 Mumme, TM Sri~aTMoIogicaJ Dispul~. pp. 215-221.

22~pravi1a is a literary Iaoguage lbal emerged Cl. l2th-l.Slh ceorury C.E. It coosists of '"Tamil words
ialerSpened with Sanskrit words eveD as ruby ud cora! are SlIUDg together altemately iD a oeckJace." TI1ere is
an intennixture of SaasbU srems ud roocs Obere are DO Sanskrit DOUO or verb eodiogs) and Tamil gr:unmar. ID
SriV~~ MalJipravita is always used for prose liter:llUI'e. See Veokaaacbari. Tire MQlJipravd!a ÜI~ralUR

of'~Sri~kdryas. pp. 4-5.

2J Vediata edita. SrïmaI RaJraryalrayasdra (transl:uioo by M.R. Rajagopala Ayyaog:ar) (Kumbalcooam:
Agaibattam Ramaauja Tbalacbariar. 1956).

24"Od1. Salulaticas taNid~ [viMur (Dm namo ,adni)'a~lCiya).

Z5 '1 rate refuge widI the Cee( of Nariy~ [Vi$lJuJ. who pos.ceses Sn. SaJutatioos to Sri ud Nfu'iy~"

($1iin4n NdnJyt:II'Jta"~iaraIJom pmpadye. ifÏ11lQl~nQni~ya1lQI1IQ/;a).

26 Bhagavad Gild 18.66: Having reliDquisbed an dlrannas (duties/rites). take refuge wilh me only. [ will
liberate you &om ail sias. Do DOl pieve. (sarva dlranniin parityaiva. miiln ehun ia1WJ01'l vraja. ahm!r lVd

sarvapii~blayoftIOk.,ayinûmi. mil iuc:ah)

r1Tbe Varat/mdja Paiic4itJI is a fifty slohl pmïse.poem wrineo iD S:u15krit in pr:ûse of Lord Varada al
ICiicipuram. Vamdturlp PanchJlSaI of V~danlQ ~sihl.. witb Meaoiog ud Commeotary in Eoglisb by O.
Ramaswamy Ayyupr(Madns: Visishtadw:aira Pr.Icbarioi Sabba. 1972).
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and DevaniiyaJca PaMdiat (Fifty {stallzas] fill Praise of] Devallallw);l8 epics. such as

SanJcalpa Siiryodaya ([God's] Will for SalvQtioll)l9 and Hœhsa Sa"deia (The Messenger

Swan);30 religious manuals. such as N;~epa Ra/qa (Defence of Se/f-Su"ender)JI and

Pâiicaratra RaJqtï (The Dejence of POlïcardtra);32 philosophical treatises. such as Tama

Muleta Kalapa (The Necklace of Trutlu)H and Sala D~a~li (One HUlldred Re/ulalions};34

and commeotaries. such as Tattva lita (Challellge of Truth)j~ and Storra Ral1la B~'a

2S 1be lkvaniiyaka Paiiciiiat is a fifty-duee sunza storra io pmise of the main deity at the Oevao31ha temple
at TuuvahiDdrapuram-Devanayab. 1be poem demoo~mles lhe ceotrnl IOle of the an:ii in Sri Vai~l;lavism;

tbat is. il coatains a detailed depietion of lhe beaulifui image of Devanayaka. Devandyakapuiü:èiiat of V~dQ1Jla
lksihl. wilb Meaaiog and Commentary in Eoglish by Ramaswamy AyyaogilC (Madrns: Ayyaog:lJ". (978).

29 Süryodaya IiteraUy meam '&mouolain behiod which lhe sun rises", whicb [ tr.lnslate as a me13pbor for
salvatioo. 1be SClirkalpa Süryodaya is a ten aet aJlegorical dmma ouclioiog the basic teoels of Visis~3dvaira

Vedanta. including Gocfs will as an esseolial requisile for salvatioo. SaiJJcaJpa Süryodaya. a Sanskril All~gorical
Dranra in Ten ACIS by Veœnla Deiilca (lr.lOslalioo by M.R. Rajagopala Iyeogar) (Madms: Vedaota DesÜC3
Researcb Society, 1977).

JO 1be Hamsa SQlrd~ia is a S(ory about a swan (a symbol of a sacred t&~acher) which flies over importanl
pilgrimage places (Tirupali. Kaiicipur.un, Sri Raligam) 00 ilS way ro Sri l..aJiJc. Through its account of Rma,
S-~ and Ri~ the story retlects the love a devOlee bas for God. HClInsa SalJdcia~J (1 st ed; MaÎSuru:
Sudharma. 1972).

li The N~epaRaA:,râ is a wort dlal describes the aCl of self-sun'ender (prapalli~ Ilikscpa) as a means 10 Gad.
This wort empbasizes lhe imporcance of OIIe's love for Gad. Srimad VcddnJa lkiika Grarulta",iild, 8 vols.,
(eciiled by P.S. AoaDlâcbirya) (Kiicbi: A. Sampalkumaradwya, 1940-41).

J21be Pâiicaréilra R~à is DeSilca's defeoce of the Paiicariilr3 A@amas. Il is wnlteo io ~nskri( and is
obviously inlended (or sc:bolars outside the Sri Va~l;Iava sCllnpradaya. Sri PdiicariilraraJqà of Vcddllla Deiita
(ediled by Pandil M. Duraiswamy Aiy:ang:lJ" and Pandil T. VeougopaJacharya) (Madr3s: AdY:lJ" Library and
R~bCeaare.. 1967).

l3 The Tanva Muba KaJapa is ooe of the 1lI0Sl authoritative works by VeŒinta OesiJca, oudioing the
pbilosopbical tenelS of Vü~dvaira Ved3nta philosophy. Ir is sÎmilar in style 10 YaJllUDa 's SiL/dIJi Traya.
TanvCllPllAbakalapaJ, and SaT1ldnlrtl Siddlü will! COIwIlcluaries of Allal1dada.v;'ù ClIlt! BllcJvapraiiiia (Mysore:
GovemmeDl Brucb Press.. 1940).

J.e The Sala ~QI)i is a pbilosopbical trearÎSe in refuration of the pbilosopby of SaJ.ibr:a, BlWkara and
Yidava. Altbougb according 10 ilS tille rbere sbould be one hUDdred and Olle refuralions. Ehere are onJy sOIY-six
iD eXlaOLAd~anjvaJi SaladllFmft (Madras: Libe~i Mudraoilaye Sapramudyat. 1940).

J51be TaJI1Ia rWi is a Sanskrit exposilioo of Rfunfuluja's Sri B/~.~ a couunenl3l)' 00 Bad3r5y~'s
Vedanta Siilras. wbicb provides the mempbysicaJ (ouodarion of lhe ViS~dvaira Ved5nra scbool. SrimtJfJ
V~a Ddika Gt'CIIIIham6I4.
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(Cammenlary on the Jt!Wel ofPraise-poel1ls).36

Vedanta DeSika was a great Sanskrit philosopher-poet aucL illdeed, he seems to have

favoured poetry for the expression of his persona! devotion to Gad. He conlposed Hayagriva

Stalra soon after he completed bis studies, and it is regarded as one of his earlier poetical

works. As we cao see in Hayagrïva Sialra, Vedanta DeSika's poetic works are expressions of

deep religious emotion combined with the theological tellets of Sri Vai$~ava devotionalism.

As Pierre-Sylvain Fùliozat has ste'lted concemillg the poetry of Vedanta DesiJca:

ln fact doctrine and poetry are not here distinguishable, are not in
relation of a body of philosophica! thougllls and [sic, to] its liternry
omamentatioD. They are blended together. The doctrine is a
conception of the world rooted in a feeling of llk'Ul'S SUbluissivelless
and love towards God, which feeling has a naturaI emotive appeal.
and the expression of which is spontaueously literary expression being
dependent ooly on the authellticity of the description. J7

ANALYSIS OF VEDANrA OE5IKA'S HAYAGRÎVA STDTRA

Theological Themes in Hayagriva Stotra

The Hayagriva Statra consists of thirty-two stanzns. wrinen in Sanskrit. in the upajali

metre.ll The names of Hayagriva found in the Hayagrïva Stolra are: Haya-griva "One who

has the neck of a horseu (vs.• , 5); Haya-vacL'Ula ''One who has the face of a horseu (vs. 2, 3);

J61be SIOIrrJ RDI1Itl B~ya is a conuneDInry 00 YàJIlUD3'S SIQlra RUIna. a sÎXty-five sraoza poem iD pmise of
V~u. refIectia, the baie teoeU of Vd~vai13 Vedio13 philosopby. Stolrarcunabhii.$.YClm (edited by
CbeaaIoar V. SrivatsaDkaebiryar) (Madras: Sri Vedinta DeSib SeveDlh CeDlury Tm•• D.d.).

n Pierre-SylvaiD FtIlioza~ V~ddnta Ddika Varadarâjapaiicâial (Bombay: AD3Dlhacimya IDdologica1
Researcb lastitule, 1990). p. lx.

:JI Upajâli is derived &am the Sanskrit verb root upa + jan"to be <1dded or put 10". Upajiil; refers 10 a omed
mette-e combiDaboo of various mettes. Mœier·Williams. Sanskrit-English DicI;onary. p. 198; and Siop.
V~Q lkiikJJ, p.52.
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and Viji-vaktra .-one who bas the face of a herse" (v. 4). Epithets of lL'lyagriva cootained in

the Hayagriva S'olra are: Lo~ G~ Iocarnation of Vasudeva (v. 4); Expouoder of the Veda

(v. 4); Lotd of speech (vs. 4, 12, 32); Treasury of speech (v. 8); King Swan (v. 14); all­

pervading God (v. 25); and the glorious and sinless One (v. 32). The poem especially praises

and depiets Hayagriva as the Lord of Iighl and leaming. Hayagriva is described as the divine

6gbt that is both the goal of, and the means to, the knowledge ofGod.

The important theological themes coolained iD the Ha)'agriva Stotra are: (1) the

esseDtial nature ofGod (svariipa); (2) the nuances of Hayagriva as avatiira; and (3) the nature

ofdevotion (blu1/cn).

The SvtlrilptJ of Rayagriva

For Vedanta DeSika, as for Sri Vai$l)aViSlll in generaI. Hayagriva is a full avatara of

V~u. In Sri V~lJélvism., there exists the calegory of Q/hia-avatara (QI;,ia ""snmll or minute

penioo'"). Amia-avatiira specifically refers to the incarnations of a portion or attribute of

V~u's fonn.. or an emblem assoc:iaœd with Hîm. Examples of sorne Q/ilia-avatiiras are

Sudariana (the incarnatioo of V~l}U'S discus), V~u's vehicle (the bird GaruQa), and Kapila.

However, in the Haya,riva SIDlra, Vedânta DeSika describes Hayagriva as "llaving the Form

of Icnowledge and bliss" (v. l}-the fuodamental attributes of Vi$Qu's esseotial nature

(svariipa),39 and this clearly estabüshes Hayagnva as a full incarnation of God. ],ïiillCl and

iiruJndtJ are nOl only two of the five defmïng attribules of Gad (the other three being satya

.~ being", anantatva uinfiniteness", and Q/na/alVa ·'taintlessness·)~ but are aIso regarded as

:J9earmaa. TMoIogyOfR4miInllp. pp. 81-97; Lipoer. T1~ FQC~ ofTruI~ pp. lo-al .
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the fundamental attributes identifying the '~atnessnof Brahman.40 Furthermore, jiiàna and

tïnanda are often used as a shonhand list implicitly referring to all five qualities, Le.,

Brahman's svaTÜpa. Because the Sri Vai'IJava depictiolls of Hayagriva recognize Him as

having the full form of V"IJU, Hayagriva calmot be viewed as an Qlilia-avalâra (partial

incarnation); rather, for Sri V~gavas He is a "1"uU" incarnation of the Lord.

Hayagriva is DOt ooly described as havillg the fonn of j,ïiina and ii"allda, but also as

granting these auspicious qualities to His devotees (vs. 5,6, 7). Because of Hayagriva's grace,

devotees attain wisdom and experience bliss. Throughout the praise-poem. Hayagriva is

associated with lcnowledge and leaming. He is descri~ for eXaluple, as the ··Foun<i.:1tion of

ail leaming" (v. 1), "an Ocean of 1œowledge" (vs. 3, 25), and the "'Treasure of pure

knowledgen (v. S). Hayagriva is said to he one ""who has vowed to grant wisdom" (v. 5) and

His light is '~or the lotus of 1cnowledgen (v. 21). It is by His grnce that olle is able to know

and speak the truth:

On account ofYour grnce,
may [You] decorate my h~'Ut

wim the trutbs.
which are luminous
which completely remove impurity and doubt

[and] are undisturbed by fallacious reasonÎllgs. (v. 31)

Besides the description of Hayagriva as having the svarupa of Brahman and granting j,ïtina

and tïnanda to His devotees. He is described as the creator (vs. 2. 3, Il. 12). protector (v. 22)

and sustainer (vs. 3. 8, 9) of the worlds-lcey functions belonging only to the Supreme Lord

V~u. Moreover, Hayagriva is characterized as "'the r.m Cau.se-before names and forms"

4OCarman.17tnJIogyofRiitrrdnuja. pp. 88-90, 111-112~ Lipoer. T1~ Face o/Tru/lr.. pp. 80-81.
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(v. 12). This is continuous with V~u's Suprenle Lordship as creator, protector and sustainer

of the universe. Hayagriva is also frequently described as creator. preserver and proteetor of

the Vedas Ibat is, of divine revelation (vs. 2, 3, 4, Il, 12. 22, 23).

Furthermore, Hayagriva is acknowledged as the ongin of the power of other gods:

Even the speech of the reoowned oues
beginning with,
the image of lord Siva facing south,
the goddess (Sarnsvati),
the dutiful wüe (of Braluua) sented 011 a lotus
andVy~

is brilliant
with the [mere] trnees
ofYour [extensive] JX)wer. (v. 7)

Again:

o God [Hayagnva]!
Having removed
the swing of doubt,

You estabüsh Brbaspati
in truthlwisdom.

Now, because of that,
the empire ofthirty gods
is untouched by vacillatioll. (v. 9)

Such passages establish Hayagriva as none other than the Supreme God who has power over

all other gods, including Braluna and Siva.

Il is interesting to note that, although Hayagriva is depicted in Sri Vai~lJavism as a

'1Wl" incarnation of the Lo~ Ved.inta DeSika never describes Hayagnva as accompanied by

His consort Sri <Lak$nul.41 The insepe-vability of Vi~I.lU and Sri-ominte'lined even during

., Tbere is. pictuœ of Hayagriva accompaoied by Sri l3qmi 00 the cover oflbe SriV~va boot1et SM
SrilDA:pnI Hayagriva SaAasranifmstotnIdi, wbicb coaraiDs Vedaota DeSika"s Hayagriva Slotra. 1be bookJd
iDc:cxpexaœs Sri ia its tide aad meatiœs ber ia die kaVCICQ; bowever. Sri is abseot from Ddika'sstotra.
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His incarnations on eartb (V;~u PurdlJa 9.1.42}-has been developed ioto a central and

extremely important doctrine in Sri V~I)avism.42 [t is expressed io the poetry of

Ramiouja·s immediate disciple P~1rnBhanar mus:

o Ooddess!
Ifyou had not descended
in a suitable form
alongside the Lord
Who engages in sponive activities
similar to animais and men
in every one of His incanmtions
then His play [here on earth]
would have been tasteless and uninreresting.
(Sri GUIJQ RamaJco~a v. 48)4)

Although there are no explicit descriptions of Sri in Vedanta DeSika's slotra, his phiJosophicai

treatise Sala D~aIJÎ does refer to Hayagriva as accompanied by Sri-L~mi:

The (Supreme] Gad
who h~ the face of a horse44

is [full of] compassion.
Accompanied by L~l1ü,

He removes the three llUlate 8u~lar45

difficult to overconle
by spreading the beautiful field wisdom.

May that Glorious One make us.
who are impureJdinùnishing servants,

cross over [His] crec1tion of the world
for [our] happiness. (sütra 42)

42 See Nayar, Pœlry tu ~oIogy,pp. 225.227.

43 Nayar. Prais~.Poons 10 v-~ and Sri. p. 296.

.... "Who bas a (ace ofa bene" (Iwagavatiana).

45G~ "aaribure. quality•. Coosciousoess is composed o( three strands of 5ubsw1live qualities: (1) salIVa
"pJ~ wbice.. brigbtn~ illumiDatioa, ÏDtelligence"; (2) rajas "passion, emOlÎoo. aetiviry"~ aod (3) lamas
"dIJk. duUaess. iDertia'·. A1tbougb eacb of Ibe du'ee glllJQS bave tbeir OWD separate ideDtity, Dooe of the lifte
exist iDdepeadeaIly. The combioatioa of the three gUIJAS ia differeDt propoItioos is respoosible (or diffemll
kiads of people. 1bere is a predomioaDI gUIJQ wbicb is easily recogDÎZ3ble in a puticular lbougbl. peiceptîoa.
material 5IIUCbI~aJlbougb the OIber two gUI)QS are preseDt bul subordiDale and less preseDI or deœnn.iaable.
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Although from a text written later in bis career. this verse depiets Hayagriva as accompanied

by Sri and is thus further praof of the fulll1ess of His incarnation.46 The Sri VaÏ$l)ava

depiction of Hayagriva accompal1ied by L~nû cOllunonly appears during the phase when

Hayagriva comes to he worshipped explicitly as the presiding deity at the Tiruvahindrapuram

Temple (see Chapter VII).

The mysterious absence of any referel1ce to Sri in Vedanta DeSika's Hayagrïva Slalra

substantiates the possibility that Vedïnta Desika is writillg the statra to a specific Yoga­

Hayagriva iconic image. based 011 the PfuÏcariitra AgaJllas.47 Indeed. the ÂgaJ11&'1S do not

commonly depiet Hayagnva as accompanied by Sri-L~mL48 According to the oral

tradition al the Tiruvahindrapuram Tenlple. there were two images that were worshipped by

Vedanta DeSika. Interestingly. temple officiais claitn that one of these was the Yoga-

Hayagriva form. However. it is importmlt to note that the Yoga-Hayagriva illlage in mat

temple does oot exaetly parallel Ved.ÏJ1L, DeSika's iconogrnphical descriptions of Hayagriva

in his poem.49

Although there are 00 clear and definitive references either ta a particular icon of

Hayagriva or to a specifie sacred place in the Hayagrïva Stalra, Vedanta DeSika does

implicidy meotion the worship of iconic fonns (arcavatdra) at pilgrin1&,ge places in his

46 Far fuJtber elaboralioD 011 the Iater depietioos of Hay:agl1v:a as :accompïUlied by Sri in the Sri V~va
rraditioa. SIee Cbapcer VU.

47 See Cbapœr IV.

41 See Cbapcer IV.

49 See Cbaper VU (or aD elaboratioo 00 lhe IWo images of Hayagrïv:a 31 rhe Oev:malh:a Temple Il
TauvabiDdrapuram duriDg the lime ofVediata Ddib.
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praise-poem to Hayagriva:

Helpless
in the various kinds of leanùng and arts.

1. who have not even [prostrnted]
to (Your] incarnation
in the sacred places.50

am a new and wolthy vessel
for Your compassion
that eternally embraces Ùle helpless. (v. 30)

NJWlœs or Hayagriva as Âvtlt4inl

V~u's v;blrav;cSI incarnation as Hayagriva has as its purpose the welfare of

humanity through Ùle rescuing of the Ve<L1S fcont the demolls. Madhu and Kai~abha (v. 8).

Although Hayagriva is recognized as a vibltava-avatiira who descellded ta eanh to

accomplish certain deeds. the poenl emphasizes an interplay of the concept of the VecL1S with

the concept of jfidna.

The purpose of the Hayagriva incanlation is described most frequently as the bestowal

of lcnowledge, speech and bliss on His devotees. However. there are [WO references that

describe Him as the Granter of molqa (liberntion). The fllSt is described in the Ha)"agriva

SIOlra:

[May my salutations]
be with Your lotus-like feet
and inaease to Ùleir full strength!

Thase salutations which
are the fruits of pe~-mces
~uredout from previous [births]

bring me überation.

50 "(Vour] iDc:amatioa (QVQIdra) in the sacred places" refen to the icooic fonn of Hayagrlva (arcâvaldra).
Tinha derived fiom die verb rOOI 'r ""tG cross ow' me:ms the place of crossiog over. whicb refen to a
pilpimage place wbere Gad desceDds as au iDcanJalioo. Mooier-Williams. Sanskril-Eng/ish DicliOf'lill'Y. p. 449.

.s1 FŒ lIib1taw:J-avo1dra. see the sediOG 011 "Sri V~J;I3V3 Traditioo" in Cbapler V.
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and are the tbought-gem
of [my] desires. (v. 19)52

Lilcewise, a .raira from Vedinta DeSi1ca's Sala Du~a~'i expresses Hayagnva's role in granting

liberation to His devotees:

Salutation ta the horse-headed Olle,
Brahman,
the Soul of the three categoriesSJ of souls
[and devotees' single-] goal for "'ok~a
because [He delivers those)
bound [byexistence).54 (sütra 36)

Not ooly does Vedanta DeSika describe Hayagriva as the Bestower of the Ve<L1S and jtïiitla,

but he also emphasizes meditation on Hayagrtva for the purpose of conjuril1g up the image of

Gad (vs. 13, 14, 16, 17,21,23,24.29).

Although one of Ved:mta DeSika's emphases is the alltarydJ"itl foml of Hayagriva

(He dweUs in the mind and heart as divine light, leading olle to the experience of knowledge

and bliss), there are four verses (vs. 23-25. 32) that are icollogrnphical and may therefore he

interpreted as referring to one or another of Hayagnva's iconic-incarnatiollS. Hayagriva is

described as being seated on a white lotus and bee11illg four emblems: "'1 cOllch, dise, book,

[and] with [Your] lotus-liJce hand in the position of exposition" (v. 32). In another verse,

Hayagriva's right hand is described as be.uing radiant ros&'l1)' beads (v. 24), while in still

another His left hand U[shining] with red lustre [as if] bearing a cluster of cornls, [holds] a

52"1bcugbl gem"(d~) is a fabled gem supposed ta yield its possessor aU desires.

53 The~ categories" <Irrdlro) of souls (dl) are: (1) those bouod by kanna (badd/rQ)~ (2) those liberaled
fiom bnruJ. ud bavial suained me bigbest abode of the Lord (mui1a); and (3) lbose demaUy free. i.e., aever
bouad ra smhsifm (nitya-slin).

,.. '1iouDd [by existeacer (band1ta) relen to slllilsiira. the cycle of binb, dealb and rebiltb.
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book" (v. 25). According to the oml tradition at Tlnlvahïndrnpurnm. as mentioned earlier.

there were (wo images (Yoga-Hayagriva and L,qnü-a,yagriva) that were worshipped by

Vedâota DeSika. Although Vedînta DeSika's descriptions correspond to the Paiicariitric

depictioDS of Gad. oeither of the images corresponds exaetly to Vedc1nla DeSika·s

(paiicaratric) icooographieal descriptions of the deity in the Hayagriva Slotra.55 In fact.

Vedanta DeSika's depic:tioDS oflL,yagriva based on the Aganù1S may he descriptions of actual

ieoDS. or more likely mental images of the Gad conjure<! up in lueditation.

Haytlgli"tJ Slotra and the BIuJIcli Tradition

Several velSeS of the JX)em conrain a 11100d typical of Sri Vai~l~ava blrakti poetry, bath

Tanill and Sanskrit. The theology of prapatti (liberntion by surreoder) and the Sri Vai~~ava

understanding of the devotee's reliance upen the grnce of Gad are present in the poem.

Although there are several references to the VecL1S in the poent. not surprisingly given

Hayagriva's rescue of the Vedas in His vibllava·avaliira. there are also descriptioDS of

Hayagriva as Gad appearing in image fonn 50 thal aIl His devotees (iucluding ordinary

people) cao directIy petœive Him and be perceived by Him in the dariallaS6 experience:

Out of YoUf very compassion.
You must grant me YOUT side-Iong glance
because even though ignorant.
1 am praising [You]! (v. 6)

and

'5 See Cbaper VU for a compuùoo of Ddib's descripcioo of HaYilgriva with lhe rwo imilges of Hayagriva
al Tuuvahiadr.lpunuo.

~Danana (sigbl) is derived &am the SaosIaù verb root dri '"to see··. In HiDdu temple religiOD. lhe ..si.....
of the diviDe is Ibe auspiCÎOUS experience of the icoo iDvolviog lhe meeting of the eyes of Gad and devotee
wbereby the dev«ee dim:dy perceives God and is :lIso perceived by Him. See Diana L Eck. Darlan: S~~in,

IW Di,,~ /ma, in IntlÙJ (Cbambenburg. Peonsylv:mia: AoÙD3 Books. 1981).
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OGod!
May Your side-Iong glances
which are the compmuol1s
of Your waves of conlpnssioll.

bestow upon me contil1uously
the sacred speech .... (v. 27)

The sicle-long glance is associated in Sri Vai~l}nvisln with the Lord's presence. The calling 00

Gad for the bestowal of His "side-Iong glallce" is an expression-in the inlc1gery of

romance--of the devotee's desire 10 experience the delight of Goo's presence and His grace.

Out of His compassio~ God condescends to gtant devotees the blissful experience of His

presence. One of the goals of Sri Vai~IJava devotion is the blissful visual experience of the

Lord.

Likewise. even though the stotra emphasizes meditatioll upon the Lord. it is

principally for an ecstatic experiellce of Hayagriva. continuous with Atvar emotionalism. mat

its author loogs for:

o Master!
the fortuoate ooes seelc You
with their minds;

[their] meditating upoo You
is like the waxing moon;
in [their] heart

an ocean of bouodless bliss
that overt1ows with te.'U'5 [of joy]. (v. 17)

Earlier, the poet describes in ODe verse the ecst.1tic experience of bliss brought about by

meditation on Hayagriva:

o Master!
While meditating 00 YOUT 1A>rdship.
the fortuoate ODes cODtinuously experieuce
their body haïr standing 00 end in delight.
from bathing in [Your] nect.v.
whicb coosists of bliss
tbat ta1ces tinn root
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in sorne imperceptible place,
and [causes] sprouts [to stnnd upright]
on limbs (of the body]. (v. (6)

Hayagriva is depicted as One who possesses light-like necL1r, an im1ge expressive of His

grace for ail devotees. He is the ··Abode of compassion" (v. 5) and ··produces the nectar of

bliss like a high tide rising up from the Mille Ocenn,·57 (v. (3).

Interestingly, one reference includes the peacock motif used in the stories of ~I)a's

sport (Ii/a), as described in the BIliigavata Pu"ii~la.SI Vedanta Oesika. eluploying the pan-

Indian peacock motif, writes:

o Lord!
The leamed ones,
who experience [You] of [Your] own accord.
who are subject to You,
[and] whose [inner] strellgth tlourishes
with [Your] grnce,

cross over maya,
the eoticing peacock feather
used in Your sport (/ïla). (v. 18)

Bhâgavara PuriilJa X.21.3-Ss9 describes KJlI.1a as enticing the gopïs with his pencock feather

in order to teach them about the path of devoliou (bllakti-yoga) and Truth; here. Vedânta

DeS~ bolTOwing the peacock feather in1&1ge from the God ~Qa. has it represent

Hayagriva's /ïla.

A1though the Hayagriva Stotra does COUL1iu several stanzas (already described)

retlective of the emotiooal-devotiolml nlood comaîned iD the Alvar hynms. and its author

57 v_u reclines QIl the MiIk Ocean.

51 l'be impolUllt l'Ole of the 8hâgawJleJp~ ÎD South IodWi religioo 3S weU 3S in the developmeot of the
bhobi movemeal is discussed iD Cbaplen m aad V.

59 BhilgtJWlltJ PIUd1)tJ. p. 1389.
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expresses the delight experieoced by the devotee of His presence, it conL'lÏns no descriptions

of the agonizing experiences of God's absence such as we find in NaIl1I1ùilvar and ÂIJtat. The

focus of the Hayagriva Stotra is the praising of Hnyngnva's untainted essential nature; that is,

the verses laud the glorious nature of Hayagnva and His saving and purifying activities. An

example of the desire to attain Hayagnva's pure state is expressed thus: "rnising [myself] up

to You with the splendorous form of ialxJa'.60 (v. 29). In advocating mediL'ltion upon God in

arder for the devotee to become like Him. Vedïnta Oesika surely meallt it to be within the

context of Visi~tâdvaitaVedanta philosophy; mat is, although there is no etemal distinction

between cit (âtman) and ïsv~ cit in liberation expands to becol1le the equal of Ïsvara in

lcnowledge and bliss (crealorship is the one qunlity that belongs to Ïsvarn alone.) The poem

combines the sectarian notion of prapani and the ulliversality of God's grnce, even as il

contains frequent references to the Ved1S and knowledge.

Finally, the plem contains the itnponant Sri Vni~Qavn doctrine of salvatioll based on

grace alooe:

Helpless
in the various kinds of learuillg and arts
l, who have DOt eveo [prostrnted]
to [Your iconic incarnation
in the sac:red places,
am a oew and worthy vessel
for Your compassion
that etemally embraœs the helpless. (v. 30)

The major theological themes contained in the Hayagriva Slotra (the svarüpa of Gad.

the understanding of avalâra, and the nature of bhaJctr) demonstrnte that Hayagrïv~ an

QValtira of V~u, is praised as Supreme. Ved'inta DeSiL..... unlike the Putii1)&ls and Âgamas,

eo Sabda literaIIy meaas "word", but may re(er to mantra or iruli.
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consistendy depiets Hayagnva as a full fon11 of Supreme Lord Vi~Qu. Not ooly does Vedanta

DeSiIca's depictions of Hayagnva retlect His SUpreU1&1cy. but also cooceplualize the Sri

V~~va understandiog of God in tenns of all the five fonns Gad takes at differeot

regions/places as weU as the Sri Vai~gava theological understnndiog of the equality of the

many forms that Vi$l)u takes al specific places nnd sites. which is the topic of the followiog

section.

Topotlteism: VediDta DeSika's Depiction or Hayagriva

Vedaota DeSika's Hayagriva Stotra mnnifests the Sri Vni~l)ava theological

understandiog that 1have tenned toporlleism--that the five fonus of the Supren1e Lord Vi~l}u

(para) are all connected with specific locales and share an equality of statlls in being full

forms of Gad. Hayagnva is depicted as a foml with the sanle Onlological status as Vi~lJu•

whether as a horse-beaded being 00 earth at a specific tinte and place (vibhllva-avatiira).. as

the indweUer in the heartlmind (alltaryiimill) perceived by a yogi in meditation. or as an

iconic-incamatioD (arcd-avaldra) in the temple.

True.. the stotra recognizes that the Hayagriva illcanJation has as His purpose the

welfare of humanity through the saving of the Ved1S from the deulOlls Madhu and ~'litabha

(v. 8). But the s,otra contains many more references to Hayagnva as the Indweller of the

souVmind (antarydmin). For example.. "1be wise ones in [their] heans.. conteluplate your

image" (v. 13); ~1be King Swan [dwells] in the mimis of the knowledgeable ones...[For] the

ODes who behold You.. existing in [their] OÙllds~" (v. 14); '"0 Master~ While meditatïng on

your Lordship~ the fonunate ones contilluously experiellce theu- body haie stmlding 00 end in

delightn (v, 16); .'the fortunate ones seek [You], with their DÙI1<fs; [their] meditating upon
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Yout9 (v. (7).

Similarily, there are many references to the meditation and contemplation of

Hayagriva for the experience of His presence in the henrtllnind: 'The wise ones in [their]

hearts, contemplate your image thal is attractive mce [rnys] flowing out fronl the oew 01000"

(v. 13); "the foltUnate ones seek [You] with their mincis. [their] meditatiug upoo You is lilce

the waxing moon" (v. 17); "We meditate on Your two [Iotus-lilce] feet" (v. 21); "1 retlect 00

Your sweet hand in the heautiful position of exposition" (v. 23); '-0 Lord! 1 contemplate

(Vour] right hand whieh [holds] the radiant string of rosary beads" (v. 24).

Because the mental image resembles in detail the ieonogrnphy prescribed for a temple

image. il is often diffieult to discem whether or Ilot sonle of Vedillta DeSika's stanzas are

directed to an ieon (see vs. 6. 19, 20, 27, 32). However. in stanza 30. Vedlillta Oesika does

impUcitly mention the worship of iconie fonus.

Most importantly, ail these references to Hayagriva (vibhava-avatiira. Qlltaryiimin.

and arcti-QValtira) are 10 forms of equal status. and most iJnpol1amly chey are a1l equal in

status to the Supreme Lord V~u: ''he Cause [of the universer (v. Il). "Even before [there

were] oames and forms, You, reveaJer of the Ve<i1S. are the [flfSt] cause from which ail things

were created' (v. 12), and the epithet of Hayagnva as the "AJI-pervading Gad" (v. 25).

ln the s'olra.. Vedanta DeSika integrntes and unites highly selective elenlents from

several religious streams: the pan-Indian mythic stremn of the Epic and PurfuJ.Ïc literature, the

sectarian texts (the Piiicariitra Âganla15) of iconogrnphy and ritual prnctice. and the

devotionalism of the Âlv3rs of the Tanùllands.

The various religious streams discussed iD Pan B (Epie. Purfu)ic:. Agamie) are
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manifest in Vedanta DeSiIca's slatra depietioD of Hayagnva as the Lord of light and leaming.

However, wbat Vedànta DeSika selects from the various religiolls streams and how he acIapts

and organizes elements still ren1&"Ùlls to he understood. For that~ we need to tum to the

"r~t!rst!-prismatic" perspective, which is a useful tool to comprehend Vedmta DeSika's

panicular depiction of Hayagriva within the Sri Vai~(Java trndition~ the subject of the

foUowing section.

THE REVERS&PRlSMATlC PERSPECI1VE: LOOKING BACK IN TlME

The attempt to more fully comprehend the development specifically of Ved"inta

DeSika's particular depiction of &'\yagnva in his slofra-and thus conlprehend the

developments in the regional "Sri Vai'l)ava" history of the deity in Tamil Nadu--one needs

to look backwards in time to see the influence on the s'olra of the variOliS religious streams

(Epic, Pu~c. Agamic). For. whereas the ullderstalldillg of the HaY;'Igriva figure in the pan­

Indian context involves an undersL'U1ding of a 1l1ultiplicity of myths and inlages~ in the

regional Sri Vai~va context the comprehension of the Hayagnva figure illvolves the study

of Vedanta DeSika's synthesis of severa! variants.

In tracing the developmeot of the in1&1ges and worship of the pan-Indian deity

Hayagriva in the region of Tamil Nadu, 1 believe that the 1110St suitable analogy for the

purpose to be tbat of a prism-ua transparent polygonal solid.. often having triangular ends

and rectangular sicles, for dispening light into a spectnlm or for retlecting and deviating

ligbt',.61 In physics, the prism is a mechanism used in the understanding of light. The prism

61 Collins Englisla DietiontJTy (20d ed~ Loadoo: William Collins Sons. 1986). p. 1217.
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diffracts ligh~ brealcing il into a SpectruOI of the raillbow coloUl'S. Sinularly. in reverse

fashion, white light cao he understood to be fused together out of the spectnlln of colours. It is

in this latter sense ofdeveloping ooe out of the mal1Y that 1employ the tenn revt!rse-prislnatic

perspective. a spectrum of raiobow colours fused iuro white Iight.

Although the prism beloogs to the field of physics. it is a useful conceplual tool for

uoderstanding the development of an (ndian deity, especially a pan-Indian god who is

particularly revered and worshipped in the South. One may view Vec:L,nta Desika's prnise­

poem as the light and. lookillg back ill rime, see how through a Sri Vai~l)aVa world-view

(prism) there has occurred in Vtrlinta DeSika's depiction of Hayagrtva a fusion of the various

streams conceming the god. It should he noted that the use of the conceptual tao1 of the

reverse-prismatic perspective emerged. not as a result of inlposing a rigid preconceived

methodology on the research rnaterials (which cau often limit understanding). but as a

consequence of an intensive study employing diachronic and synchronic analysis.

By employing the reverse-prisn'k'ltie perspective in the allalysis of Vedauta Desika's

Htl}'agriva Stotra. 1 mean to suggest mat the poem can most profitably he viewed as a

purposive and selective fusion of the varied spectrunl of religious streams that have

intluenced the poet's consistent and unique depietioll of Hayagriva in the eontext of the Sri

V~va world-view. This depietion funher bolsters the notion that one can olùy speak of the

"historiesu of the Dation of the deity, and that there is a special Sri Vai~l}.ava local "history" of

Hayagriva. The Hayagriva Stotra integrates and uuites elements frolll several religious

streams: the pan-Indian mythic stream of the Epie and PurfuJÎc Iiternture. the sectarian

Paiicarâtra ÂgaDla' that deal with icooogrnphy and ritual prnctiee. and the devotiooalism of
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the Alvar poets. Significantly, these religious streams are mmlÏfest in Vedïnta DeSika's stolra

depiction of Hayagnva as the Lord of üght and learning. However. what Vedcïnta DeSika

selects from the various religious streanlS and how he ad1plS and organizes selective elemeots

from them still remaios to be uoderstood. Illlportmltly. one can discem in the Hayagriva

Slolra the influence of the Paiicarâtra Âgank15 and their lInderstandillg of 111c1ntra. which

seositizes the reader to the Sri Vai'Qava upersonaliz.1tiou'· of that tradition"s more abstract

understanding of mantra.

Hayagriva Slolra:
Continuities and Discontinuities with Sruti and Stn{ti Texts

In order to understaod c1early the influences of the variOLIS Hindu streanlS upon Sri

Vai~l)avism and to gain an understanding of Vedïntn Desika's depietion of Hayagriva as the

Lord of Iight and leaming, one needs [0 look at the pau-Illdian refereuces and depietions of

Hayagriva in the Epie and Pur3Q.ic texts. A conlparntive analysis of the Ha)'agrïva S'orrai in

the light of the Epic and Purâgic avataric listings and nlyths. demollstrntes how the myth

about Hayagriva's recovery of the Ved1S in the p.1n-lndiall n1&1instremn texts (whieh D1e'\ke

Him the saviour and protector of the Ve<L'lS) provides the scope for Vedallta DeSilca's

portrayal of the deity as the Savior and Protector of His devotees.

Hayagriva and the Vedas

The great importance that Vedâuta Desïka pinces upon irut; (that which is heani the

Vedas) is amply retlected in the Hayagnva Slo,ra. Although the poet evinees no coocem at

ail for the origins of the horse·h~1ded figure, nor refers to the possible Vedic antecedents of

the later avatâra (as in Salapal/Ia Brâlu"a~'a). he does n1&'\ke an explicit association between

Hayagriva and the Vedas. FU'Stly, Vedanta DeSi.L1 describes fL1yagJiva's rescue of the Vedas
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as the reason for Braluna·s good fortune. as il was Brnhn1c1 frol11 WhOlD the Vedas had been

stolen:

o treasury of speech!
Brahma would defmitely becol11e dull-headed
and lose bis good fortune (as a godl.
if. You who alone are coillpassiall&lle.
did not reach him the Ved'lS
which were recovered fron1 the del1lO11S. (v. 8)

This verse malces reference ta Vi$l)U'S particlliar descenl to ennh in the fonn of viblWVQ-

avatiira. Hayagriva is praised for His act of recovering the VecL'lS fmln the denlOllS (Madhu

and Kaitabba) and preserving il. a theme trneed bnck ta the Mahiibltiirata and various Purfu)as

(see Chapler DI).

More significantly. however. Hayagnva as a full fonn of Vi$l)u is also a5S0Ciated in

the stolra with the Ved1S in a variety of ways. Vedal1ta DeSika refers ta Hayagriva as the

"Expounder of the Vedas'· (v. 4). as welI as praises Hilll for '''sel1ding fanh the eternaJ Vedas"

(v. 2) and ,osending forth the collection of the ~g. Yajur nud Santa" with His neighing sound

(v. 3). AlI ofthese references describe Hayagnva as uot ollly the rescuer of the VecL'lS. but as

their very source.

The s'aira also describes a...yagrlva as having the "Fonn of the Vedas" and being the

"Manifestation of the Vedas" (v. 6). He is described as the "Root of the great tree of the

Vedasn (v. Il). Hayagriva is furthercharncterized as beiu[l the Protectorofthe Vedas:

...The safe-keepers
by which You a1one,
proteeted the Vedic verses
down tbrough the ages ... (v. 22)

Lastly, Hayagriva's grace itselfis referred to as bein[t in the fonn of the Ve<L'IS (vs. 2.3. Il).
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1brough His association with the Ved1S, Hayagnva also becomes as50Ciated with

speech. He is regarded as the "Lord of speech" (vs. 4, 12) aud as the ''Tre3Sury of speech" (v.

8). His graœ of ."true" speech "removes the ignornnce causing the loud and confused noise of

speakers" (v. 3). Vedanta DeSika prays to he blessed wilh socred speech by His grace.

communicated through His side-Iong glal1ces:

OGod!
May YOUT side-Iong glances
which are the comJh'Ulions
of YOUT waves ofCOolp3SSion.
bestow upon me continuously
the sacred speech that flows like nect~

ioto people's ears [who heur ole]
[and are lilce] the cow of plemy,
for devotees seeking refuge [with You]. (v. 27)

This s~ directed to Lord Hayagriva, contaiilS VedfillL, Desika's personal request to he

made the recipieot of His side-lollg glal1ces 50 that he 11lay attain sncred speech as a poet-

logician.

Vedanta DeSika accords great potel1cy to Hayagnv3's grnce of Olmen speech:

Those
who even for half a moment

betake themselves to You,
who bathe [them] with [Your] rnys
of purelwhite light,

cao slow the heavenly Ganges
tlowing down from the HÎllkilnyas,
with (tbeir] unirnpeded rush of words. Cv. 15)

and

... [For] the ones who behold You
existing in [tbeir] minds
... Their words compete
io excelling [each other]
of their own accord,
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with appropriate dignity. (v. 14)

The pbilosopher Vedânta DeSika further requests Hnyagriva to grant hinl the grnce of success

in debate: .6may the tip of my tongue obtnill lits place] on Your throne"(v. 28).... Ustrengthen

me as champion al producing wordsn (v. 29). Il is ollly by God's grnce that oue may be a

vehicle of sacred speech. Sri Vai$l.lavas regard Vec:Linta DeSika's own expertise in poetics and

philosophica1-theological debate as the fruit of his requests for the grnce of ''true'' speech in

this s'olra.

Hayagriva ln the Eplcs and Purioas

Vedanta DeSika's Hayagnva is bath conlÎnuous and discolltinuous with the pan-

lodian umainstream" avattine listings and myths. Hayagriva appears in seveml Iists contained

in the Pur3I}as as an avatâra of Vi$l}U, yet he is lllost oftell considered thereill as a subsic:L'U'Y

deity of minor împol1aDce. Although used in "mainstremll" Hilldllislll and Pfuicarntra. the

categories of umajor" and "minor' are, however, illndeqllate when viewed within the contexl

of Vai~avism.As noted previously, Sri Vai$lJava theology COlltnÏ1lS the category of œhia-

avatâra (amia Usmall or minute portion"), but this specificaUy refers to the incarnations of a

portion or atttibute of V~u's fonn. or of an enlblem associnted with Hiln.6l There is an

atypica1 description of Hayagnva as a partial incarnntioll in Bralu"ii~l{!a Purii~'a 5.37 (ca. 400

C.E.). However, in the contexl of Sri Vai$l.lavisnl, to categorize Hayagnva as a "minor'

avatiira (or an alhia-avaltira) would defmitely be theologicnlly misleading.

We bave noted the ways in which V~'llt., DeSika establishes the supremacy of

62 Seme examples of amia-avaliiras 3Je SudarSaoa Ohe ioc:un:lfioo of V~QU'5 cakra). Garo(b. Kapila. and
seveml ofthe Alvin aad Adryas.
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Hayagriva: He is described as a'baving the foml of kl10wledge (jlïiilla) and bliss (iillallda)" (v.

2). Furtbermore.. Vedanta DeSika depicts &'lyngnva as Creator of the worlds (vs. Il, 12).

Because the Sri V~~va depictions of Hayagriva recognize Hint as a full fonn of Vi$Qu..

Hayagriva cannot be viewed as a "minor' incanlation. R&'llher, for Sri Vai$l)avas, He is a

·1\IU" incarnation of the Lord.

Although there are disparale depictiollS of Hayagriva in the pall-[ndian UItù'linslreamn

lexts, Vedanta DeSika in the Hayagriva Stotra nk'lkes reference to oilly Olle among severnl of

the Hayagriva myths surveyed therein. Hayagriva Slolra describes H:lyagnva as One who

possesses a whoUy benevolent nature; il contains no references to, or depictions of, Hayagriva

as ambivalent or demonic. Hayagriva recovered the Vedas fron1 the demons for the welfare of

bumankind. The central and crucial aspect elnphasized by Vedanta Desika froin the pan­

Indian lexts (such as Mahiïblliirala 12.335.1-64) is Hayagrtva's benevolent net of preserving

and restoring the COSQÙC arder by killing the delnons. ~1Ch avatiira descends ta earth in very

specific cîrcumstances. [n the case of Hayagriv~ the purpose of Vi$l}u's avaliiric appearanœ

was to save the Vedas, an ad to which Vedïnta Desika explicitly refers 111 his poem ooly once

(v. 8). The whoUy benevolent nature of Hayagriva, COl1tinuOliS with the Sri Vai~Qava and

largerV~va understanding of Vi$Qu, is what nk'lkes Hayagriva recogniznble as an avaJiira

ofV~u.

As in theV~vaPurâlJas, there is no mention in Ved,nta DeSika's slolra as to how

Hayagnva became one with a horse's bead (as in the Hayngriva ~'lSSages in the Skanda

P",r~ and the lHvïbluïgavala Purât}lJ). The lack of refereuce to. and interest in.. the etiology

of Hayagrtva's horse·head is continuous with the stories about &'lyagriv3 in the Vi~~,u PurlÜJtl
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(one basis of ViSi$tidvaita VecLinta philosophy according to Sri Vai~IJavas)6j and SIliigavata

Purii1JD. The fact that Hayagriva appears as ail avatiira of Vi~IJu in the Bhiigallata PuriilJa..

which is a South Indian tex~ clearly demonstrntes that Hayagriva"s presence in the South was

not timited to SriV~vism. But Vedfutta DeSika.. followil1g the Nvars and PariiSara BhaWU'

(see Chapter V), is careful to establish Hayagnva as a wholly benevolelll "~llll" fonn of God.

Not unexpected1y, with bis Sri Vai~Qava theologieal orientation.. Ved111ta Desika (like the

Vi-rou PurâlJa) only incarporates the Purfu,ic nlyth of the benevolent Hayagriva who recavers

the Vedas in arder ta main~1in the casnlÏe order. Vedfintn Desika may have ha<! il dual

agenda: the desire to give Vedic legitirt141CY ta Sri Vai~IJavisl11 and to l1l&1intain the whoUy

benevolent nature of Vi~QU'5 QlIQltïra. without a trnce of impurity!

For Vedfulta DeSilca.. the Epie and Purfu)ic lllyth of Hnyagnva"s bellevolent net of

restoring the Vedas is important.. because il (1) establishes the deity as an avatâra of Vi,.,u..

(2) associates Hint with the Vec:L1S.. and (3) depiets Him as a protector of the devotees on the

basis of baving Icilled the demons Madhu and Kc1i~1bha. But.. in facto Ved.'nta Oesika does not

place as mucb importance upon the Hayagriva nlyth as he does upon Hayagnva's qualities

and power. AIl of these three aspects provide the scope for Vedfinta Oesika'5 depiction of

Hayagriva as the Lord of light and Jeanùng.

As we have see~ although Ûle myth of Hayagrlva's recovery of the Ved.1S is

mentioned only once.. the s,olra does cont.'Ùn severnl referenees associating Hayagnva with

the Vedas. In fact. Vedânta DeSika appears Jess interested in the Hayagriva myth and not at ail

6) See SIDlra Rama. Y. 4. SIOII'rUCIIna. or TM Hymn·J~/. of Sri Ycümmacdrya (tt:mslarioo by Swami
Adideaanda) (Madras: Sri Ramakrisbaa M:lcb.. 19SO). p. 7.
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concerned with how V~u obL-uned the head of a horse; nuher. he is more focused 00

Hayagriva's connection with the Veda'lS. speech and lllnlltrns. This laner aspect retlects

Agamie influence on Vedanta DeS~ and 011 Sri Vai~l.mvislnas a whole.

HayGgl'ÏVG Stotra ln the Ligbt or the Piiicaritra AgIlmas

Sri Vai,gavisor-a temple-centred tradition with a strong orienL1tion towards icon

worship--has beeo intluenced a considerable degree by the P5iicarntrn Âgal1l~1S. Many of the

bellefs, concepts. and rituals contained in the P5ùcarntra Âgama5 have beell incorpornted into

the Sri Vai$1.lava tradition. Given the influence of the Âgmnas on the development of Sri

VélÏ$J)avis~ an analysis of the Âgamic refereuces to Hayagriva--frolll the viewpoints of

theology, devotion, and iconography-is cnlcial ta a better llllderstanding of Vedamta

DeSika's portrayal of Hayag;riva in the Ha)'agriva SIDlra.

The Âgamas' primaI)' concem is with tenlple building. illl&lge making. and rituals.

Although claiming to he Vedic. they seek to give legitil1l&1CY and recognition to what are

really extr3-Vedic traditions. To be accepted by the orthodox. the Âgamas had to he

legitimated as Vedic. Following Yamuna (I1th century C.E.). Vedfillla Desïka regards

Paiicaratra as "Vedie". Yamuna defended the Paiicariitrn Âgmnas in his Agama Prâ"'ii~'}'am.

and Vedaota DeSika wrote a whole text in udefellce'.6-4 of the Paiicarfitrn Âganlc1S entitled

Piiiicarâtra RaJqd.

The continuities and discontinuities of the Paiicariitrn Âgmnic depictions of He1yagriva

with the Hayagrîva Statra sheds light on how the ponrnyal of Hayagriva is. in fact. a

64 Altbougb DeSw's PtliicardlraR~ is ofteo re(erred to as:l defeoce of P3iirnriir~ the re'lt. in f:ld. seems
ta be lIICft of aD expositiOll of Piiicarâlra theology.
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synthesis of elements from both the D'k-unstremll J)&'Ul-lndian (Mallâbluïrala'l Vai'l}ava and

"encyclopedic'" PuraI}as) and the J)&'UI-illdiall sectarian lexts (Pfuïcarntra Âgamas).

Furthermore'l the stalra provolces a pertinent question about the relation between the PuriQic

and Agamic texts with regards to the source of, the mythology about. and icooographicai

references to. Hayagnva. The refereoces to fL1yagriva in the ÂgmmlS iIIununate one aspect of

the development of this avatdra as the Lord of light nlld leanling within the Sri Vai,gava

tradition, but also the ways in whieh Sri Vai'l)avislll has exploited. expanded nlld.. in sorne

cases. ignored the P3iiearntra theological tenets.

Theologlcal Status

A comparative study of the Âgarnie descriptions of HayngrÏva as an emanation of a

vyüha reveals the Âgamie influence on VecUinta Desika's depictioll of Hnyngriva.

InconsisteDcies are found in various Âganue depictions of Hayngrivn. Viivâmitra Sa/i,Ililtf5

describes Hayagriva as an el1l&111ation of the v)'ülta Smi1k~éUJa~ Vi~'aks~"a SQ/"ilitii.

foUowing Mahdbhdrata 12.327.79-87, depicts Hinl as an el11anntion of the v)'ulla Aniruddha.

Vedanta DeSilca does Dot portray Hélyagriva as a v)'ulla emanntioll. Signiticalltly. however. he

does ünlc the qualities associated with bot" Allinaddha nnd Smilk~at,a to Hayagriva.

According to P3iicaratra and Sri V~ava theology, Aniruddha's specinl qualities are creative

eDergy (iaklJ) and splendour (teps); the Sarilkal"$aIJa v)'üha is endowed with the qualities of

lcnowledge (jniina) and stteogU1 (bala) and il is Sarhk~éU)n who provides the iiisITas.

Vedanta DeSilca's portrayal of Hayagriva as the Lord of Ii,bt and leéU11Ïn!Z must cenainly have

its origins in the qualities of these two vyWlllS. Althollgh Vedïnta DeSika ignores the Âgamic

65 Also cœtained in AlhtJ Vf.P.UI Dhtumonara MaJriipunï~ra l.SO.lb.
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vyiiha-v;bhava systematic theology, the tejas of Aninlddha has becol11e the light of Hayagnva

and the jfiiina of SarhkaJlaga (and his role as the provider of me itïstras) has become

Hayagriva's learning in the slalra.

Vedanta DeSilca refers to Stïtvata SQ/;,lritii aud Allirbudlr,,)'a Smi,hitii in His defeoce of

the Paiicaratta Âgamas (Ptïiicardtra RaJqd).66 Matsubam regards Ved111ta DeSika as the fll'St

Sri V~gava Âcarya to recognize the A/.;rbudlulya Sa,;,hitii as authoritative. Thus. we cao he

certain that Vedanta DeSika was familiar with the two SQI;,!litas thnI cOlllnin extensive lists of

VI$I;lU'S avaldras (including Hayagnva). These lexIs portrny Hrayagriva's status with

ambiguity. 10 one tex~ Hayagriva is regarded as a "luajor" (mukltya) avatiira; in another He

appears as a "nùDo(' (gau~lQ) fonn of Vi~I.lU. With regards to lhese Aganlic categories..

Vedanta DeSika carefully distinguishes himself frolll Pilficaratra lheology. Vedàma Desîka

writes that the mukhya and gau~la categories of the vibltava-m'otaras are simply for the

purpose of ..organizatioo.... and instead uses ouIy the tenus vyülta and vibhava-avatiiras as

teehnical terms for the many forms found in the Âgmnic listings.67

Vedanta DeSilca explicitly states that there are thirty 10 folty vib"ava incarnations of

Vi'Qu~ but he does Dot provide an extensive aud systematic theological description of the

evolution of the forms emanating from the Supreme God (as do cenain Pfulcnrfitra Agarnas),

66 Sri PiIncarr1lra~ ofV~dânla Ddika., pp. 186-189 (Index).
1be altier Pücaratr.l Agamas tbat Ved3Dr3 DeSib citc!S which cOllrain references to Hayagriva are:

the Naradiya S01hhiIii. the SrfptaUlhJm SQlil/lilâ. the Haytlgriva Sœi,l,itü, the livara SCII;,hita, and the Piidma
Samhitd.

67 fuJtbermore. the Sri V~va Acârya Pillai LoGcâry:l in his tre:lrlse TaltvCllrclycl dislioguishes the major
(mukhyca) fonn &am the subsidiary~) fonn of the Lord; while lhe fonner Iype poseeeees Gad's esseotial
aabI~ the laDer avœ4ric fonn eXÏSIS u a result of Goefs will (siilrrl 104). According 10 LoIcidrya. one should
wonbip die lrIUÜya form if desirous for ntDIc1a (siilra lOS). as the gaUl.IQ fonn is only able to bestow worldly
booas (sIÏITrI 106). Pillai Loüdrya.. ~ TaIIVclIraya 01 Lotiicârya: A Tr~a1is~ 011 V;i~!iid"aila V~dânta

(trallSlaIioa by S.M. Awasdû aad C.1e. Dana) (New Delhi: MuDSbir.un Maooharlal. 1973).
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nor does he Iist the incarnations (as do the various Pâiicruiltrn Agal1l~'lS).61l Like ~imfu1uj~

Vedànta DeSiIca removes avatdras from their Âganüc doctrinal context (v)'üJw and vibllQlJa­

avatdra theory and listings) and uses Ùlenl primarily in a devotiollal context.69 UlÙike the

Paiicaratra Agamas, even as he incorporntes vytiha iUla1gery (light and learning). Vedanta

DeSika is consistent in bis portrayal of Hayagriva. that is, Hayagriva is a full fonn avatiira of

the Supreme Lord Vi$JJu.

According to the Âgat1k1S (such as Vi",akse"a Salilhirii), whereas the primmy

(muJchya) vibllQlJQ-avatiiras are wonhy of worship for liberatioll (",ok~a), the secondary

(gau'.UJ) avatdras should he worshipped onJy for lllundane fnlÏts. By way of contrnst. Vec:ffinta

DeSika's stotra describes Hayagriva as bestowillg both lllundane fnlits. such as the m~1Steryof

speech in his theological debate (v. 28), alld Iiberatioll from the cycle of birth. death. and

rebinh (v. 19). The faet that Vedcinta Desika looks ta HayngfÏva Ilot ollly for nlaterial fmits.

but for molqa itself. is funher proof of the poet's ullderstnl1dillg of Hayagriva's status as the

full form of ViRlu.

The only reference to Hayagriva with the epithets of kllowledge (jlïa"a) and bliss

(dnanda) located in a Paiicariitra text is in the nud-ta-Iale S(!~a Smilltitii 40.17 (ca. 800 C.E.),

which describes Hayagriva as follows: "'Gad who has the neck. of a horse [and is] in the fonn

of consciousness (cil) and bliss (iillallda). and has a body completely decorated by

61 Vedânla DeSib. SrimtltI Rahasyalrayasdra. Chapler V. section "livara".

69 As dïscussed iD Cbapler V uoder "Sri Vai.$gavi5m". R3Il~DUja removed rllfe v.vI;ha rheory and the ~Ql-gWJQS
ofGad &am tbeir origiDal docIriDal and C05IIlologic:ll coorexrs and used them În the Sri 8/~ya iD :1 devOliooal
c:oaleU; abat ~ he belted the vyüJra theory solely :as providing the S3cred n:uues of the Godhead to he u5ed in
medilatioa. ud carefuUy desaibed lhe 1a1·gUlJtilS as less essenlial to lhe Dalure of Brnhmao lhan the five
defiDing qualities of Brabmaa's svatüpa (esseatiaJ n3ture), which he derived from the Upa1Ù.1ads (Sri BJri4ya
3.3.11-13) (Tainiriya UfXlII#ad 2.1; 25; 3.1; 3.6 3Ild Kaf/fiJ UpallÎ$ad ].]). See Cmnao. T1~oIogy of
Rd1rItJIw~p. 92.



•

•

•

201

spleodourllight'·.

A1though there is a ~'ll deaI of anlbiguity regardillg Hnyagriva's theological Slatus

in the Âgamas, His mantraic form is associated with the Etenlal Spirit and the Vedas in

Srfpa~lcara Samhita 24.3Sb (ca. SOO C.E.). This aspect can he lI11derstood as perhaps the

earliest Agamic attempt te establish lL'lyagriva's supreulacy. This strand of Aganlic theology

is reflecled io Vedanta DeSika's Hayagrïva Stolra.

Hayagrïva Stotra refers to Hayagriva as hnving the fonn of malltras: ..y ou, whose

body coosists of mantras" (v.IO). This specifie theological description of Hayagriva as having

mantraic form is directly based 00 the Pfuïcariitrn Agmnas (for exmnple. Se~a Sa,;,lritii 40.17).

Amoog the pan-Iodian uDk'linstream" texts. a sinùlar depictioll of Hayagriva is found ooly in

the uencyclopedic" Purfu)as (see, for exmuple, the Garutfa Purà~la 1.13.1-10; 1.34 which is

believed 10 eontain summaries of Âganuc Iiternture). TIIe similarities between the Âgamas

and encyclopedic Purâgas reflect the relation between the two genres of Hindu Iiternture.

Hayagriva's association with the Veda~ is central in both Ved..ïl1tn Desika's Hayagrïva

Stalra and the P3iicarâtra Agamas. HQ}'asïr~a Smilllitii (ca. 800 C.E.) begins with the story

about Hayagriva and His glonous act of saving the Vedas l'rom the demons Madhu and

Kai~bba--the central benevoleot nlyth about Hnyagriva referred to in the Malliiblliirata.

Agni PuriilJa, Bhâgavala Purâ~la, and in Ved..inta DeSika's Hayagriva Stolra. It appears that

the earliest detailed beoevolent myth of Hayagriva's recovery of the Vedns is found in the

Mahiibhiirala.. and then later referred to in several PurfuJa5 (Agil;, Bhiigavata), but sinularily

retold in the Hayaiïr~a Smhhitâ. Likewise, Hayagriva is aise described in the Agamie corpus

as 61laving knowledge of the Vedas" and as the .6Bestower of knowledge" (Sallalkwndra
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StuhhitQ), as well as the uHorse-faced One who is [in the fonn] of dle Ved1S. and smrti.. ."

(SripaU!ktJra Samhitti 24.3Sb).

An imponant doctrine of Sri Vai$l)aViSlll is thal of dle etenlal iIIsepevnbilitY of Lord

V~u and His conson Sri. As seen in Chapter V. Sri. L'lking an appropriale forn~ is said to

accompany VÏ$IJU in each and every one of His il1Carnnliolls.70 Il is therefore surprising that

the Hayagrïva S,olra, although presentîog Hayagriva as a "fuI'" form of Vi$l)u. never depicts

Him as heing accompanied by I..e'llc$oü. This is. however. conlinllolls with me Paficaratra

Âgamas. in which Hayagriva is usually not depicted as being nccompanied by His consort.'·

ln the vast majority of Agamic depictioos, Hayagnva is either standing or sitting mone.

FUJthermore, although the concept of the inseparnbility of Sri and Vi$l)lI is present in the

Vi~u PurlÏ1Jtl and several late Agan'k1S, Hayagriva is Ilot lIsually depicted with L~nû.

Although Vedanta DeSika's Hayagriva SIOlra does not depict Hayagriva accolnpmtied by

~DÜt bis philosophical treatise Sara Dü~a~IÎ does. Furthennore. we find that al

lllUvahïndrapuram, where Hayagriva is explicitly worshipped as an iconic incarnation of the

Supreme (see Chapter VII), there are inlages of Him accolupallied by L'lk$nü. This retlects

the graduai change in depiCtiODS of Hayagriva acCOrdillg to Sri Vai$I.lava theology. Indeed

Hayagriva's association with Laqmi is a late development.

Devotlonal-Poetle DescrIptions

A few of the poetic descriptioDS of Hayagriva in dIe Hayagliva Stotra are continuous

70 See Nayar. Pœ,,, as TMology. pp. 225-227.

71"Jbere are IWO exceptiOll5 to this depictioo iD the Âpmas surveyed. H:lyngriv3 is portr:Iyed as beiDg
acccmpaaied by~i iD Hayasï~a Sam/lita 20.224-26 35 weil 35 nC'COInp:tui~by Sridevi and BhümideVi iD
Parâ/ara SœnJüIij 21.6.



•

•

•

203

with mainstream V~vism. The convelltiol1al devotional-poetic depictiolls of He"lyagriva

include the common lotus (padJ"a) motif, retlecting Vi~I.lll'S purity, tendenless, and beauty.

Hayagriva is described as having Ulotus-like feet" (v. 19), '10tus-like hallds·'(v. 32), and as

useated on a white lotus" (v. 32). There are also references to Hayagriva 's "side-long glances"

(v. 27), a common motif ret1ective of the Lord's compassion and grnce. These motifs, often

contained in Hindu devotional pletry, are conunonly used in classical Sanskrit love poetry.

Certain of the poetic descriptions of Hayagriva in the Hayagr;va S'atra are contil1uous

with the s'aira genre generally. The gods are frequemly described in the s'otras as "shilÙng"

(tkvas ~·shining ones"), an epithet more allcient than the Âgamas. In the Hayagrïva Stotra,

Hayagriva is depieted as having ..the body [m.1de otl pure crystal" (v. 1) and is frequently

referred to as '"Splendour'. Bath of these depictiol1s retlect Hayagriva 's lunullosity-which is

bath a name of VÏ$I;1U "He Who shines" (b"ii"u~I),72 and one of His six qualities ($llt!gUIJas),

tejas (splendour)" a quality associated wiÙl "ylÏha Aninlddha (see '1l1eological Stntus"

above). Througbout the poem. Hayagriva is described as possessing white or bright light.

A1though "Splendeur" is one of the nan1eS of Vi~I.lU, white light is Ilot a feature usually

associated with Him geoerally.7J ln the Hayagriva Stotra, however, Hayagrlva's radiance is

said ta be '"more lustrous than a mountain of pure crystal gems'· (v. 2 >, nnd He is compared to

n Sri V"umu. SaJrasraniinuJ wilh lM Bhoshya of Sri Purasuru B/ulIIar. trnmd:uioo by Prof. A. Srinivasa
Ragbavau (Madms: Sri Visisbtadvaira Pradwi Silbha, 1983), n. 126. ll1C!1'e are ocher Dames reflectiog VÏ$I;IU'S
spleDdour: candra-tllhiul) "He who is p"'sessed of effulgeol rays like rho5e of (he moco (o. 282); blWkara­
dyutiJ, "He Who bas the refulgeace of the SUD" (D. 283); ClIII[1u-aJ;li"·,,dblravu/.' "the Source of lhe oectar-rayed
mooa'· (o. 284); aad bIribuJ.a '1.USIrOUS SUD" (D. 285).

7) 11Iere is a œfereace ID the quality of crystal-lite radiance iD lhe awak~ned ones iD Vi.rou PIUtiIJQ 4.24.2S­
29). The l'urqa SIaIes the foUowiDg coacemiDglbose who \Ii iU be s:I\·ed by VÏ$gu's aValc1ra (Kalkio) dUM' the
Kali age. wœD the practiœs raugflt by lhe Vedas aod Ille iaslilutions of law sh...J1 nemy h3ve ceased: "He [that
il. KaIkiD] will tbeD re-atabtisb rigbleausaess upoa eanb; aod lhe minds of tllOSe ...·ho will live :11 the ead of the
Kali age sbaJI he awakeDed. aad sbaU he as peUuc:id as cry5l31."
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a "cut crystal·· (v. 32). There are other descriptions b&15ed 011 the ilungery of light. such as

"awhose body is [made ot] pure crystnl'" (v. 1), and the Oue who has '·rnys shining from [His]

anldets" (v. 21).

This stotra imagery. although ancient. n~'y he Âgmnic in origin. The refereoœs to

Hayagriva in the Âgamas also depict lL,yagriva as rndialll. Piidma Sm;,Ilitd 22.2b-8a

describes Hayagriva as being composed of "'crystal-Iike nectar", continuOllS with the frequent

descriptions of His luminosity. This description is a prominel1t theme in the Hayagriva Stotra.

too. Not ooly is there a luminous qunlity to Ve<Lïntn Desika's Hayagrivn. but light is aise said

to radiate from the objects He bears. Hayagrlva's left hand holds il book which '·[shines] with

red lustre [as if] bearing a cluster of cornls" (v. 25), while His right h:md holds -1he rndiant

rosary beads" (v. 24).

lconography

Four stanzas in the Hayagriva Stotra (vs. 23-25. 32) ilre especiaHy significant in that

they appear to he icooographical in content. BecilUse, according to Âgamie practice.

iconograpby is employed both in temlS of an appropriate mental image ilud temple icon. the

refereot of these stanzas is ambiguous_ As in the Âgamns. the iconogrnphical emblems and

features connected with Hayagriva in Vedïnla Desika's Slo,,.a can he divided into (wo

categories: those that are associated with Vi~Qu gellerally-the coneh (ial;klla) and the discus

(cakra)--and thase that are specifie to the Hayngriva incantation. Specitic to Hayagrlva are

the book (pustaka in v. 25)9 the rosary beads (ilia/li in v. 24>. and the hand position of

knowledgelexposition (jnana-IIIudra in v. 32). These eUlblems that are specifically attributed

to Hayagriva are, interestingly, cootiouous with the Talltrie tradition and are found in severa1
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Piiicar3tra passages (for example, PiidJ"a SmÎlhitii 22.2b-8a).74 thus reflecting the influence

of the Agamie tradition upon V~in~,DeSiL,. The book can be interpreled as the Ved~.. or

simply the manifestation of His Divine WisdOI1I. TIIe rosary beads most likely have their

origin in the tradition of 1Th1Dtra--the rosary being a device for couuting the number of

mantra repetitions. Fmally, Hayagriva·5 hand positioll of knowledge v,ïiilla-Inudrd)

symbolizes His role as Expouoder of the Vedas and Tnle Wisdolll. It is significant that the

two emblems (the rosary and the j,ïiilla-mudrii) that are anribllled specifically to Hayagriva..

although not described in the umainstream'" Epic and Purfu.lic texts. appear in the Pancariitra

Âgamas; their appearance reflects the role of Hayagriva as the bestower of bliss and

lcnowledge through meditation.

Hayagriva and Mantra

An imponant elemeot in the Hayagrïva Slolra is 1ll1111tr.l. Hnyagriva is described as

one '~hosebody consists of ~1Dtrns" (v. 10). Funhenllore. the poenl claiu15 that the devotee

raises himself up to God ''with the spleodorous fonn of sabda (mnmra or inllf)" (v. 29). Key

syUables (bija-a/qara) are represeotative of pnrticulnr deities. Hayagriva is also referred to as

the "imperishable Divine Source of the s&1CI'ed syllable (ak!ara)"' (v. Il). that is. O,n-me

eternal syUable and the ultÎD1&1te source of sound and creation (as in the Vedas).

Furthermore, several verses in the Hayagrrva Slolra elllph~ize contemplation on

Hayagriva's form in one's mind througb images COl1jured up by the repetition of 01&1ntrns. The

contemplation of Hayagriva's form is believed to he the means by which one attains

7. AIId. iadeed. Vediara DeSib mates reference to the PQdIllQ Sm;,lrild in his defeoce of the Pücaritra
Apmas (Piüican'llra RtJ4a,. wbicb is evideDce tb:1r he W3S famili:ar with IIIC! rexr. Sri PiiiicariilTtJTCllqii of
V~alNiihl. pp. 186-189 (Iodell)•
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lcnowledge and bliss. Quite different froln the ecstnsy expressed in other sL1I1L~. the

foUowing one emphasizes that contenlplating Hayagriva's forlU and viewing Him as the

etemal syUable is one of the means ta experienciug these two ql1alities of His:

Retlecting upon You.
talcing refuge with Your foml.
raising myself up to You.
with the splendorous fonn of sabda (lIIalllra. sr,,") .... Cv. 29)

Interestingly. the theological. poetic and iconographical descriptions of Hayagnva in

the slotra bring together the devatii, mmltra. and .'mll/ra fonllS of a deity cespecially devatd

and mantra) as described in the Pàiicaràlrn Âgmnas.

Hayagriva Stotnl and the Personalizatlon of Manlra

The P3iicaratra Agank'lS and the Hayagrïva Slafra contain depietions of Vi~1)u

commen to umainstream Hinduism'\ as weil as elements that follow the specifie Agamie

prescriptions concerning the deity. Although the Âgamns provide an extensive and systematic

theologieal explanation of the evolution of the VariOliS tonns of Vi~I.ll1. the texts also depiet

three forms of a deity: devala (personifying). mantra ($Onic). élnd yan/ra (symbolic).7S These

three forms of a deity. imponmll for the purpose of rilUal prnctice. are evidel1t in the specifie

refereoœs to Hayagriva. The more abstrnet ritualusage of mantra. ymura and devatd. already

found in the P3iicaratra tradition. is taken up and expanded upol1 by Vedanta Desilca in bis

devotional plem Hayagriva Stotra.

Vedanta DeSika extends the Âgamie abstrnct Iillk3ge of 1l1311tra and yalltra with

devara. as he incorporates into bis poem typical devolio1131-poetic motifs and Alvar

" See Oupia. '1be Piicaritra Altitude 10 Maon". pp. 224-48.
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emotionalism. This, in effec~ creéltes a highly ""person;tlizedU uuderstnllding of Gad, more

appropriate for Sri V3Ï$l}avism in which a unique spiritu;tlity. tOlluded 011 the devotees•

intimate and emotional relatiooship with Deity (as alltaryalll;II. or more conunowy. arctï­

avattïra), is œnttal.

Hayagriva SIOlra retlects the process of the femovnl of Âgnanic il1k1ges and ideas

from their Paiicaritric milieu" and of their recontextunliz;ttioll according to the unique Sri

Vai$Q3va world-view. With regards to K1yagriva. Sri Vniglavislll appenrs to have not only

appropriated, but expanded and personmized the rnther abstract P~iicarntric linkage of mmltra

and tkvattï. thus creating an undeB~111dingof Hayagnvn. that is suit;tble and attractive to the

Sri Vai$t.lava emotional-devotional experience of a persollalized Gad. For exmnple. Vedanta

DeSika prays to he bathed in the shilling rnys of H;tyagriva (v. 32). Vednnta Desika's

Hayagriva is a more personal deity" wherein we can see the approprilltioll and of these various

forms as the anlarytÏmÎn an~ possibly, arca-avata,.a fonllS ofGod.

Along with its poetic elements of devotioll. oue of the Hayag,iva S,olra's most

significant features is the way in which it incorporates mantra iuta the Sri Vai~lJava world­

view. Mantta and deity are linJced genernlly in Tantric tn1ditions. and specifically in the

Pâiicar3b'a Âgamas, where the conception of deity in those trnditiolls remains relatively

abs~ a figure to he visualized in higbJy fOnlla1lized systems of meditation. Following the

A!vars, however, Sri Vai,gavas have developed li passio1l3tely enlOtional and intimate

relationship with Gad. especially in His incarnation in temple ieons.76 Although there is no

direct and explicit referenœ in Vedfu1ta DeSilca's SIOlra to its havillg been written in praise of

76 Nayar. Pœlry as T1tI!oIogy. pp. 165.169.
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a partieuJar iean, the poem contains slanzélS that retlect Tamil Nvnr enlOtionalism along with

iconographical descriptions that are coutiuuous with me Âgmllic Smilhitâ liternture.17

In bis poem. Vedcin~'l DeSika emphasizes meditatioll 011 Hayagriva based on the

mental image: 41be wise ones in their [h~'UtS] contemplate Your àlnage" (v. (3); and "[For]

the one who beholds You, existing in [bis] milldJ1leaI1. the King Swan. [dwelliug] in the

minds of the knowledgeable ones..... (v. 14). These stanzélS retlect dIe ilnportance given by

Vedanta DeSika to the practice of conjuring up a mental illlage of God. a prnclice intil11c1tely

connected with mantra. which is an abstrnct sound-expression used for the purpose of

conjuring up the image of GO(fl through its repetitioll. n,e image of Gad is cOllnected to the

uoderstaoding of mantra. According to Vedanta Oesika. H~lyagriva Ilot only has the fonn of

Icnowledge and bliss (v. 1), but He is the menns for his devotees to attain kllowledge and bliss

(v. (3), and is Himself the bestower of knowledge and bliss (v. 5). Sinùlarily. this pattern

di.rectly corresponds to the role of l1ù'Ultrn in the Agamie tradition: lIlamfél is the syllnblic fonn

of Troth, the meaos of altc"Ùning Truth. and the giver of Tnlth?) Unlike the ritual texts based

on the Âgamas, however. the slolra represellts a contluence of Tmuric rirual understal1ding of

deity (devatii. mantra and yantra) and ecsL1lÎc bltakli (emotiollal worship of a personalized

000). The Hayagriva Stotra demonstrales the process of the "personal izntiolC of the Agamic

understanding of mantra. For Pancaratrins mnntrn is both the goal ~ll1d the memlS. and Sri

V~vas exteod it to a more persolL'l1 Gad.

n See Chape« IV.

71 V.Je. Subnmanjan. SautlaryaJahari (Varaoasi: MOIiW Bilnarsidus. 19n). p. 55.

19 Hayalriva is aIso described as baviog the fonn of the Vedas (vs. 3.4). 3.'i ~ing the means for his devOIee5
co aaaia the Vedas (vs. 3.4). aod aJso as Oae who granrs lhe wi.mtu of the v~..s ta his devOIee5 (vs. 3.4.6•
IO).
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The Coafluence 01 Mantra and Iconography

Vedânta DeSika's Hayagrïva Slolra retlects the contluence of the ullderstanding of

mantra and iconography. As we have seeo in the Hayagl"ïva Stotra. Hnyngriva is, 011 the one

han~ depicted in image form with specific icollogrnphicnl features and e111blems (devalii-

mllrll) (v. 32). On the other han«i He is alse described in mmnraic fashioll. as "You, whose

body coosists of mantras" (v. 10), and as uthe imperishnble Divine Source of the syllable" (v.

11). The verses do Dot only parnllel the malltrnic nnd .rall,rnic prnctice of the Agamic

tradition, but also show that the author of Hayagrïva S,o'ra hns employed and expanded these

conceprs by persooalïzing the Âgmnic approach to both mantm aud deity.

Sri Vai$t}avas regard the Hayagriva Stolra as a poeticnl hYlIlIl created fronl the lTh"lntra

of Hayagriva The recitative purpose of the Hayagr;va S'o,ra is the obtailling of the boons of

powerful speech and lcnowledge. According to Staal. although the mnntras thnt nre prescribed

in the Pur3Qas are Uterally meaningful (ulùilc:e the Tantric bija-III{II1,ras). they are treated as if

they are, in f~ devoid of meaning.80 By way of colJlrnst. in Hayng,-;va Stotra the nmotra is

persooalized and given Dot only meaning but explicit visual content. 111ere is an enlphasis 00

the personal~ as in the Âlvars, on the ecstatic experience of Gad through meditation and

contemplation on the deity's fonn as described in the Paûcarntr.l ÂgmllélS (v. 32). Nvâr

emotiooalism is incorporated ioto the poenl through the ecstarie experience elicited by

meditation upon the image of the horse-headed deity (v. 16).

The poem. for the most~ advocates meditatioll resuhillg in a l1lenl&'lI image of

10 KaDe's ntiœaIe is tbaI dley are DOl distiDguïsbed from e3ch OIh~r by lhe diff~~DI deilies 10 which lhey
reCer or by dJeir ~1aIory meaIlÎDIS". but by lhe fXl Ih..\1 lhe~ Ul3I11rn... :l~. respecrively. five-syllabic
(paiical:sam). sïx-syUable C!04oJqara). eight-sylJabic. etc. K3n~ 1930. cired in SI:urs "Vedic Mantra", iD
ManI~p.63 .
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Hayagriva (vs. 13, 14, 16, 17,21,23, 24, 29). Becallse. according to Pniicariitrins, the mental

image resembles in detail the iconogrnphy prescribed for a temple image.. it is often difficult

to discem whether or not some of Veda~L'l Desika"s staUL'lS are directed to an icon (see vs. 6,

19, 20,27,32).

Vedanta DeSiIca's Hayagriva Stalra retlects the process of the "personaliL'ltioD of

mantta". Just. the interplay between the fUllctioll of llmntra .1lld the slalra can be observed

in the Sri Vai~l)3va tradition. whereby more devotiollal and emmiOllal praise-poenlS become

increasingly more salient features of tenlple Iiturgical pertonnances. lC
1 there is a somewhat

similar process evident in respect of the llk'Ultrn-deity. 1l1e malltra-deity in VecL~ta DeSika"s

poem is considerably more personalized than in the Âgalllas.

This persooali.L1tion does Dot just retlect the interplay œtween the concept of the

mantra as a manifestation of Gad and the Iink between the worshipper and the worshipped. as

in Tantra. Rather, it retlects the on-goill[! trnnsfOnll~ltion of the relatively nlOfe abstrnet

notions of the manifestation of Gad in the nla111trn. in Paiicariitra. illtO a more personalized

notion of God who evokes for Sri Vai~Qavas ail emotional and rel;l(iollnl experience (whether

it he the antaryiimin or arcd fonn of the Supreme Lord Vi~l)ll).

Significantly, unlike the references to Hayagnva in the Pfiiicaratrn Âgamas, the Alvars

or the Bhdgavata PurtllJa, Vedanta DeSika's siotra explicitly describes Hayagriva as granting

liberation from the cycle of biIth, death, and rebirth (smÎlsara) (v. (9). Verse 19 is a key

verse't reflecting the transfonI1&1tion from the incousistenl PUrfu~c depictiollS of Hayagnva and

the ambiguous theological sL1tUS of tL1yagriva as avatiira in the PfilÏcaratra Âganla1S, into a

Il Nayar. Pœtry as TMology. pp. 22-24.
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conception of the deity Hayagriva as haviog the saane theological stntus ns that of Lord V~gu.

This is made evident in the descriptioD of His role ns bestower of lIIolqa. with whom a

devotee may take refuge (seen most explicitly in the Inter text Lak~"'i Ha)'avadalla Prapam).

Rayagriva ln the Regional Hymns 01 the
TamU A/v8rs and An Early Sri Vai$oava Aairya

Following the Âlv3rs and PariiS.'lrn Bhnnar. Ved5nta Desika is careful to establish

Hayagriva as a wholly beoevoleDt avaliïra of the Supreme Lord Vi~I.lll. Firstly. on the basis of

N3IJUI13lvar's and Tirumalikai Nvfir's stmlL'lS listing Vi~l.lU·S aWlIâras. we Ccln he confident

that these two Àlv3rs regarded Him as the full fonn of Gad and :1S Protector of the world.

TmJlnalikai A1var's Periya Tirumo!i COlltaillS the ollly À[var ref~r~nces to the nlythic ad of

Hayagrivats recovery of the Ved'lS from the demons Madhu nnd Kni~abhn as avatiira (Peri)'a

Tirumo{i 5.3.2 and 7.8.2). Tirunk'Uikai explicitly prnises Hnya~riv:1 for His glorious oct of

saving the universe by recovering the Vedas.

The ponrayal of Hayagriva in Bhanar's stnnza describes the horse-headed Gad as

having recovered the Vedas from the demolls. Méldhu nnd Kni~nbha. and as haviog

bequeathed the V~ to Brnhma. bringillg life to nll. Hayngrjl'Q Stotra's depiction of

Hayagriva as the recoverer of the VecL1S and as n benevolent protector is colllillllOliS with bath

the Alv3rs and Bhanar.

Secondly, similar to bath the Alvars and Bhnnar. Vedallln Oesïka does not refer to.

nor show any conœm about. the etiology of Vi$1~u's horse-hend (:15 is done in the He'lyagriva

passages in the S1ct:Jnda PuriiIJa and lNvïblltïgavata Pllrd~Ill). Any reference to etiology would

have undermined the whoUy beDevolent nature of Vî$1.m's al'atiira. Although Vedfu1ta

DeSilca's depiction of Hayagriva is coDtinuous with those of the A{vars nnd PariiSarn Bhattar•
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there are some oew features in Vediota DeSika's Hayagri\la StDlra. Vedanta DeSika does DOt

ooly write about Hayagriva's beoevolenl ad of recovering the Vedas al a certain time and

place (as a \libhava·Q\ltUiira)" but aIso explicitly as the Supreme who grants both boons and

moqa. For Vedanta DeSika.. Hayagriva., the protector of the Vedas, has become the protector

of His devotees.

Thougb Vedanta DeSika's poem is cootinuous with the early Tamil refereoœ5, there

are some differeoces. Althougb the early depictions of Hayagriva are simply with regards lo

Him as a vibhava·avaldra who recovered the Vedas, Vedanta DeSilca moves beyond the

Âlvars and V~va Puragic descriptions of the deity. He depiets Hayagriva as not ooly the

saviour of the Vedas" but the very source of the Vedas. There is in Vedanta De5ïka's s'aira a

confluence of the Âganùc mantraic and iconic descriptions of Hayagriva. And.. the mere

meditation on Him for the conjuriog up of His image is for the experieoce of the antaryâmin

form of Hayagriv.-a '1'ull" form of Lord Vi~u.

The various religious streams, including the pan.[odian mainstream texts, are well

manifest in Vedinra DeSilca's Hayagri\la Stolra depiction of Hayagriva as the Lord of light

and learning. Vediota DeSika selects from the various religious streams, and organizes and

adapts selective elemeots within the Sri Vai$tJava theological world-view. &cause he unites

the pan-Indian Sanskrit stream of religious literature and the regional Tamil Alvar religion of

grace" Vedaota DeSika's ponrayal of Hayagnva in this stotra has both historical and

tbeological significance.
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THE IDSTORICAL AND TIIEOLOGICAL SlGNIFICANCE
OF THE BAYAGRlvA STorRA

Vedanta DeSika placed importanœ upon the Vedic: tradition within Sri V~~va

devotiooalism. Coosequently~ bis writings are geared towards two different audiences: (1) the

pan-Indian scholars andB~priests~ for whom he writes in Sanskrit. with proof texts

from the Vedas [for example~ Ïiopanisad 811ii!Ya82 (Commentary on the ÏSa-Upani~)~

Tattva Tilcd (Challenge of the Truth), Pdiicardtra RaJqd (Defenœ of Pàiic:aratra)]; and (2) the

larger Sri V~l;lava community of ordioary Tamil-speaking people, for whom he writes bath

in Sanskrit and in the South Indian vemacular languages (Tanùl and MaI;Ùpravata). Some of

bis compositions have a strong Alvar devotiooal-emotiooal tone [for example, Varadardja

Paiiciiiat (Fifty {stllllltlSJ (in Pra;s~ on Varadardja) and Dehafïia StutitJ3 (Pra;s~ Poem to

tM lJJrd ofthe Porch). Other compositions have a strong Paiic:ariïtric: esoteric-ritual bent. such

as Rahasya Traya Sdra (Tire Ess~nce of the Thret! Rahasyas) and Carama Siolca Curukku""

(Commenlary on the Carama Slolca).

The Hayagriva Stolra emphasizes bath the Vedic: tradition-resttieted to twiœ-bom

males or, more ofte~ ooly tobr~amales-and the universal religion of Sri V~~vism.

in whicb salvation. open to all, is dependent on the graœ of God. It would seem that this dual

empbasis in Vedanta DeSika preserves the pre-eDÜnent position of the priestly class, even

wben articulated within the context of the Sri V~va notion of grace.

12 The lioptDJ#atI B~ya is a Saa.sbit COIIIIDeIIrary ou the Tia-U[XlII#atI. Tivasyopt:lll#adb~ya (Madras:
VediJlra Defika Researcb Society, 1915).

Il The ~hoJenaSIlIIi is a Sanskrit pnde-plelD wbicb cootaÎIIS tweDty~igbl "anzas, and is in pnise of the
Lord of the Porcb al Tuuktoi..lür.

... The ÛJraInMloka CUIUÜa is a Tamil commeDtary ou the carama iloka. wbicb is Blragavad Gitii 18.66.
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Hayagri\la Stotra is significant in that its imagery (an incarnation of VÏ$I:\U who

recovers the Vedas) mirrors the importance Vedanta DeSilca himself gives to Vedic education

and Vedic tradition. Althougb Vedaota DeSika's disillusionment witb the disintegration of

Hinduism. particularly the hypocrisy of the brâhmtllJQ priests and the downplaying of

ttaditional Sanskrit education. probably occuned after Vedanta DeSika composed the stolra" it

was apparently reinforœd by an already present appreciation of the Vedas and high regard for

the Sanslcritic tradition. FUIthermore. the Hayagriva Stotra. because it is in Sanskrit. cao be

seen as pan-Indian in terms of its language. even as the regional use of the pan-Indian

language lifts a deity popular in a local region to the pan-Iodian level. This phenomenon will

he funher highlighted in Chapter VIII.

This poem is thought to have been written early in Vedanta DeSika's life. It seems that

he had apparently already determined that Sri Vai$lJ3vas were marginalizing the Vedic

tradition with their radical interpretation of doctrines like prapatti. He therefore believed in

the need for a corrective by way of a renewed appreciation for the Sanskritic Vedic side of the

tradition. Coosequently, Vedanta DeSika's original purpose would seem to have been to

restore the balance between the Tamil and Sanslcrit Vedas within ubhaya-veddnta by re­

emphasizing the Sanslait side 50 as a150 to restore the balance between grace and action. This

view must cenainly have been reinforced after bis trip to the North. Lasdy, Vedânta DeSilca's

attraction to the Hayagriva God cao he interpreted in the light of the religio-political climate

of Iodia at the lime (Islamic nùe). Indeed., the deity who saved the Vedas from the demoos

cm he understood as a metaphor for the political situation., wherein the Vedas oeeded to be

rescued from the udemons'''--d1e Muslims.
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CONCLUSIONS

The important theological themes cootained in Vedanta DeSika"s Hayagriva Stotra

are: (1) Hayagnva"s esseotial nature (svampa) as joontJ and tïnœula. and as thus ideotical

with Lord Vi'Qu, (2) emotiooal devotion (bhaktr) lowards the deity. (3) the Supreme"s

association with the Vedas. expressed not ooly as His having recovered and protected the

Vedas, but predomioantly as proteetor of His devotees, and (4) the Supreme as the source of

the syUable Dm.

Not ooly did Vedanta DeSilca popularize the horse-headed deity amoog Sri Vai~l.:lavas,

but he depieted Him as a "1ùll-form" ofGod who cao he approached for both mundane fruits

and for mo~a. Vedanta DeSilca"s Hayagriva Stotra reflects the influence of Sri Vai~l.:lava

lopollre;sm; that is.. the Sri Vai~ava uoderstanding that the five forms which the Supreme

Lord V~Qu takes at specific places an share a theological status that is equal 10 the para form

in VaikuQtha Vedânta DeSilca explicitly describes Hayagriva as a form with the same

ootological status as V~Qu. whether in the hean or as an ican.

As one analyzes the mythological (benevolent.. malevolent.. ambivalent) depietions

and stories of Hayagriva in the Epies and~, as one surveys the variant theological and

ritual referenœs to Hayagnva in the pan-Indiao sectarian Agamic texts, and as one coDSiders

funher the developments in the regiooal Sri V~va literature. il becomes obvious that the

material 00 Hayagriva defies any simple interpretation that suggests a unilinear development

of the deity.

The traeing of the development of the images and worship of this pan-Indian deity,
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who is al the same time especially revered in the South. is a matter of sorne complexity. The

pan-Indian texts reveal a profound and abundant diversity in the depictioDS of the horse­

headed figure. On the basis of the wide variety of texts surveyed for the present study. it

appears that one cao ooly speak in the plural of the Ofhistories If, rather than a single history, of

the horse-headed figure Hayagnva. In arder to assist comprehension of the development of

Hayagriva worship in Tamil Nadu. the analogy of the prism proves to he eminently useful.

In line with the ureverse-prismaric" perspective. Hayagriva Stolra cao most profitably

he viewed as a fusion of a spectIUm of selected elements from a variety of religious streams

(Epie. PuràJ)ie. Agamie. local Tamilian). Thal perspective funher enhances the notion that

one can ooly speak of the "1ùstoriesu of the deity and that the Sri Vai~Qava "1ùstory'· of the

understanding of Hayagriva is. amoog those histories. unique. This aspect aids our

understanding of the interrelation amoog the various religious streams within Sri Vai~avism.

Vedànta DeSika selects elements from the various religious streams, and then adapts and

organizes them according to bis Sri Vai$~ava world-view.

Vedanta DeSika's Hayagriva Stolra is a plem that retlects Sri Vai~ava theology as a

confluence of the elassical myths cootained in the Maluïbhiirata and PtJrâQas. the esoteric

(devaltï. yanlra and mantra) and ieonographieal elements of the Pâiiearâtra Âgamas. and

Alvar devotionalism. Sri V~va concepts of prapani and forms of gOl! based on the

Âgamas, cao he clearly discemed in Vedanta DeSika's Hayagriva StOlra, as weU as the Âlvâr

emotional-devotionalll1OOCi. whieh includes references to ecstatic religious experience.

Even thougb Hayagriva appears as bath a demon and an avaltïra ofV~u in sorne of

the~ (Agni, Bluïgavala), following Vi~ Pur~ as weil as the Âlvars and Para5ara
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Bhattar, Vedaota DeSika is careful to establish Hayagnva as a wholly benevolent incarnation

of V~u. Furthermore., none of the AIvar or Sri Vai$~va authors refer to, or show any

concern abou~ the etiology of V~u's horse-head (unlike the Hayagriva passages in the

Slcanda PuriïtJLJ and Devibhtïgavata PuriïtJLJ). However, unlike the Nanunalvar, TirumaJikai

Alvar, and Bhanar who refer to Hayagriva only as a vibhava-avattïra who recovered the

Vedas., Vedanta DeSika chooses to emphasize the identification between para, v;bhava,

antaryam;n, and possibly arca fonns of Lord Hayagriva.

At the same time, great imponance is placed in the stotra upon Hayagriva's

association with the Vedas. sacred speech, and meditation/contemplation in one's mind of His

form (antarydmin). The emphasis on the mental image, which is described in one stanza as

the manlraic fonn of Hayagriva (v. 11 l, although founded on the Paiicaratrie understanding

of man~ moves significantly beyond it toward a distinct upersonalization" of the mantra

concept of deity. The Paiiearitric understanding of mantra as the essence of, the means to, and

the giver of Truth parallels Vedanta DeSika's understanding of Hayagriva as the essence of,

the meaos to, and the bestower ofjfidna and iïnanda.

The confluence of Âgama and bhaJcti in the Hayagriva Stolra will he further

highlighted in Chapter VII, which provides an analysis of post-Vedanta DeSika worship of

Hayagriva al the Swami Hayagnva Temple al Tiruvahïndrapuram, Tamil Nadu. Moreover.

thal chapœr includes a discussion of the description of Hayagnva in three Sri Vai~93va

texts-literary genres whieh demonstrate the merging of ÂlV3r emotionalism and Agamie

ritual according to the SriV~va world-view.

Specifically, the Hayagnva Stalra contains one reference to the Epie and Puragic
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myths of the benevolent Hayagriva who recovered the Vedas from the demons (see Cbapter

UI), and several icooographicai descriptions cootiouous with the P3iicar3tra Âgamas (see

Chapter IV). The later Sri Vai$l}3va worship of Hayagriva founded 00 the Hayagriva Stotra,

evident in the coostnlction of the Swamï Hayagriva Temple and in the composition of

devotional hymns, more explicitly demonstrates that the hislory of Hayagrtva in Sri

Vai~vism has been deeply influenced by topotheism. In bis depietions of the iconograpby of

Hayagriv~ Vedânta DeSika's s,olra may he inlerpreted as advocating the worship of

Hayagriva in icooic form. Although Vedànta DeSika's description of Hayagriva cannot he

lied to any panicular extant icon. ilS rmal outgrowth is the specific icanic-incarnation of

Hayagriva present al the Swàmi Hayagriva Temple (Tiruvahindrapuram) and in three late Sri

Vai$Qava hymns. which farm the tapic of the next chaprer.
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TOPOTHEISM AND THE LIVING TRADmON OF
RAYAGRIVA WORSHIP AT T1RUVAHlNDRAPURAM

Vedanta DeSiJca's experience of the grace of Hayagriv~ and the stolra be

consequently wrote in His praîse.. led to the popularization of the worship of the horse-

beaded deity in Tamil Nadu. Most impol1antly, a Hayagriva temple was buill al

Tirovahïndrapuram wbere, according 10 legend, Vedanla Desïka had fust rec:eived

Hayagriva's grace. Funhermore, four Sri Vai$l;1ava hymns have additionally heen

composed in devotion to Hayagriva: Sri Hayagriva ~!onara SaI Hama Arcana (The

Worship of the Hundred Names of Sri Hayagriva), Alha Sri Hayagriva Müla Mantra

SIun (The Praise of the Rool Mantra of Sri Hayagriva), Sri Hayagriva Abhigamana

(Moming Prayer 10 Sri Hayagriva), and lAk!mi Hayavadana Prapalti (Surrender 10

Hayagriva Accompanied by lA/qmï). As frequently found in the Hindu tradition.. these

worlcs are unauthored.. implying that their source is divine. It is difficult to date the

hymos, but they are eenaintly from the post-Vedanta DeSika era. l Altbough they follow

Agamie ritual practice and are meant to he used in temple or home rituaIs.. they a1so

explicitly depiet Hayagrïva's status as the ""full formn of Vi$t;lu, incarnate in iconic form

(arcd-avaldra). [AlI quotations are based on my own original translations.. which form

Appendix Il.]

This cbapter deals with Hayagriva afler Vedanta Oesïka. Apart from discussing

the local story about Vedinta DeSilca and his worship of Hayagriva, il provides an

1Oae œasoa for tbis coaclusioa is tbat Alha Sri Hayagri'lla Mala MtUllra S,,,,; COOIaÎDs a complete
verse froID Vediata Ddw's Hayagn'lla S,o,ra. See sectiOD below 00 "Sri Vai,~ava Hymos io Praise of
Hayagriva....
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account of the Swimï Hayagriva Temple and its rituaIs. as weil as a commentary on the

significaoce of the four Sri Vai$Qava bymns in praise of this deity. In addition. this

cbapter includes an anaIysis of the mie and status of Hayagriva in Tamil Nadu. The

development of Hayagriva"s status and mie in the Tamil DÙlieu reveals the Sri Vai'Qava

tbeological understanding that the five forms of Gad appear al specific places as Supreme

Vi,gu-Iopotl,eism. Though Hayagriva"s status in Vedanta Desika"s Hayagriva Stolra

corresponds to the various forms of Vi,gu (para. vibhava. antarytimin). Hayagriva

worship in contemporary Tamil Nadu reflects the Sri Vai'Qava devotiooal preference for

the Supreme Vi'Qu's iconic-incamatioDS (arca-avatiira) in specific places in the Tamil

lands.2 The regional evolution of the horse-headed deity illuminates the change in the

status and mie of Hayagriva in the light of the Sri Vai'l}ava concept of the arctï-avaltïric

form ofGod.

Tiruvalündrapuram: The Divine Region or Haya.riva

According to the Sn Vai'Qava tradition. there are one-hundred and eight divya-

deias (divine regioDS or sacred places). The pilgrimage places located in present day

Tamil Nadu are categorized according to five different regions: Cola Natu. PàQQya Natu.

MaIai Natu. Natu Natu. Tog4ai Natu.3 Two divya-deias are located in Natu Natu (South

Accot District). one heing Tiruvahïndrapuram.4 The god at Tiruvahïndrapuram is

Devanatha (Tamil. Devanayaka Perumat) and the goddess is Hemambuja Nayald (or

2 Srïaivadâsa. Yalïndramaladïpika. 9.27.

4 Accordiag to Gopalaa. OIber Dames for Tiruvabilldnpuram are: "Ayiodai. Pbaaipatbipuram. PODO
Ayiodai. TelUlyindai. ud Ayiodaillagaf". Sri Vaishna"a Di"YG ~iams (108 TiruppatisJ (compiled by
L.V. Gopalaa) (Madras: Visisbradvaira Pracbariai Sabba. 1972). p. SS.•

3 The IWo remainmg di"ya-d~ias are: Vada Nitu (border ofsamsâra) and Tiru Ni,u (beaven).
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VaikuJ;\tbavalli). As we will see~ Vedanta Desüca is very closely associated with the

Devanatha Temple~ having written a complete poem in praise of its presiding deity called

D~vaniiyaka Paiicdiat. The river that runs close to the temple is called the River GaruQa

(garufja-nadi). On the basis of information from two modem-day devotees of Hayagriva~

Neelameha Bhattachariar and T.K. Piran (whom 1 interviewed)~5 the Devanatha Temple

was built some 550 years before Vedanta Desilca's time (ca. 8th or 9th century C.E.).6

According to Neelameha Bhattacbariar~ there is a unique feature in the iconography of

the müla-bera (fixed or intnlovable image)7 of Lord Devanâtha at Tiruvahïndrapuram: a

lotus in the middle of Devanatha' s hand represents Brahm~ an eye in the forehead

represents Siva.. and His forelocks of haiT also represent Siva. The temple priest

maintains that ail the three deities-Brahma~ Vi'lJu and Siva-are represented here.8

Devanatha's ulsava-bera (utsava~ the movable festival image) carries the sanklla~ cakra

S Ao ioterview with T.K. Pinn. Neelameha Bhatuchariar. D. Rajagopalao. and Tbiruvaezi
Gopalacbariar, was heId 00 Jaouary 24. 1997 at the home of T.K. Pino at Tinlvahiodrapuram. As the
discussion and coavenatioo was in Tamil, Dr. K.K.A. VeDkatachari 3slced the questioos [ had prepared
and traaslated tbeir aaswen ioto Englisb. 1 bave reworked tbe coatents of the cooversation 50 that it is
organized according ta the oulline of my Sludy. However. 1 bave remained trUe ta the ideas and
comments of the various people present during the interview. Ali four men spote of Hayagriva. Vedânta
DeSib, and the Devanitba aDd Hayagriva temples.

a. Neelameba Bbattacbariar (b. 1930) is a priest of tbe Devanitba temple at Tiruvabindrapuram.
He received the iniliation mantra from Krisbnamurtbi Bhattachariar. bis adopred father. Since atlaioing
tbe manlr~ Neelameba Bbatlacbariar has beea giviDg the mantra ta otben sa tbat tbey may receive the
benefiu of its recitation. A Dumber of people approach bim to co-meditate 00 tbe panicular mantra. with
tbe expectatioD of gaiaiag worldly beaefit &am meditatioaireciratioD.

b. T.K. Pirao (h. 1913) is the gnndsoa of Pandita Bbusbana. Bbagavata Visbyam. He is a retired
Sugarcane (nspector for Pany & Co faetory.

c. D. Rajagopalaa (b. 19(6) is a praetitioner of siddhi medicine; the main aim of those wbo
practice siddhi medicine is alcbemy. He is a RMP (registered medical praetitioDer).

d. Tbiruvaizi Gopalacbariar (b. 1917).

6 See below for evidence regarding the date of tbe Devanitha temple.

7 Every Soutb Indiao temple coouins a müla-~ra. the main deity wbicb is immovable and usually of
graDile. A smaUer movable icoo is caUed the Ulsava-~ra (utsava, festival). beause it is takeo out iD
procession durillg special festival days.

• InformatioD from T.K. Pino and Neelameba Bbattacbariar.
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and gat!a in three hands. whereas the fourth hand holds the lotus. The temple today is

under Vaïkhanasa Agamic ritual (not PaiiCar3tra).9

Bhattachariar claims that. according to local tradition. during Vedinta Desika·5

time the Devanâtha Temple had two images of Hayagriva for worship: (1) the Yoga-

Hayagriva wmch gives the power to speak even to a dumb person; and (2) Lalc$mï­

Hayagriva. which is Hayagnva accompanied by Vi~I;lU·S inseparable consort Sn Lalc$uü.

The Yoga-Hayagnva remaios till today in the Devanatha Temple. though the LélQmï­

Hayagriva is preseotly the presiding deity at the Vatakalai Paraldila Matha lO in Mysore.

where Hayagriva. along with His consort. is worshipped with great devotioD. Both of the

images are of bronze and are movable.

9Tradition bas it tbat the Vaikbinasa Agamas were wrilteo by Vikbâsa (a Vedic sage) uDder tbe
guidance of Vi~~u. wbereas tbe Piücaritra Agamas are helieved to bave been revealed by NaraYiUJa
(Vi~J;lu) Himself. The Dame Vaikbaaasa means ··ritual fue'·, and tbese Agamas possibly rake their Dame
from tbe forest bermits wbo perfonned rue rituals. Altbougb the Vaikhinasa texts appear only in POSl­
Vedic and post-Epic times. tbey are believed to he tbe oldest Vai~~ava literature. The Vaikbinasa
traditioo is mainly found ia tbe Tamil aad Telugu regions. and presently several importaat temples sucb
as Tirupati. Kiiicipuram and tbe Vai$oava temple at Matburi continue to he run aceording to Vaikbinasa
praetices. Jan GoDda. M~di~val R~ligiou.r Lit~ralur~ in Sanskrit, A History of Indian l.it~ralur~. Vol. Il.
Fasc. 1 (Wiesbaden: Otto Harrassowiu. 1977), pp. 140-141.

Accordiag to some codes. Vaikhinasa is "morenlegitimate and ortbodoll. based 00 tbe facttbat
tbe Vaikhinasa tradition follows many Vedic principles and rituals represented in tbe Tainiriya brancb of
tbe Black Yajur V~da. The fol1owers of Vaikbinasa coosidered Piiicaritra uoortbodox. Consequently.
animosity developed between tbe two secu of tbe Vai$lJava Agamie tradition. Smitb. Vai~~va
Iconography: According 10 Pâiicardtrdgama T~Xls. p. XXV. GoDda. M~di~yal R~ligious Üluatur~ in
Sanskrit. p. 141. Altbougb tbere bas been tensioo betweeD the IWo Agamie traditioDs. tbe only real
differeoce between tbe Vaitbâoasa and Piiicaritra is tbeir ritual praetice. Smitb. Va;~~va Iconography,
pp. XXV-XXVI.

According to Gonda. the main differeoces between the two Vai~~ava Agamic groups are: (1) tbe
PiiicaritriDs recite tbe Tamil Alvar bymns during wonbip, wbereas Vaikbâoasins do OQ(~ (2) uolike tbe
PiiicarâtriDs. Vaitbinasins do Dot bave icons/images of tbe Âlvirs or tbe iicdryar; (3) altbougb tbe
Piiicarâtrins recogoïze ÂI)~' as a coasa" of Vi$lJu. Vaikbioasins do Dot cODsider tbe possibility of aD
ordinaty women auaining such status; (4) altbougb batb Piiicaritrins and Sri Vai$J;lavas brand tbeir
bodies as put of tbeir initiatioo ritual (paiica-samskdra). Vaitbinasios do Dot; (S) differeDces in tbe
Piiicaritra and Vaikhinasa descriptions of Vi$l)u·s attendant deities; and (6) Vaikhinasins give special
promineoce to ~ri as Vi"u's lob; "creative power'·. Gonda. M~di~yai R~/igious Lit~ralur~ in Sanskril.
pp. 142-143.

10 Aecording to tradition. the founcler of the Paratala Matha (Vacablai) knew Vedinta Oesika ln
Kiicipuram. The Lak$mï-Hayagriva image was given as a dooatioD to tbe Mysore royal family of
Vodayan ia retum for baviag received temple offeriap. See Sri Vaishnava DivYG lkiams. pp. SS-S6.
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Significantly, the Alvar poet who specifically sang in praise of the Devanâtba

Temple is Tirumalilc:ai Alvar. As we have seen, TirumaJiJcai Alvar explicitly mentions

Hayagriva severa! times in his P~ri}'a Tirumo!i. The temple area is likewise connected

with Vedanta Desika, for it is here that he is said to have performed penance and

received the grace of Garu4a and Hayagriva on the hill called Au,adhagiri, right next to

the Devanâtha Temple. II There is an annual festival during September-October

•

•

celebrating Vedânta Desilca's association with the Devanatha Temple. l2

The story of Vedânta Desilca's experieoce of Hayagr;va's grace 00 the

Au~hagiri hill and his subsequent composition of the Hayasrïva Slolra served to

popularize devotioo to Lord Hayagnva in the area. Coosequently, around 1667 C.E.• the

Swâmi Hayagriva Temple was built on Au,adhagiri. Before describing the Swâmi

Hayagriva Temple. 1 will fll'St provide an overview of the slhala-puraIJa 13 of the

Devanatha Temple and the local story about Vedâota Desika.

The Stlulla-prua"a oC the DevlUlitba Temple, Tlruvahindrapuram

The sihala-purâ'.la of the Devanâtha Temple at Tiruvahïndrapuram claims that il

is based on the story from the Brahmâ'YIa Purâ,",a. 14 Typically, there is an attempt in the

Il Sri Vaishnava Divya lNiams. pp. SS-S6.

12 Sri Vaishnava Divya lNiams. pp. SS-S6. For information aboul the riluals and festivals al the Swimi
Hayagnva temple. see lhe sectioo below on NRituals al tbe Swimi Hayagnva Temple,
TinavabiDdrapuram".

tJ Stlvda-purdlJa (ancienl 5Iory of a [sacred] place) (Tamil. talapurd1)Qln) is a coUection of tbe local
myths and legends of a specific pilgrimage place or temple. The religious stories reflect lbe particular
tradilions tbat bave evolved around a sbriDe and its locale and. more imponandy. accouat for its 5a.netilY·
The deity of each Soutb ladiao shriae bas bolh a Tamil aod a Sanskrit aame. la tbe sthaJa-purdlJa. local
myths are frequendy cODnecled with pao-ladiaD mythologial bi51ory. See David Dean Shuiman. Tamil
Tnnple Myths: Sacrific~ and DivilU! Marnage in lM SoUlh IndiQII J;Jaiva Tratii.ion (Princeton: Princeton
UaivenilY Press. 1980). pp. 4-9.

14 "TiJuvabï.Dtinpura Stalapuri4am", in Tiruvayintirapurattu TiruHoyil (TlI1Ivaheeadirapunm: Sri



•

•

•

224

sthala-purd"a genre to connect local myth and legends witb the classical Sanskrit

PuriQas, adapting certain of their stories to the panicular town, temple, and icoD.

In the fllSt chapter of the sthala-purdlJa, Narada asks his father Brahma to teach

him about the glory of Vi$I;lU (Hari). Brahma responds by narrating the story of the arcLÏ-

avatara of Hari (Vi$I;lU). Brahmi explains how Vi$I;lU was not found until the r~is (such

as Sanaka) went to Tiruvahïndrapuram. The slhala-purLÏ'JQ then gives precise directions

as to the location of the temple:

Tiruvahïndrapuram is situated al six yojanasl~ noM of Kumbakonam. in
a direction due southeast of Tirupati. due south of Kàiicïpuram and at a
distance of half a yojana west of the sea. 16

This is a typical sthala-purii1J.a motif; the sages or gods are unable to flna the Deity until

they arrive al the specific place that is the subject of the slhala-purii'.la. This motif

demonstrates the sanctity and importance of the panicular temple or shrine.

Upon arriving at Tiruvahïndrapuram., the r#s saw their Splendorous Vi$l)u

holding the conch and discus, accompanied by His conson Sri Devi. Meanwhile, as the

r#s were praising the Lord., the sage Markal)<;leya asked the Lord to incarnate Himself in

the form of an icon at Tiruvahîndrapuram. In chapter three of the sthala-purd'Ja, the sage

Narada continues to ask bis father Brahmâ to explain the glory of Sri Devanatha and the

River Garu<;la. Brahma then informs Narada about a certain sage who will receive the

grace of Hayagriva at this spot. One passage in the sthala-purd'Ja associates Vedanta

Devanatba Kainbrya Sabba. 1982), pp. 7-39.

U ODe yojana is equivaleDt to four kl'Osas or approximately nine miles. Monier-William. Sanskrit­
Englisla Dictionary. p. 858.

161be sea refen to the Bay of Bengal.
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DeSika bath witb the Devanatha Temple and with Hayagriva:

In Kali yuga, a great sage, wbo would he an avatiira of Hari's bell,·7 sball
he doing penance under a peepul tree. He shall obtain the Grace of
Hayagrïva. The sage shall reside long here and shaH malce a residence
here. Even a bath in or sip of the water of the weil, shaH beget ail
auspiciousness and molqa.•1

Vedânta Oesika's attainment of the grace of Hayagriva through penance is presented as

the central basis of the importance and sanctity of the temple. This slhala-purtïfJa clearly

appears ta bave been written after the lime of Vedanta Desika. Worshippers of Hayagnva

in Tamil Nadu today believe that il is through Hayagnva's grace that Vedanta Desilca

attained molqa. 19

The Local Story 01 Vedinta De5ika at Tiruvahindrapuram

The temple's slhala-puriiIJa is supplemented by a number of local stories based

on oral tradition of Vedanta Desika's sojoum at Tiruvahindrapuram. According ta T.K.

Piran and Bhattachariar. Vedanta Desika, having received the special garut!a-mantra

from his uncle, Atreya Ramanuj~ then performed penance by reciting the mantra in

Tiruvahîndrapuram. Finding the nearby river congeDiai for his lapas (austerities}t

Vedânta Oesika chose the area of the Devanatha Temple to meditate upon Hayagriva.

The Supreme is said la have appeared before Vedanta Desika in the- form of Hayagriva,

and blessed hint with wisdom. Because of Vedanta Desika's penance, Hayagriva granted

bim knowledge and facility in the composition of bymns. Hayagriva's grace is believed

11VediOla DeSika was Damed Velita~âtha (Lord of the Bell) by bis pareats. aCter the maia deity of
tbe Tirupati Temple.

Il -riruvabiotirapura Stalapu~··.p. 36.

19 Informatioa giveo by T.K. PiraD aad Neelameba Bbattac:bariar.
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to have enabled Vedanta Desika to write many scholarly books.20 InterestinglY9 Vedanta

Desika is said to have meditated on the garut!a-manlra (given by Atreya Ramanuja9who

is considered to he an incarnation of Garu€;ta) and received the grace of Hayagriva. Here,

we see the importance of the Vedas in Vedanta Desika's spirituality: Garu4a21 is

regarded as the representation of the Vedas. and Hayagriva is praised for having

recovered the Vedas from the demons as well as heing the source of the Vedas.

Vedanta Oesika was bestowed with a special title, sarva-tantra·svatantra

(independent master of a1l the art5)9 by the community. The local oral tradition today has

many legends about Vedanta Desîka as the independent master of ail arts. Today an

image of Vedanta Desika is found in the Devanatha Temple, in a separate sbrine on the

left side of the inner sanctum; according to tradition. this image was made by Vedanta

Desika himself. The traditional account has it that Vedanta Desika as a master of the ans

was challenged by a sculptor ta make an image of himself. Vedanta Oesika fulfilled this

demand in order to praye his status as the master of the arts.22

Another fascinating legend tells us how Vedanta Desika was tested for his cobbler

skiUs9 and surprisingly he made a fine pair of leather chappals (sandals). Vedanta

Desika's association with the making of leather sandals is DOW used to legitimize

Vatakalais' wearing of leather cbappals (whereas previously they only wore wooden

sboes because leatber was a tahoo). As one of the temple priests put it: ··Anything

20 Informatioo from T.K. Piran and Neelameba Bbattacbariar.

21 Garu4a. aD eagle-beaded man. is tbe vebicle of Vi$l)u.

22lafonnatioD from T.IC. Piran aod Neelameba Bbattacbariar.
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connected with Vedinta Desika bas become sacred in Tiruvahïndrapuram...lJ It is

important to note that Hayagriva in Vedinta Desika's slotra is praised as the Lord of

leaming, and these local stories about Vedanta Desïka as the master of the arts are

undoubtedly derived from these depictioDS of Hayagriva.

The two local stories about Vedanta Oesilca cited above, not only depict him as

skilled in philosophy and the arts, but also retlect the deification process of a great

Acarya, whereby he attains the status of an anu-praveia-avaltïra (divine element of the

Supreme). According to Sri Vai~Qavas, the divine entered into Vedanta Oesika and made

him an incarnate form of Gad Himself. An anu-pravesa-avatiira can he worshipped

either as the possessor of divine qualities or as God Himself.24 ln the case of Vedanta

Desika, his image is \Vorshipped now at the Devanatha Temple as bath Âcarya and

God.2.S

It is highly significant that, when 1 tried to raise the issue about the ambivalent

nature of Hayagriva (including the horse-headed demon killed by Vi~Qu, or Hayagriva as

found in the Mahiibhiirala, Devïbhtïsavala and Ktïliktï Purd1J.as), there was great

reluctance ta even mention the subject. It was clear that to broach such a subject-the

possibility that a horse-headed figure might have had malevolent qualities-was

inappropriate. Such an image of Hayagriva is campletely foreign ta the Sn Vai~J}ava

warld-view and theolagy, far Gad in His many forms is whoUy benevolent.

U Wonnatioa from T.K. Pirao ud Neelameba Bbattacbariar.

24 Srinivasa S.M. Chari. Vai.1~vism: Ils PlUlosoplay. TMoIogy. and ReligiolU Discipli~ (Delhi:
Motilal BaDarsidass. 1994). p. 218.

~Sri Vaishnava Divya ~Jams. pp. SS-S6.



•

•

•

228

The Local and Living TradltioB of Hayagriva Worship

Swimi Hayagriva Temple at Tlruvalündrapuram

The bill that rises next to the Devanatba Temple is lcnown as the mountain of

herbs (oushada-gin). There are now seventy-faur steps up the bill that lead ta the Swami

Hayagriva Temple (previously, and in Vedanta Desika's time, there was ooly a path up to

the top of the hill). When the Swamï Hayagnva Temple was constructed so were the

seventy-four steps, representing the number of propagatars-teachers Râmanuja had

himself appointed.26

The Swâmî Hayagriva Temple was built around 1667 C.E., thus it is aoly 330

years old and relatively new for a temple in the Tamil lands. Au~adhagiri is an ideal

place for a temple; the Âgamas advocate the construction of temples near a river. or on

top of a hill, and it meets bath of these recommeodations. Nevenheless, Au~adhagiri's

greatest claim to fame is as the place where Vedanta Oesüca received the grace of

Hayagriva. There are four müla-beras (immoveable fixed images) at the Swâmi

Hayagriva Temple. The central image is of Lalc$mï-Hayagriva. On His right side stands

Venugopâla (Kr$.,a with a fiute), and on His left is Garo4a. The image of Garu4a bas a

unique feature among GaruQa icans: one band is in the upadeia-mudrd, because it was

Garu4a (Atreya Ramanuja) who gave the mantra to Vedanta Desika.27

According to Neelameha Bbattacbariar, the Swamî Hayagriva Temple was

reconstructed in 1881 C.E. by P.L. Punnarangan. More recently (1892 C.E.), on top of

26 Information hm T.K. Pino aad Neelameba Bbanacbariar.

n Information hm T.K. Pinn aad Neelameba Bbattacbariar.
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the hill~ there was constnlcted a Hayagriva malJ.t!apa (a covered shrine that is part of the

temple) at the place where Vedinta Desïka is believed to have performed his lapas.

There are relatively reeent inscriptions at the Swâmi Hayagriva Temple relating

to the construction of the malJ.t!apa as weil as the later renovation of the temple.2S The

inscriptions demonstrate how the worship of Hayagriva is. indeed~ local; mat is. seven of

the eight donors are from the South Arcot District (five of the six are living in Putuvai

[pondicherryD. Although there is one donor from Rajasthan. he is a Vatakalai "who has

settled in the northt9

• The latter faet demonstrates how imponant Hayagriva is to devotees

of the Vatakalai sect and the Sri Vai'l)ava tradition of devotees• identifying themselves

with the divya-deia in. or closest to~ their natal place. Even when Vatakalais leave the

Tamil lands. they continue to associate with. and he devoted ta. Hayagriva and Vedanta

Oesïka.

2S Tbere are seven temple inscriptions dating from 1873 to 1961 C.E.:

1873 The bed cbamber 'Nas construcled by Ralikammil. wife of Cuppu{âya Ceniyir.
belonging 10 Putuvai (tbe old Dame of Pondicberry).

1875 The weil on tbe bill is tbe tarma (Sanskrit. dharma) [religiou5 duty. tbus donation) of
Cuppu{âya Ceniyir. belonging to Putuvai.

1879 00 tbe bill belonging to Putuvai the five sons of Mugicimi Ceniyar (1) Kopal Ce~~iyir.

(2) lrikava Ceuiyir. (3) Kî$8Dappa Ceniyir. (4) Cimi Ceniyir and (5) Kurunita
Ceniyir.

1881 Central mtll.l!apa (Sanskrit. maJJl!apa) at Hayagriva temple. It is the tarma of Ku.
NiliYQa Cimi nsao. belonging to Putuvai.

1885 The planting of different kinds of trees is the tarma of Apirimi Ammi belooging to
Valavanir Kumâra Kuppam. wife of Appivu U~iyiraad mOlber of Vantaràja U,aiyir.

1892 On tbe soulbel1l side of the Hayagrïva temple is a four pillared mCJl.l1apa. It is the tarma
of Micili MQipiUai. belongin, to Putuvai. KirimaJJik Kuppam.

1961 The southem direction of the Sri Hayakriva svimi saooali (Sanskrit. samadh,) and tbe
eastem side of the ma~apa is renovated. [also] a front mal)!apa of four pillars is adcled.
AU of these services are offered by P:uikür. Sri Migakal Mankagirim [an induslrialist
belongiDg to Diddvaoa (Rajasthan)]. Âcirya of the latter is chief of Unara Abobila
Ma,ba (thase settled in the Nonb) Âcirya ViDa Rakavan. Tbe truslee of Ibe temple is
Sri Kô. Tqak~i Pataiyit,iyar. wilb great devotioa.

Tirullayintirapurattu Tit1lÜoyil. pp. 6,5.67. (am indebted 10 K.K.A. Venbtacbari for the
translation.
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Rituals at the Swimi Ra,agriva Temple. Tlruvabindrapuram

Utsava (remover of obstacles or misery) means festival. The proper performance

of a festival or festive religious observances is believed to generate power that affects the

cosmic and psychic forces. In effect.. it reaps fruits for the sponsor and/or for the

community as a whole. There are three generaJ categories of temple rituals/festivals: (1)

n;tya-utsava (also referred to as püjii or arcanii-kanna) are the daily, weeldy, and/or

monthly rituals to he performed in a temple; (2) naimÏltika-utsava are the annual

observances for special occasions like harvest, marriage and birthdates of the deity or

patron of the temple; and (3) kamya-utsavas are rites observed for special reasons, Le,

boons. thanksgiving, atonement and the like.29

The nitya-utsava at the Swamï Hayagriva Temple is performed twice a day, once

in the morning and once in the evening. People in Tiruvahindrapuram and its

surrounding region also worship Hayagriva in a special way every Thursday. In pan­

Indian Hinduis~ Thursday is the day of Brbaspati (the god of leaming). Sri Vai'J}.avas in

the Tiruvahïndrapuram are3 especially meditate on Hayagriva.. who is also revered as the

god of leaming, on that day. Functionally, for Vatakalais, Hayagriva also talces the place

of the non-sectarïan goddess Sarasvati in the worship that is performed at the beginning

of püjd. VaiRl3vas pray only to Vai,,=,ava deities, and Hayagriva has come to acquire the

function earlier ascribed to Sarasvati as the bestower of knowledge.

Once again, we see that for Sri Vai'J;13vas Hayagriva is functionally aligned with

29 H. DaDiel Smitb.. "Festivals iD Piicaritra Literature", iD R~ligiou.r F~sti"als in SoUlh India and Sri
umbi, ed. by Guy R. Welbom and Glen E. Yocum (New Delhi: Maaobar PublicatioDs. 1982), pp. 27­
49.



•

•

•

231

the worship of Sarasvati in another way: On the eve of VijyadaSmi. which takes place at

the eod of the Navaratrl celebralioos-the traditiooal autumnal equioox (kanyd

samkrdntl)30 -people come and worship Hayagriva as the Gad of leaming. Generally, in

other regions of Tamil Nadu, the day is celebraled amoog noo-Vai'lJavas with the pujd of

Sarasvatï. However. even though the day is aise knowo as Sarasvatï pujd, Vai,gavas

come 10 Tirovahïodrapuram to worship Hayagriva in her place. Many studeots stan

school from that day onwards. since the worship of Hayagriva. the Lord of learning. is

considered as the most auspicious time to commence study. There is also a monthly

worship of Hayagnva at the temple durlog the lime of the irava'.'a star (night of the full

moon in the month of July-August). Durlog the time of the irava'.'a star, the bronze

ulsava-bera of Hayagriva is talcen from the Devanâtha Temple aloog with the image of

Vedânta Desîka to the top of the hill. This ceremooy is known mangala-ia1)salla ('''the

act of wishing for joy'·).

The Brahmd-utsava (aise called maha-utsava) is the annual Hindu temple festival

which may last from one up to thirty days. The celebration occurs in arder ta mark the

day of the consecration of the temple or of the icoo. Annually, during the Bralrma-utsava

festival in Tiruvahïndrapurant. Sri Vai,.,avas recite Vedânta Desilca's Hayagriva Slalra

as part of the temple ritual.31 According to the priests in Tiruvahïndrapuram. the local

JO The ttaditiooal autumnal equinox (lanyd samkriinlr) is in tbe teotb (unar phase ('i,hi ··Iuoar pbase"
wbicb refen to tbe mooa travelling twelve degrees; the moon cycle of fifteea phases is equivaleat to a
fOltlligbt) during tbe monm of àivina (third weet of October to second week of November). Karen L.
Merrey. "The Hindu Festival Calendar'". in R~ligiou.s F~SlivaJs in South India and Sri Lairkâ. ed. by Guy
R. Welbom and Gleon E. Yocum (New Delbi: Maaobar Pubücatioos. 1982). p. 2.

)1 Iaformatioa from T.K. Piraa and Neelameba Bbattacbariar. See also Sîagb. V~ddnla [kiika. pp. 13­
20. SG-Sl.
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people celebrate Hayagriva for ten days in the month of ÂV3I}Ï (Tamil month of mid-

August to mid-September).J2 During this festival, the image of Hayagriva is not taken

out in proccession, but worshipped ooly in the sanctum itself.

Generally, people go to the Swami Hayagriva Temple with requests for healing

from diseases, especially eye diseases. People who want to get cured from their illnesses,

or seek good education, or desire success in business endeavours, are frequent visitors to

the Swami Hayagriva Temple. Because Hayagriva is the Lord of learning and is believed

to he powerful in the fulfillment of ail worldly desires, He is a popular form of God to

pray to for boons, especially those regarding education and business.JJ According to

Bhattachariar, even Muslims are frequent visitors to the Swâmi Hayagriva Temple on the

hill, seelcing boons, though they are not allowed in the loner Sanctum of the Hayagriva

Temple. J4

Sri VaÏf,ava Devotional Hymns in Praise or Hayagriva

There are four Sri Vai~J;lava devotional hymns (in Sanskrit) specifically directed

to Hayagriva: Sri Hayagriva ~~onara Sat Ndma Arcana (The Worship of the Hundred

Names of Sri Hayagriva), Atlla Sri Hayagriva Müla Mantra Stuti (The Praise of tlze

Root Mantra ofSri Hayagrïva), Lak~mï Hayavadana Prapani (Surrender to Hayavadana

Accompanied by ~mï), and the Sri Hayagrïva Ablligalnana (Moming Prayer 10 Sri

Hayagriva). Ali four of the bymns refer to the mythic history of Hayagriva as avatara~

n Merrey. -rbe Hilldu Festival Caleader". p. 2.

]] laformatioo from T.K. PiraD aod Neelameba Bbattacbariar.

J.C Ioformatioo !rom T.K. Pirao ad Neelameba Bbattacbariar.
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however. they appear to bave been written ooly after Hayagriva was established as

Supreme and installed as icon (arca-avattïra) in Tiruvahïndrapuram. The hymns reflect

the importance of the recitation of mantra/stotra in Sri Vai~.,ava ritual and theology. The

Sri Vai~l;lava ritual practices delineated below are the foundation of the popular

devotional texts to Hayagriva under discussion here. Hymos such as these are often

ignored in scbolarship because they are not written in a bighly stylised form of Sanskrit.

nor do they convey the intellectual dimension of Hinduism Oike the philosophical texts).

However9 they coostitute the very heart of Hindu religioo 9 and thus retlect popular belief

and worship. These devotional poems are found in pamphlets9 obtainable cheaply al the

entrance to every South Indian temple.3~ These types of hymns are one of the most

commoo mediums through which ordinary people gain religious lcnowledge and derive

their world-view.

Sri Hayagnva ÂfloltilnJ StIt NdllUJ ÂTCtlll4Ï (The Worship of the One Hundred and
Eight Names ofSri Hayagnva)36

The Worship of the One Hundred and Eight NaInes of Sri Hayagrïva is a good

example of a literary genre (nanuïvali or namastotra) employed9 in part9 for the purposes

of Vedicization and celebration of the Supremaey of Hayagnva. It is inûtative of the

Tlaousand Names of Vi~~u, which is cODtained in one of the two great Hindu Epies, the

Mahtïbluirata (ca. 200 B.C.E.-200 C.E.), and to this date continues to he chanted as part

of Vai'l;lava ritual and Sri V~l;lava devotion. Although the Mahabhtïrala is classified as

lS Music is also a medium of popular religious devotioo. The Bombay Sisters. wbo are Camous
Tamiliao siDgers of religious music in Mumbaill bave recorded aD audio-casseue eDtitied Wslrmi
Hayagr~~vaSlotramaala.

J6 Sril:& Srilakpni Hayagriva Sahasranifnu:J.flol,âdi (Madns: Ubbaya Vedinta GraDtbamalall 1971). pp.
86-88.
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smrt; (that whicb is remembered)9 it is frequently referred to as the 61ifth Veda", a

concept promulgated by the Sri Vai~lJava Âcarya Ramanuja and bis disciple Parasara

Bhanar.31 Like the chanting of mantras9 the recitation of nàmastotra (praise-poem of

names) is found in bath mainstream Hindu and Tantric traditions. The Thousand Names

of Vi~':lu is cootained in the Mahabluïrata (Anusasanika Parvan 149)9 and the recitation

of ntïmavali was incorporated into the Âgamas as ao important and simple mode of

devotion. The titles are often of ··one hundred names" or "one thousand Dames", but it is

common for the lists to actually contain one hundred and eight and one thousand and

eight names, respectively. Variant lists of the names of gods/goddesses were developed

in the Pur3I)ic and Agamic literature (such as the Lalitâ-sahasra-nâma of the BralrmlÏ1J4a

Purii1Ja). The devotee chants the names of the deity for hislher protection; the devotee is

also protected by the visualization of the various attributes of the deity.38 heightened in

panicular names.

Out of the ooe hundred and eight names cootained in The Worship of tlle One

Hundred and Eight Names of Sri Hayagrïva, thiny-four are taken from the older and

highly revered Thousand Names of Vi~':lU9 and they predominantly retlect the nature of

Hayagriva as Supreme9 establishiog Him as a '"full" incarnation of Vi~lJu: for example,

Parameivara, "Supreme Ruler" (n. 54); PU11J.a9 "He who is full" (o. 34); and,

Paramiitma9 the "Supreme Soul" (n. 39). Various commonly used epithets of Vi~lJu are

also included in the Hayagriva Niima-Stotra like Hari (o. 9), Madhusüdana (n. 4) and

11 See Nayar. Pœ.ry Ar The%gy, p. 114.

JI Elizabetb ABae Beaard. ChilJllQ1llQStà: TM Aw~fuJ Buddhis. and Hind.. Tanlric Godd~ss (Delhi:
MotiJal Banaf'idass. 1994>, pp. St -61 .
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Govinda (n. 5).

The remaining seventy-four Dames not found in the Thousand Names of Vi~r:ru are

epithets that depict Hayagriva in a variety of ways. Sorne names describe him as

Supreme reflecting His status as the full form of Vi'lJu. sucb as Niriia. "One who has no

lord over Him" (n. 16); Paraga. "Master" (n. 42); Mahtïvi~r:ru. "Great Vi'I;lU" (n. 2);

Cidanandalnaya. the ""One who consists of consciousness and bliss" (n. 22); and

Ni~ka!a;'ka. the wholly ""Taintless One" (n. 19). One name recalls Hayagnva's act as a

benevolent avatara by describing Him as Vidllistuta. the '"One who is praised for the act

[of recovering the Vedas]" (n. 71). Hayagriva is also called Tamohara. the HRemover of

darlcness" (n. 86). and Ajnanantïiaka. the "Destroyer of ignorance" (n. 87). bath names

retlecting His role as Supreme.

Furthermore. many names specifically retlect Hayagnva's unique association

with (1) wisdomIVedas, and (2) speech/mantra. In the case of wisdomNedas. Hayagriva

is named as Jiidnada, the "Bestower of wisdom" (n. 90); Jnani. the "Wise One" (n. 88);

Vedavedya, the "One who is celebrated for [recovering] the VedaslKnower of the Vedas"

(n. 32); and. Srutimaya. the "One who consists of iruli (Vedas)" (n. 76). Likewise, there

are names which retlect Hayagriva's association with speech/mantra.. such as Vakpati.

the "Lord of speech" (n. 91); Japakapryak[1a. the "Benefactor of those who recite

japa39
.. (n. 66); Japapriya, the ""One who is fond of japa" (o. 64); and, Japas,ut;. the

""One who is praised by japa" (n. 65).

Interestingly, there is also an interplay of Hayagriva with the swan. a pan-Indian

)9 lapa meus muuered prayer.
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symbol of wisdom and learning. In order to emphasize the greatness of Hayagriva as the

Lord of learning, Hayagriva is called Hamsa, "Swan" (n. 99) and Paramalrarhsa, the

"Supreme Swan" (n. 100). As seen in the previous chapter, the rituals for Hayagriva at

the temple at Tirovahïndrapuram replaced the rituals for Sarasvatï the pan-Indian

goddess of leaming who is symbolized by the swan.

Finally, there are names which are iconographical in content. For instance,

Hayagriva's Dame Suddhaspha,ikasamkaia, '"One whose [lustre] is similar to pure

crystal" (n. 104), an image found in severa! Agamic texts. Hayagriva is. likewise, ealled

Alqamalajnanamudrayuktahasta, the "One who has a hand in the position of wisdom and

a hand holding the rosary" (n. 49). Once again. this description of the ieon of Hayagriva

is contained in severa! of the Paiicarâtra Agamas.

A1though Sri Hayagriva A!{Ollara SaI Nalna Arcana eontains Dames for

Hayagriva whieh are included in the Mahabharata's Thousand Names of V;~lJu. other

Dames not eontained in that listing reflect the specific nature and raie of Hayagriva in the

Vai$J)ava tradition. And. even though many Dames are uDew/different" epithets, the

Dames contained in this text estabtish Hayagriva as SUPreme. Hayagriva is elearly

regarded as a "full" incarnation of Vi$Qu. a status made evident by a variety of epithets

such as Mahdvi~1J.u '-oreatlSupreme Vi~Qu" (n. 2) and Vi~ambhara uali-Supporting" (n.

8), Nirïia "One who has no lord over Him" (n. 16), Para UHighest One" (n. 43), and

Cidiinandamaya ''One who is made of cil40 and ânanda" (n. 22).

40 Cil according to Upaai$adic and Advaitic undenlanding is "coosciousness··. Cil ac~ording 10

Vi5i~dvailaVediata refen to "!enlient beiap··. wbicb is one of the tbree eremal realities (Uvara and
acil are the other IWO). Üvara is the lIlIler ConuoUer of cil.
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Several of the one-bundred and eigbt names of Hayagriva also reflect the positive

description of the Supreme as possessing infinite auspicious qualities. He is referred to as

Niraiijana Uetemally Taiotless" (n. (8)., Ni~ka!a;lka 67aintless One" (n. 19), and Vimala

"Pure One" (n. 68), reflecting His wholly pure nature. The tbeological grounds for this

text to he regarded as a Sri Vai'Qava one celebrating the status of the deity is that it is

based 00 two attributes of Hayagriva: (l) supremacy and (2) purity. According to the

theology of Gad established by the most eDÙnent Sri Vai~Qava teacher (Ra1nânuja),

Vi~l}u is consistently portrayed as whoUy benevolent and wholly taintless (mnalatva):u

One Hundred and Eight Names of Sri Hayagrïva is written in an authoritative

literary genres (ndmdvail) that derives its legitimacy from its supposed origin in the

Vedic tradition, which it imitates. The hymn is based on the niimdvali or niimastotra

from the ··Fifth Veda" (Mahiibhiirata). By way of content and genre, it appears to he

employed for the purpose of the celebration of Hayagrïva's status as Supreme God who

is whoLly taintless (ama/atva). It is important to note, however., that the Malriibluïrata 's

Thousand Names of V;~1JU does Dot coutain any Dames retlecting the taintless nature of

Vi'Qu.42 By way of cootrast., the Sri Hayagriva A!!ottara SaI Nama Arcanii contains

such Dames. Even though this bymn demonstrates the employmeDt of a pan-Indian

literary genre., il does 50 explicilly within the context of Râmanuja's, and in general the

Sri Vai'J}ava., theology of Gad.

Unlike Sri Hayagriva ~,onara SaI Ndma Arcana whicb reflects the employment

41 Sri Bhiqya 3.2.5.20. See Nayar. "The TamiliziDg of a Sacred SaDSkrit Text". pp. 193-198.

41 Nayar. Poetry As TMoIogy. p. 83.
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of an authoritative Umainstreamn literary genre, the next three Sn Vai~J}ava hymos are

based directly on Agamic ritual: the giving of the mantra (the fourth rite in paiica­

samskara),·n of prapani uself-surrender' (fifth rite of paiica-stuilskara). and the daily

ritual of abhigamana (approaching the deity).

Atlla Sn Hayagriva Müla Mantra Smt"'" (In Praise of the Sri Hayagriva MiUa
Mantra)

AIlla Sri Hayagriva Müla Manlra Stut; retlects the influence of Paiicaratra rituai

on Sri Vai~J}avism. The receiving of the mu/a-malura (principal. primary, or fundanlental

mantra);&S which cootains the name NaraY3Qa and is known as the t;ru-malltra,~6 is the

founb rite in palïca-salhskara.47 A1though in Sri Vai~Qava initiation rites, the mü/a-

·13 Paiica-samskiira is comprised of five simple rites of initiation into the Sri Vai~l)ava tradition (also
known as the Sri Vai~l)ava sacraments): (1) lapa. the application by branding tbe cakra and iait/c1uJ
emblems on tbe shoulders; (2) pulJ4ra. the application of the forehead marks witb wbite clayon the
initiate; (3) nama. naming the initiate as V~l)u-dtïsa ("servant of Vi~Qu"); (4) mantra, the preceplor gives
the esoceric Vai~l;lava mantras to the initiate; and, finally. (S) ijyd. tbe initiate receives instruction in tbe
formai worsbip of Gad (icon or itilagrama stones). Chari, Va;~l)Qv;sm, pp. 307·311.

The Vaikbinasa Agamic tradition does nQ( formaIly praetice the paiica-samskàra because it is
nQ( prescribed io tbeir treatises. However. tbe Vaikhanasa belief i5 tbat tbe cbild of a woman wbo is eigbt
mootbs pregnant receives tbe marks directly from NiriYlllJa. Cbari, Va;~l)Qvism, p. 308.

44 Atha Sri Hayagrïva-Patalam (compiled by 0.0. Somani) (Bombay: n.p., n.d.), pp. 31-34.

45 Monier.Williams. Sanslcrit-English Diclionary, p. 826.

46 "am, Salutations to NaraYaJ)a (Vi$lJu)"' (Om namo niirdyQ1Jiiya).

.1.7 Garu4a Puràr:ra (1.34) and Narada PUTtÏI)Q (3.72) mention tbe worsbip of Hayagnva witb tbe müla­
manlra:

H~ sball repeat tbe following mystic words. "udgiral 0';' udgilha sarvaviigisvara M, tben he sball
repeat sarvavedamaya (0 deity identical witb ail tbe Vedas) acintytl (the inconceivable) sarvam
bodhayam bodhaya (enligbten. enligbten everything). The manlra begins witb ltira (Dm). Its
sage is Bnbmi, the metre is anu,slUP and tbe deity is Hayagriva. the lord wbo bestows speecb
and prosperity.

He shall conceive the five ailgas by utteriDg OIP and the (four) quanen of the mantra.
He sball tben meditate OD tbe deity-"I salute tbe Horse·fac~d lord wbose lustre is equal to tbat
of the SDOW.capped mouDtain, who is bedected in garlands and luJasi leaves and wbose bigb
region is tbat of speech...(Narada Purdl)Q 3.72.32-36).

Alter wonbipping the Horse-faced deily tbus for flfteen limes be sball become equal to
the lord of speech iD fluency of speech aDd the lord of wealtb by means of his riches.

Wbea the maIIIra bas been acbieved Ibus the repeater of the mantra cao apply it to
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mantra is concemed with Naray~a~ Atha Sri Hayagriva Müla Mantra Stuti~ imitative of

that mantr~ is concemed with Hayagriva. This hymn has as its subject the praise of the

Hayagriva müla-mantra and asserts His supremacy.

Atha Sri HayagTÏva Müla Mantra Stun is similar to Sri Hayagriva Panjara~48 in

that the hymn consists of both salutations and requests for the attainment of worldly

fruits~ rather than for protection (as in the kavacas).49 According to Yatïndra'natadipika~

there are two types of prapallnas (devotees who have performed prapani "surrender"):

(1) ektï'ltin~ one who seelcs refuge (iara'Jam) with Vi~J.lu for both liberation and worldly

fruits, and (2) parama·ektïntin. one who desires ooly knowledge of. and devotion to.

God. 5o Atha Sr; Hayagriva Müla Mantra Stut; is continuous with the notion of the first

type (even though for Sri Vai$Qavas the parama·ekiifllÏlJ is the preferred type of devotee).

This hymn. then. reflects the popular elemeot in its emphasis on worldly fruits. It aslcs

both for the removal of evil~ such as demons~ and for the provision of good health and

fortune (v. 4). Sorne stanzas descrihe Hayagriva in words that would appear ta he

imitative of Vedanta Desilca's Hayagriva Stolra: "Salutations~ to the Great Horse-headed

One wbose radiance shines lilce a crystal bulb of red coral" (v. 13). Most significantly,

there is a stanza in the hymn that is taken directly from a stanza in Vedanta Desika's

Hayagriva Slolra (v. 4):

pnetical purpose. He sball charge pure water witb tbe I1fQIIIra one tbousand and eigbt times and
for a moath witb the mala-numlra (NarC1da PuralJQ 3.72.4648).

43 Sri Hayagriva Paiijara is discussed in Chapter vnt. For a translation this religious text. see
Appendix m.

49 Sri Hayagriva Kavaca PrtJrambha and Sri Hayagriva Kavaca Anyal are discussed in Cbapler VIn.
For a ttaDslatioD of tbese two religious texlS. see AppeDdix m.

~ YalïndramtJlatlïpiJca S.22.
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[As] the dawn [arises]
[in] the east
after any night~

(50] the new light [shines out]
from the black collyrium [-lined] eye of wisdom.

May the incarnation of Vasudeva~
the Expounder of the Vedas~

who is called the Lord of Speech,
and has the face of a horse
appear hefore me! (v. 15)

The insenion of Vedanta Desika's stanza in this popular hymn attests to the Sri

Vai~Qavas' great esteem for Vedânta Oesika and his Hayagrïva Slolra. Although this

would he considered as plagiarism in the West, according to traditional Indian thought it

honors the one from whom the words have been lifted.

The last stanza of AIlla Sri Hayagriva Müla Malllra Stut;. although not following

the classical form of a plzala-irut; (fruits of reciting the text) does. however, make the

claim that Hayagriva destroys inner darkoess and provides everything to His devotees.

This can he interpreted to Mean that Hayagnva grants both the material and the spiritual

desires of a devotee. Similar to Vedànta Desika's poem. Hayagriva here has a dual role

as the giver of boons and mok!a. and thus He has the status of Supreme.

LilJqmi HaYtlVMana PrtqHllti51 (Surrender to HaYtlVadana A.ccompanied by ~,,"1

The devotee in Sri Vai,.,avïsm is obligated to perform a series of rituals daily

after prapani and in complete service to Vi~Qu. The concept of prapani (self-surrender)

cornes from the Sanskrit verb root pra+pad "0 throw oneself dowo. to surreDder,..~2

51 Srih Sri/~iHayagriva SaJras,aniimaslolràdi. p. 110.

52 Monier-Williams, Sanskrit-English Diclionary. p. 682.
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Based 00 the Âgamas, Vedaota Desika advocates the six-fold discipline of surreoder to

God, the final step being dtma-nik~epa, the act of total surrender to the care of GOO.~3

Vedaota Oesïka refers to Jayâkhya Samhitd 22.68, which divides the day into five parts,

with the daily religious routine outlined accordingly. This routine to he performed daily

is called the pancaktïla-prakriyti (five daily religious duties): (l) abhigamalla (moming

prayer), (2) upadiina (collection of materials for worship), (3) ijyti (worship of Gad), (4)

swïdhyiiya (recitationlstudy of sacred lore), and (S) yoga (contemplation of GOO).

PrapallÎ and kai;'karya. the state of total service to GOO which follows it. are

central to Sn Vai~J}ava bhakli; that is. they constitute the saivific act of devotion to God.

lAk~mïHayavadana Prapalti (Surrender 10 Hayagriva Accompanied by l.Ak~mi). a hymn

of twelve staozas, is an expression of the devotee ·5 surrender to Hayagriva. Each staoza

begins with the verse "1 bow down to the God Hayagriva who is my refugeU (iara'Jyam

devam hayagrivamalltJl!l prapadye). According to Sri Vai~Qava thought. the devotee can

take refuge ooly with the Supreole and full form of Gad, and thus here the ufullnessu of

Vi~J}u's form as Hayagriva is once again affumed. s.c The act of prapalti is performed

hefore an icon and, accordingly. tbis type of hymn is specifically meant to be recited in

the presence of an icon. In fact, just as the Hayagriva StOlra explicitly afftrmed the

antaryamin, 50 this hymn takes for granted the iconic form of Hayagriva as Supreme.

Both of these are examples of the Sri Vai~Qava understanding of the Supreme Lord Vi~J}u

as He appears in various forms at specific places, ail of which are of equal status

n Rahasya Traya Sara XI.

S4 Pillai Lokicirya. Srivacana Bhü!œ;ra ofPi!lai Lokacarya (traDslatioD by Robert C. Lester) (Madras:
The Kuppuswamy 5bastri Researcb IAstitute. 1979).
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(topotheism).

The hymn also refers to the myth of the malevolent act of the stealing of the

Vedas by the demons Madhu and Kaitabha.. who sprung from two drops from the lotus

that arose out of Vi~l)u's navel.

1bow down to Lord Hayagriva
who is a refuge for ail beings;

the forms Madhu and Kaitabha
both arose out of the two drops of nectar
[arising out of the Lord's navel]

which fell out of the stem of the lotus
[giving them] the qualities of rajas and lamas.
which caused them to steal the Vedas.(v.5)

This reference parallels the story found in both the Mahtïbluirata (12.335.1-64) and the

Hayas7r!a Samhitâ (chapter 1), which relate this particular detailed story of Hayagriva's

avatiiric forma Il shows that, while the Sri Vai$Qava tradition regards Hayagriva Statra as

the basic text. il does Olove beyond it to original sources. The hymn also praises

Hayagriva as the full form of Gad who bestows knowledge and guides devotees towards

mok!a, à la Vedânta Desika:

1bow down to Lord Hayagriva
who is a refuge for all beings;

who is the Lord of Learning
Madhusüdana (Slayer of Madhu)
the One who provides the interest
in the highest goal of mok!a
to those who are barn in this world. (v.7)

Similar to the Hayagriva Stolra and Atha Sri Hayagriva Müla Mantra Sluti.. Hayagriva is

described in this hymn as baving the dual role of Granter of boons and molqa.

Whereas in the Hayagriva Slolra there was ooly an implic:it understanding of



•

•

•

243

Hayagriva's iconic form.. with the greater emphasis on mental concentration.. the final

stanza (dhytina-iloka) of this hymn clearly describes Hayagrïva as arcti-avatara

accompanied by Sri Lak~IIÜ:

1 bow down to Lord Hayagriva
who is a refuge for ail beings;

who.. seated 00 the white lotus,
bears in His hands the coach (dara), wheel (ca1cra), book (koia)
and has the hand position of exposition (vyâkllydna-mudrti)
[and] who has Lak$mi, the form of knowledge (vidyas),
on His left side. (v. (2)

Following Vedanta Desika's Sala Dü~a~li (sütra 42), the later Sri Vai~Qava depictions of

Hayagriva are more commonly of the deity accompanied by Lak$DÜ. This is also

evident al the Swfuni Hayagriva temple at Tiruvahindrapuram, wherein Hayagriva-

Lak~mi is the presiding deity (arca-avatara).

Sri HIJYlJgrÎlIa AbhiganuJ"aS5 (Morning Prayer 10 Sri HaYlJgrivlJ)

The term for the ritual act of abhigamana cornes from the Sankrit verbal root

abhi+gam which means ·'to go near. to approachn
•
S6 The literai meaning of ab1ligamana

is ··approachiogn
, and the abhigamana ritual refers to the act of approaching Gad with

devotion each morning. It is the lltSt of the five obligatory daily rituals that a Sri

Vai'Qava must perform. ACter bathing and drawing the Sri Vai~Qava mark representing

the feet of Vi~.,u on hislher forehead.. the devotee stans the day by ··approaching·· Gad

(either in a tempie or at the home shrine) in order ta seek His grace and in arder to be

able ta fulîù hislber daily religious duties properly. This discipline is the devotee·s

55 Srih Srilak!mi Hayagriva Sahasraniimaslolriidi. pp. 107-109.

56 MODier-Williams. Sanskril-English Diclionary. p. 61 .
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demonstration of complete subservience and reliance uPOn the Supreme. For the devotee.

it is the daily re-enactment of the salvifie surrender (prapatti) of the ego to Vi~Qu.

Sri Hayagriva Abhigamana is a thineen-stanza hymn that describes Hayagriva as

an avatiira whom one is to approach with great devotioo. As with the aforementioned Sri

Hayavadana Prapalt;. the hymn is meaot to he reeited in froot of an icoo. The frrst

stanza describes the approaehiog of Hayagriva thus:

1 approach with devotion (abhigamana) the Ooe
who is [born] from the body of Aniruddha.
has the nature of strength.
is the destroyer of the diffieulties of Brahma.
is the Lord of Lak$oû
and has the form of the neck of a horse (Hayagriva). (v. 1)

This stanza oot ooly refers to Hayagriva's beoevoleot aet of recoveriog the Vedas (that

is. as the destroyer of Brahma's difficulties), but it further depicts Hayagriva as

aeeompanied by L~mï. This text is contiouous with Vi~aksena Sarirhitii (chapter 13).

as the hymn also describes Him as having sprung out from Vi~Qu's vyülla Aniruddha.

Yet. Hayagriva's theologieal status herein is devoid of the ambiguities contained in the

Panearatra Agamas. Rather. this hymn is consistent with Vedanta Deislc:a's depietions of

Hayagriva as the full form of Lord Vi~Qu.

The stanza that follows is in the form of a suprabluïta (an auspieious good

moming).S7 whicb is recited at the time of the awakening of the Lord ias if the ieon is a

living heing. This stanza is based on TirnppaUiyelucci by Periyâlvar.

At this lime.
destroying the darkness.
the sun causes the blooming of all 101uses

S7 Sri V~irJ:tl1~i"ara SuprabNïtam is perbaps tbe most Camous HiDdu temple bymD. Il is recited to
awakea Lord Velitacesvara al tbe Tirupali temple iD Andhra Pradesb.
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and awalcens everyone
with His own [rays],
[we] set out for the One,
seated on the white lotus,

to praise and fix [our heans] upon Him.

0 .. auspicious morning (suprabhâta) to You
Lord with the face of a horse. (v. 2)

Two staozas of Sri Hayagriva Abhigamana make explicit reference to the Epie and

Purfu)ic myth of the benevolent avaldra who recovers the Vedas from Madhu and

Kaitabha: '"the feet of the glorious Horse-faeed One which carefully wandered about

searching for Madhu and Kaitabha in the ocean, recovered the Vedas, and with reverence

disseminated them" (v. 4), and Uhaving killed the thieves ~.1adhu and Kaitabha.. and

having restored the Vedas quickly [to Brahmâ], You were able to protect the entire

world'" (v. 6).

As in Vedànta Desika's Hayagrïva Slotra.. this text.. although containing a couple

of references to the benevolent Hayagriva myth, has many more depictions of His

association with wisdom and speech.

The lIÙnd races like a monkey
overpowered by external senses.
How can 1 meditate upon You, lustrous Horse-faced One?

Hayagriva"s word (holy verse) is
sweet, excellent and auspicious,
superior to the abounding and continuous flow
of the heavenly Ganges
in the most splendid pilgrimage place. (v. 8)

Although He is praised for bestowing the power of speech, Hayagriva is also described as

removing the difficulties of His devotees and the other "lower" gods. The final stanza

(phala-irutl) states that those who concentrate on the deity by reciting this hymn will
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Tirnvahïndrapuram. the more recent construction of the Swamï Hayagnva Temple on

Au~adhagiri. and the spread elsewhere of devotion to Vedànta Desika (among

Vaçakalais)-aIl these have made for a strong local tradition of devotion to Hayagnva.

That this local tradition spread ta other localilies and regions is evidenced by the

Hayagriva image at the Vedânta Desika temple al Madurai and the temple inscription al

the Swami Hayagriva temple concerning a donar from Rajasthan.

According to T.K. Piran. Hayagriva became popular among the Vatakalais

because of Vedânta Desika and his Hayagnva Stotra. and this study reveals no evidence

ta the contrary.59 Though the people of Tirovahïndrapuram and the greater South Accot

district of Tamil Nadu have a deep devotion to Hayagnva and believe Him to be a

powerful god who fulfils aIl worldly desires and even gives mok~a. the popularity of

Hayagriva has for the most part remained local.

In Tamil Nadu. Hayagnva was seldom represented in stone or metai before the

12th or 13th century. According to Champalaksmi. one of the panels on the northem wall

of the central shrine of VaikuQ!ha Perumâl Temple (ca. 8th century C.E.) in Kâiicïpuram

contains a representalion of Hayagriva in the standing position with His upper left and

right bands carrying the iailkha and the calera; His lower left hand is in the

kàtyiivalambita position (the lower rigbt band is damaged). Above the horse-headed

figures are four other figures that are believed to be the representations of the four Vedas.

And. there is in front of Hayagriva an image wbo sorne have identified as the sage

Agastya (before whom Hayagriva appears to teach. according to chapter 5 in the Lalitii

~9laformatioD&am T.K. Pirall.
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Mtïhtïtmya, and Brahmtï1J.4a Purtï1J.a).60 Likewise, there is an image of Hayagriva at the

Varadaraja Perumâl Temple at Kaiicïpuram wherein he has two anns in the position of

niimasktïra (greeting or revereoce). Agaio, there is facing Hayagriva a figure who has

been identified as Sage Agastya. There is a small shrine in a ~Qapa in the Raliganatha

Perumà\ Temple at Sri Rangam. Here, Hayagriva has four arms: two bearing the iankha

(conch shell) and cakra (discus), and the other two in the hand position (mudrtï) of

abhaya (fearlessness) and varada (boon-bestowing).

Later representations (after 13th century C.E.) of Hayagriva in stone or meral

show him with four arms (1) in the yogtïsana position. carrying the ianklla and cakra in

the upper hands. with the lower hands reposed on his knees bound by a yogaparra. or (2)

the lalilesana position. with Lak~nü 00 His left. carrying the cakra and ialiklza in His

upper hands with His right lower hand in the vytïklzyana-mudrâ (hand position of

expositioo).6l

Although there are several early images of Hayagriva during the time of the

Âlvars in Tamil Nadu. they were never central. The lack of images of Hayagriva is to be

expected.. based on the fact that many of the PuràIJas and Âgamas do not present the

horse-headed figure as a presiding deity in any of the temples and classify Him as a

minor or secondary form. However, one may ask: if Hayagriva was so central to Vedânta

Desika-who was subsequently viewed as the most imponant Âcarya of the VatakaJai

sect of Sri Vai~~avism--aod to the people of the region in and around

eoCbampakaJabmi. Va#~a Iconography in lM Tamil Country. pp. 164-16S.

61 Cbampablabmi. Va~~va Iconography in lM Tamil Country. pp. 164-16S.
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TinJvahïndrapura~ why is there relatively Iinle visibility of Hayagriva in temples in

other areas of Tamil Nadu? One important reason may he that Many temples are

actually under the control of Teg)calais, who not only do not follow the tradition of

Vedinta Oesïka. but actually look down upon it. Il is also important to note that.

according to the Va[aJcalai Guruparamparà Prabhtïvam (3000). Vedanta Oesïka himself

does not appear to have been much involved with temple activities in any of the places he

Iived. nor did he attract a large audience with his public religious discourses.62

Hayagriva shrines are not commonly found in South lndian Vai~Qava temples per

se because of the tension between the Vatalcalai and Teg.kalai sects of Sri Vai~Qavism.

Although the Teglcalai Acaryas dominate the temple scene, the Acaryas of the Vatakalai

sect emphasize the intellectual aspect of the tradition. as did Vedanta Desika himself.

Hayagriva was popularized through the recitation of Vedanta Desika's slalra and

especially by his association with Tiruvahïndrapuram. This led to the building of the

Swàmi Hayagriva Temple in that divya-deia. Furthermore. unlike the Teg.kalais, the

Vatakalais' involvement in temple building and administration is a relatively recent

phenomenon.63 The Sri RaDgam Temple, the heart of Sri Vai~Qavism, is the main

temple for the Teglcalai sect. By way of contrast, the Vatakalai secl has only in the last

one to two hundred years (18th century, around the lime of the actual split in Sri

Vai'Qavism) been in control of several temples, such as the Varadaraja Temple al

Kaiicïpuram (the birth place of Vedinta Oesîka) and the Devanatha and Hayagriva

62G&l11Iparamparii Prablrdvam of Bralrmatanlra SValanlra Jiyar. pp. 145-151.; Mumme. ~
Sriva;~~va~olog;calDispUl~. p. 13.

6J VeDkatacbari. TM MQl)Ïpravd!a LiI~'aI&lrt! Of~ Srv~1JQva Acâryas. pp. 165-166.
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Temples al Tiruvahïndrapu~ where Vedanta Desika performed penance, anained

wisdom. and experienced the grace of Hayagriva.

There is a relatively recenl Vedanta Desika Temple in Madurai which has

Hayagriva-LaQmi as the main icon al the entrance lower gate. SiDÙlarily, R.S. Chari,

lAS, a relired chief secretary of Pondicherry state, and devotee of Hayagriva ubecause

He is the Gad of Vedanta Desika", has recenlly (19805) built a Hayagriva Temple in

Pondicherry. According to his wife, Mrs. Chari. ·"the Hayagriva Slolra is fundamental ta

the worship of Hayagnva and Hayagnva is an imponant Gad because of Vedanta

De"iJc .. 6.­sa. Chari built the modem temple in Ra~Qapuram. Pondicherry

•

•

(Muthiyalpettai--old name of the greater area of lUma.lQlQapuram). The main icon is the

Yoga-Hayagnva. but the temple is filled with many different icons and pictures of

Hayagriva.

CONCLUSION

Although there are severa! references to Hayagnva in South Indian literature prior

to Vedanta Oesîka and His image is found in severa! temples, Hayagriva became more

popular in Tamil Nadu ooly after Vedaota Desika's experience of the grace of Hayagriva

and bis composition of the Hayagriva Slotra. Vedânta Desïka not only popularized the

horse-beaded deity among Sri Vai$Qavas. but he also depicted Him as a ·~ull form" of

God wbo cao he approached for bath mundane fruits and for molqa. Post-Vedanta

Oesika Sri Vai,~ava devotion to Hayagnva is even more explicit and continues the Sri

64 Interview with Mn. R.S. Chari at Poadicherry. Jaauary 24, 1997, who badly sbowed me tbe
Hayagriva temple at Ramakp~ilpuram.
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Vaï$Qava topoth~istic conceptualization of Hayagriva. Hayagriva is revered as the ·1"u11

formn of Vi$J;1u9 with Whom one may even take refuge in His form as arca-avaldra.

Once only an auxiliary icon present in Tiruvahïndrapuram's Devanatha Temple9

Hayagriva was subsequeotly bonoured by a separate temple (built ca. 1667 C.E.) in

which He, accompanied by His conson Sri Lak$mï, is the presiding deity. The shoner Sri

Vaï$lJava hymns analyzed in this chapter, appropriate as they are for iconic worship, take

for granted Hayagnva's status as a full form of Vi$l)u incarnated in an icon. The hymns

explicitly describe Hayagnva as a form with the same ontological status as Vi't;lu~

whether in the heartlmind or as icon.

This last point will he funher highlighted in Chapter VIII~ which provides an

analysis of the shon hymns that follow the Agamic tradition but are used by Sri

Vai~l)avas. 1 demonstrate there how there is fluidity hetween the local Sri Vai'Qava

development of the worship of Hayagnva as Supreme and the pan-Indian (sectarian)

Agamic genres.
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THE FLUIDrrY BETWEEN TANTRIC AND
NON-TANTRIC HlNDU BELIEF AND PRACTlCE:

HAYAGIÜVA IN FOUR SHORT AGAMIe RITUAL TEXTS

There are four short pan-Indian rituaI texts coneemed with Hayagriva that have

been heavily influeneed by Vedic and Tantrie literary genres, filtered through the

Agamie tradition. 1 These four Agamie rituaI texts used by Sri Vai,gavas are: (1) Sri

Hayagriva Upani~ad, (2) Sri Hayagriva Kavaca Priirambha (Beginning ofSri Hayagriva

(Protectivej Shield), (3) Sri Hayagriva Kavaca Anyal (Anolher Sri Hayagriva

(Protecl;vej Shield), and (4) Sri Hayagriva Paiijara (Sri Hayagrïva Cage). [Ali

quotations are based on my own original translations, whieh form Appendix III]. These

ritual texts on Hayagriva are imitative of literary genres well known to mainstream

Hinduism (sucb as the Upani$ads), and of those typieal of the Âgamie tradition (such as

the kavaca and Paiijara).

As frequently found in the Hindu tradition, these worlcs, too, are viewed as

unautho~ implyjng that they are of divine origin. Although it is difficult to date the

texts, tbey are cenainly post-Epic.2 Most significantly, although the ritual hymns are in

Agamic (pan-Indian sectarian) genres, they are used and published by Sri Vai$Qavas.

Even though speculative, they are lilcely to have been composed in Tamil Nadu after

Vedanta DeSika and the establishment of the Swami Hayagnva Temple; that is, the

Agamic compositions most likely are posterior to the regional establishment of the

worship of Hayagriva as the presiding deity at the temple.

1 See "ladian Tantra"' below for the differentiatioo of the Tantric and Agamic traditions.

2nere are references to figures in these devotioaal texts tbat bave ongiDally come &am the Epic
literature. For eumple. in Haya'"\la KQ1IQCa Anyat tbere is a reference to Hanumin "[May] the Que who
is served by the powerful moaby chief. HuumiD [proteet my] tbroal" (v. 10).
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The fml part of this cbapter presents an overview of the rituaI texts on Hayagriva

tbat foUow the Agamic tradition. The second part consists of an analysis of Vedanta

Desika's Hayagriva Slolra in the light of these rituai texts. This treatment as a whole, in

the f1I'St instance, demonsttates how generic literary genres are used to celebrate late

sectarian themes (such as the development of Hayagriva as the '1'uU" incarnation of

Vi,~u) in order to present them as weil established within mainstream Hinduism.

Secondly, the anaIysis of these compositions sheds light 00 a two-fold process that one

can observe within the Tamil religious milieu: (1) the dual lineage and relation between

the Âcarya and arcaka in the Tamil temple scene; and, more imponantly, (2) the process,

in Sri Vai,gavism. that [ calI the "persooalizatioo" of the Agamic tradition of mantra.

Cenainly, unlike these rituaI hymns, Vedanta Desika's Hayagriva Slolra reflects the Sri

Vai'Qava devotionai attitude towards matura. These texts retlect an Agamic form of

devotion. But, unlike the references to Hayagriva in the P3iicaratra Agamas (as seen in

Chapter IV), these compositions depict Hayagriva as Proteclor ofHis devotees and, more

significantly, consistently eSlablish Him as Supreme (in line with Sri Vai,gava theology).

However, these Agamic texts differ from the Hayagriva Stolra in that they do not

contain the distinctive Alvar/Sri Vai,~ava emotionalism.

OVERVIEW OF THE SHORT TEXTS ON BAYAGRIVA
FOLLOWING THE ÂGAMIe TRADmON

Indlan Tantra

The word lantra Iiterally means "essentiaI pan.. thread or [oom".3 It refers to a

J The word tantra is derived from the Sallskrit verbal rocx tan "ta sbine, extelld, spread, spin out.
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lineage of gurus through wbom the disciple is given the secret teacbings of a particular

sect. Tantric literature is comprised of a huge number of texts. According to Andre

Padoux, there are four general statements about the historical development of Tantrism

tbat cao be made with sorne certainty: (l) although there are Tantric elements in Vedic

and Br~c literature, the Tantric tradition is a later development., (2) Tantra took

sbape around the 1st century C.E., (3) Hindu Tantra preceded Buddhist Tantra., and lasdy

(4) Tantra was weil established by the 6th-7th century and flourished during the 8th

century to l4th century."

The Tantric religious path is a practical one that entails specific rituals and

Meditative techniques in order to attain spiritual realization. There are various modes of

worship in Tantra, including: (l) chanting the mantra (meditative syllable), (2)

Meditation using the yantra (meditative diagram), (3) püja (worship offering), (4) !roma

(sacrificial offering), (5) recitation of the kavaca «(protective) shield), (6) chanting of the

hrdya (essence [hymn]), (7) recitation of namaslolra (praise-poem of names), and (8)

cbanting of the paiijara ([protectivel-cage).s The Tantric practice of recitation of saCTed

syUables and texts is central to the religious path for the purpose of ( 1) self-purification,

(2) self-consecration, and, finally, (3) visualization of the deity.6

manifest'·. Monier-Williams. Sanskrit·English Dict;onary. pp. 43S-436.

4 Andre Padoux. "Tantrism'" iD Encylo~dia of R~ligion Vol. 14. edited by Mireea Eliade (New York:
MacMillan. (987). p. 27S.

, Beoard. Chinnanuula. pp. 23-46.

6 Altbough the Hiodu and Buddbist Taotric praetices are quite similar. tbeir goals differ. 10 Hindu
Tantn. the goal is the mergiag of ODe's atman witb braJurum (or the anaiomeDt of union with oDe's
particular deity). while iD Buddhist Tantta the goal is 10 quickly achieve buddhabood. BeDard.
Chinnamasrâ. pp. n-71.
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Traditionally. only a few individuals were formally initiated into a particular

Tantric sect in order to receive the secret teachings. Nevertheless, Tantra is central to the

study of the development of Indian traditions because il has had a major influence on

non~Tantric traditions within Hinduism. Buddhism and Jainism. There are many Tantric

elements to he found in traditions that regard themselves as Vedic. This mutual

borrowing malces it difficult at times to clearly distinguish what has its origins in Tantra

and what does not.

Similarities exist hetween Vedic and Tantric meditative and rituaI practices~ the

most important of these is the equation of iabda (speech/word/sound) with divine cosmic

energy. The concept of iabda is both the means to, and the goal of. spiritual attainment.

Mantra means "instrument of speech. sacred sound. sacrificial formula. prayer",7 derived

from the Sanslcrit verb root man '"to thinle. believe. imagine. conjecture...8 The most

popular and least complex form of worship--the chanting of mantras-is related to this

notion of speech. Although bath the Vedic and Tantric traditions use mantras, there is

sorne divergence in their respective understanding of them. The various conceptions of

mantra have been studied by scbolars, and these form the subject of the next section.

The Hlndu UaderstaDdlDg or Mantra

Severa! articles have been published comparing the understanding of mantra in

the various streams of Hindu tbought. However, schelars disagree radically among

themselves as to the nature and function of mantra in the various traditions. In his article

7 Mollier-Williams. Sanskrit-English Diet;onary. pp. 785-786.

• Mollier-Williams. Sanskrit-Englisla Dict;onary. p. 783.
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UVedic Mantras,.,9 Fritz Staal concludes that the "alleged differeoces" between the Vedic

and the Tantric mantras do not exist. According to his theory of mantra, "il is not

possible to malce a systematic distinction between Vedic, Tantric, and other Hindu

mantras... 10 Althaugb some mantras are doser ta ordinary language and others are

devoid of translatory meaning, fuoctionally they are idenlical. Staal claims that even

thougb Puranic U13ntras cao be uoderstood literally (un1ike the Tantric bïja-manlras),

they are actually named accarding to theu number of syllables; that is, both Vedic

slobhasll and Tantric bija-manlras are canstructed in accordance with the phanalogical

roles of Sanskrit. 12

Contrary to Staal's clai~ in his article 'The Mantra in Vedic and Tantric

Ritual"IJ Wade Wheelock recognizes bath similarities and differences between Vedic

and Tantric conceptions of mantra. However, he cancludes that there is a basic

underlying difference between the Vedic and Tantric understanding of mantra. Whereas

the Vedic mantras are regarded as etemal, the Tantric manttas are regarded as having

been created within time.

In her article 'The Pâiicaratra Attitude ta Mantra",l.. Sanjulcta Gupta

9 Fritz Staal. "Vedic Mantras", in Manlra. ed. Harvey P. Alper (Albany: State Unive~ilY of New York
Press, 1989), pp. 41-95.

la Staal, "Vedic Mantras", p. 63.

Il S'obha is a cbanted interjection, cODrained panicularly in tbe Siima Vt'da.

12 Staal, "Vedic Mantras", p. 63.

uWade T. Wbeeloc:t. '1be Mantra iD Vedic and TantrÎc Ritual". iD Mantra. pp. 98-122.

14 Oupia. '1be Piicaritra Attitude to Mantra", pp. 224-48.
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distinguishes the nature and functions of the mantra in the Vedic, Tantric and Pancaritric

traditioDS. The purpose of the utterance of mantras is single-mioded concentration. while

perforDÙng the worship (püjtï) rituals, on the mantras and the divinities of whieh they are

the primary forme For Paiicaritrins, mantra-the sonic manifestation of God-is the link

hetween the devotee and his or her God. The power a Piiicaràtrio derives from his or her

mantra is understood to he solely the fruit of God's grace. Aceording to Paiicaratra

Âgamic thought, mantras, God's forms assumed out of graee, are the very embodiments

of that grace.1.5

In her study of Ramanuja's two immediate disciples Küresa and Parasara Bhanar.

Nancy AnD Nayar looks at the relation between mantra and slalra (praise-poem) within

the Sri Vai~g.ava trddition. She demonstrates how the three streams of the tradition (the

Sanskrit Vedas. the Tamil Vedas. and the Pancaratra Âgamas) were synthesized by

developing a multidimensional view of mantra, linking mantra closely with slalra.

Althougb the Paiicaritra Agamic texts tend to he very ritualistic in outlook (emphasizing

subjects such as the construction of temples, installation of ieons, temple worship and the

like), they are aIso concemed with esoteric malters, such as the nature of the Absolute,

cosmogony, and the creative nature of sound, word, and mantra. According to Nayar,

the Sri Vai~Qava Acâryas appear to have expanded the Paiiearitric practice of regarding

slalras as mantras in order to endow the poems with prestige and potency. The

significance given to the liturgicai recitation of slalras within the Sri Vai~g.ava püjtï

(worsbip) ceremony is directly linked to the community's devotional orientation. The use

I~GUpla. UThe Piiicarib'a Attitude 10 MaDb'a". p. 224_
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of mantra is central to ritual described in the early uclassical'" Pâiicaratra Âgamas,

whereas the later texts place an increasiog emphasis on the recitatioo of slolras. Indeed,

Bhanar distinguishes mantra from s'olra solely on the basis of the reciter's intentions: it

is called a mantra if it is recited for the attainment of specifie fruits, whereas it is called a

stolra if it is recited for pure delight. 16

Even as there are differences in the Vedic and Tantric concept and usage of

mantras, there is aIso ambiguity about the relation between mainstream Hindu traditions

and Taotrie traditions. Due to the negative attitude and disrespect attaehed to sorne of the

Tantric praetices (such as eating Meat and religio-sexual practiees), Paiicaratrins have

tended to disassociate Paiicaratra from Tantra. On the other hand, the word Tantra is

sometimes used interehangeably with Agam~ 17 and the Paiiearatra Agamie tradition

definitely contains ritual practices influenced by Tantra. Aecording to Gonda, the

medieval ritual manuals of bath the Vaikhanasa and the Pâiicaratra Agamie traditions

contain plpular Tantrie elements, for instance, the use of yantras and bïja-mantras. III

After the Medieval period, even more Tantric elements were incorporaled iota their ritual

manuals,l9 including the practiee of nycisa.20

16 Nayar. P~,ry cu T'M%gy. pp. 22-24.

11 Pandit M. Duraiswamy Aiyupr and Pandit T. Venugopalacbarya. Sri Pâiicarâlrara4ii of V~ddllla
~iiJ:a (Madras: Adyar Library and Researcb Cenb'e. 1961). pp. vii-xii.

Il Bïja-manlras (seed mantra) is tbe manlra used ÙI die wonbip of a panicular deily. and is regarded as
a componenl part of tbe yantraic fonn of tbe deity.

19 Goada. Medieval Re/igiollS Lilerarun in StlllSkrit. p. 143.

20 See "Sri Hayagriva UfJQ1IÏ1ad' and "Sri Hayagriva Kavaca Priirambha" for the descripcion and
iDCorporalioa of the praetice of n)IIÛa.
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The four ritual texts about Hayagriva used by Sri Vai'Qavas are Agamic in

content. The texts allow for the worship of Hayagriva as the Supreme in the temple

milieu. Apart from Elizabeth Anne Benard's study on the goddess Chinnamasla, 21 little

has been done by way of scholarly studies on the subject of these genres (Tantric

Upani,ads, kavacas and paiijaras). Therefore, it is important to open up the study of the

Agamie ritual texts. Bec:ause little has been written, this chaper is more descriptive than

analytieal (as compared to the other chapters).

Llterary Genres hnItative 01 Authoritative Texts:
The Motives lor Vedlcization and Celebration

A common occurrence observed in sectarian Hindu traditions is the imitative

employment of traditional authoritative literary genres to "Vedicize" new religious

developments. This appears to have happened with the literary genre of the Upani~ad.

And, indeed, one has been composed about Hayagriva as an important avalara of Vi~Qu.

An attempt was evidently made to relate the deity back to the Vedas.

Sri Hayagriva Upan4J2

The ten2J or thineen24 principal "classical" Upani~ads form the last portion of the

21 BeGard. Chinnamasla: TM A.w~fulBuddhisl and Hindu Tanlric Godd~ss.

Xl Upan4a1.samgraJaal) (edited by l.L. Sbastri) (Delbi: Motilal BaGarsidass. 1984). pp. 619-621; Sri~
Srilak.pni Hayt:Jgriva SaJuurandmoslolrddi. pp. 12-14; Alha Sri Hayagriva-PafaJam. pp. 23-30.

231be reG classical Upui$ads are: Br#aDddrcu:ryaka Upan4ad. Chândogya U~ad. Tailtiriya
Upanqad. AiIQ'~ya UptmÏ.1ad. K~na Uf'OII4ad. Kafha UptlIIÏ1ad. lia UptlIJ#od. MUIJ4aka UfXJII4ad.
P,aina UptDIÏ.1ad. MàlJl!.ukya UptJn#ad. See Uptl1IÎ!aI-SamgraJaal); N.S. Subra01aGiaD. Encyclo~d;a of
,~ UfKl1IÏ1ads (New Delhi: SterliDg Publisbers. 1985). pp. vü.

Z4Tbe additioaal rbree of the ~bineeG·· classical priacipal UpaGi$3ds are: SveltiiValara Upan~ad.

Mail" U~tJJl. AGd Kau.sllaki UptDÙ.1ad. TM Thi"~~11 Principal UfXlIIÏ!ads (traoslatioa by Robert
Ernest Hume) (2Dd. ed.• repriDted; Delhi: Oxford UDive",ilY Press. 1989).
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Veda (Veda+anta = Vedinta) belonging to the late Vedic period (ca. 900-500 B.C.E.),

and are regarded as divine revelatioo (iruli, that which is heard). Among the Most

imponant and authoritative of the '·classicaJ" texts are Brhadara'.lyaka Upani~ad and

Cluindogya Upan;~ad. Later 00, many sumller '"Tantric" and sectarian Upani$ads,

imitative of these maiostream Upani$ads, were composed, and their subjects include a

wide variety of deities. They became popular for the worship of. and Meditation upon.

the Supreme through the use of key syllables (bija-aJc~ara) representalive of a particular

deity.

In the list of 108 Upani$ads, Sri Hayagriva Upan;~ad is the lOOth.2s According

ta N.S. Subramanian. there are 10 major and 25 sdmdnya classical Upani$ads. as weil as

other Upani$ads that he classifies as Saiva (14), 5àkta (8), Vai$1}3Va (14). Yoga (20) and

samnydsa (17).26 Sri Hayagriva Upani~ad is included as one of the fourteen in the

Vai$1;lava category. loterestingly. there are Upani$ads written about various forms of

Vi$~u. including the Agamic doctrine of the four vyühas (see Kr~~a Upani~atl).27 Unlike

the classical Upani$ads, tbese Vai$Qava Upani$ads are esoteric, with their hymns

campletely focused on the mantra of the deity, and they describe the fruits derived by

acquiring the lcnowledge of the mantra.

Sri Hayagriva Upani~ad is an example of a brief Tantric Upani$ad. It is difficult

26 Subramaaiaa. Encyclo~t!iaof lM Upt:UI#ads. pp. vii-xi.

r1 Tira-sin; Avyakta; NiriYlUJa; Knoa; Kali-salilarQA; Visudeva; DaUitreya; Hayagriva; Garuda;
Gopala-dpiai; Tripid-vibbüti; lUma-rabasya; Rima-dpw; aad Nrsililba-lipini. See Subramaniaa.
Encycloped;a olIM Uf'IIIIÏ.1ads. p. ix.
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to determine the precise dates of the numerous later Tantric Upani~ads; bowever, one can

he sure that the sbort Tantric Upani~ads are plst-Epic (after 200 C.E.) and probably

much later still. In fact, the Tantric: Upani~ads were most likely written around the 8th

century to 14th century (and later), during whicb period Hindu Tantrism tlourisbed.21 It

would be speculative to determine a precise date for Sri Hayagriva Upan;~ad. However,

its contents reflect the mantra;c fOTm of deity which is Agamic in nature. Vedanta Desîka

cites several classical29 and sdmanya30 Upani~ads as proof te~ts in Rahasya Traya Sara,

Pa;;caralra Rak~d, and Sala Dü~a1Ji, but he does not cite Sri Hayagriva Upani~ad.

Sri Hayagriva Upani~ad is an example of the process of Vedicization, especially

with regards to establishing the horse-headed deity as an avaldra of Vi~J;lu and

connecting him back to the Vedas. It is not ooly written in an authoritative literary genre,

but it also inc:1udes key mahtï-viikyas (great statements) to he used as mantras, such as laI

lVam as; (Thou art that) taken directly from one of the most authoritative of the classical

Upani~ads, the Chandogya Upan;~ad (6.8.7). This imitation of genre and the inclusion of

mahtï-viilcyas from the c1assical Upani$ads, in effect, connect Hayagriva with the

Vedanta, and thus directly associates Him with iruti.

Sri Hayagriva Upan;~ad, addressed to Hayagriva, is a text to he recited. It is

about the Hayagriva mantra, which is considered to provide lcnowledge that should

eventually lead to liberation. It is regarded as containing the wisdom necessary for

21 Padoux. "Tantrismtt
• p. 275.

29 Such as tbe Chiindogya Uptlllitad and Tainirîya UJXDÙ.1ad.

10 Sucb u the S,,~ldillalara U{JQIÛ1ad.
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moqa. Hayagriva is described as:

... Salutations to You"
whose form is consciousness (c;t) and bliss (ananda)
whose essential nature is beyond the Universe. (1.1)

Hayagriva is clearly regarded as Supreme God in the texte Furthermore, He is praised

both for His great wisdom and for His action of recovering the Vedas" a myth featured in

the Mahiibhàrata and Pur'3Qas. Continuous with His association with the Vedas and

speech" He is also depicted as having the form of the Vedas. Hayagnva is finally depicted

as having the form of certain mantras:

Hail!Hail! Salutations to the King of wisdom,
the form of the ~g, Yajur and Sama,
who [performed] the act of rescovering the Vedas. ( 1.1)

Salutations to the great One,
who has the head of a horse
whose body is the Udgilha31 and Pra'.'ava32

• (1.2)
The recitation of the Upani~ad" and meditation uPOn the mantras provided in the text, are

stated to have the potency of purifying even those who are adulterous. 33

Furthermore" nydsa, the Tantric practice of placing a spintual letter on each body

pan" is prescrihed in Sri Hayagriva Upan;~ad. Practiced in order to spiritually transform

each part of the body, nyasa purifies the body to make it a suitable receptacle for God.

The Upani,ad reads thus: 34

Mga·nydsah [placement on the limbs of the body] is to he
done with the syllables a, u, and m. (1.4)

JI UdgïlM is the ehaDtial oftbe Sima Veda.

n PrQI)Dva is the sacred syUable Dm.

Jl Sri Hayagriva Upanqod Il.3.

14 Kane, History oflM Dhannaidstras. Vol. S. Part 2. pp. 1l2()'1I23.
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The various mantras are distinguished according to the number of seed syllables (bija-

~ara) in each. For example:

The seven syUable [mantra] is Dm nama/:l bhagaval.
The five syUable [mantra] is Hayagriva.
The six syUable [mantra] is mahyam medhdm prajntïm. (l.S)

According ta the Upani~ad., the Hayagriva mantra is hasum., and consists of five

syllables. The mantras are claimed ta have the same meanings as the four popular

Upani~adic passages on Brahman., the underlying nature of Reality. These four

maJuïvdkyas are actually listed in Sri Hayagriva Upani~ad:3s (1) praj"anam anandam

brahman (Brahman is consciousness and blïss);J6 (2) laI tvam as; (Thou art that);37 (3)

by the inclusion of four Vedic verses... 1 Three of the four verses are taken directly from

ayam alma brahman (the soul is Brahman);38 and., lastly., (4) ahtUh brahmâsmi (1 am

• Brahman)39 .40 The understanding of mantra is further established in the Upani~ad

•

the 88 Veda and are concemed witb the power of speech. These verses are: (1) ~g Veda

StUhhita 8.100.10; (2) ~g Veda Sathhila 1.164.41; and (4) ~8 Veda StJlhhilti 3.53.IS. ~g

Veda StJlhhild 1.64.41 significantly describes the infallibility of sacred syllables filled

witb deep meaning.

35 Sri Hayagriva UfXlII#ad U.4.

l6 See Brlraddra1J.yaka Upan4ad 3. 9.28 and .4.i'ar~ya Upan4ad l.l.

TI See Clrtindogya Upan4ad 6.8.7.

31 See MalJ'!ukya Upcua#ad 2 and Brhaddra1J.yaka Upan4ad 2.9.

39See BrluJddra1J.yaka Upan4ad 1.4.10.

40 Gajallana Sadbele. Upan4ad-vÜya-nraM-koia (Delhi: Sri Satguru Publications. 1987).

41 Sri Hayagriva UfXlII#Dd O.S.
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Sri Hayagriva Upani~ad bas a strong orientation towards syllables and is

predominately constituted of a variety of Vedic and Tantric mantras. It is devoid of

devotional expressions. Il does clearly state. bowever. tbat the teCitation of the Hayagriva

mantra is 61"or the purpose of liberation (molc~a)99.

Literary Genres Typlal 01 the Apmic Tradition:
Rltual Tats a.d thelr Tutrlc Element

As aforementioned. the agglomeration of Vedic and Tantric elements make it

difficult at times ta clearly discem wbat is Tantric and what is not. The Pâiiearatra

Agamas nonetheless grew out of Tantrie anteeedents as did several other seetarian

traditions and have iocorporated iota their medieval ritual manuals Tantric elements.

including bïja-mantras, yanIras, the praetiee of nyâsa).42 The three remaining ritual

texts coneemed with Hayagriva, to he discussed in mis section, are written in literary

genres that are common to the Tantrie and Agamie traditions: Sri Hayagriva Kavaca

Priirambha (Beginning of the Sri Hayagriva-Prolective Shie/d), Sri Hayagriva Kavaca

Anyat (Another Sri Hayagriva-Protective Shield). Sri Hayagriva Paiijara (Sri Hayagrïva­

Cage). Kavaca and paiijara are two literary genres common to the Agamie tradition.

based on the understanding that spiritual power (iakn) is associated with words (iabda).

These compositions are meant to be reclted. The power generated by the reeitation is

believed to neutralize evil power and influences. and kavacas and paiijaras are

specifically recited both for protection and the attainment of booos.

The three ritual texts about Hayagriva are generic in nature; tbat is. the name of

41 laD Gooda~ M~di~val R~ligiollS Lit~ral"r~;11 Sanskrit. p. 143.
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any god could eonceiveably be insened with a sto'ra staoza on the specifie deity. Thus,

aIthough the generie compositions (may he early), they include a more receot beginning

and ending specifie to Hayagriva. The generie nature of these Agamie compositions

malce them diffieult to date. However, unlîke the Piiicaratra Agamas, these compositions

are consistent in their ponrayal of Hayagriva as the full form of Vi'I)u~ this is evident in

the interplay of epithets of Hayagriva and other forms of the Supreme Lord Vi'l)u. The

fact that these ritual texts are eonnected with temple worship (and the Swâmi Hayagriva

Temple built in 1667 C.E. is the only temple to my knowledge wherein Hayagriva is the

presidiog deity) would explain the ioconsisteocy between the Agamas and these Agamie

compositioDS~ that is, eveo though the Âgamas are ambiguous about the status of

Hayagnva, these compositions are consistent in depicting Him as Supreme. Although it

MaY seem speculative, 1 am inelined to believe that these texts are posterior to Vedanta

Oesîka and the establishment of the Swàmi Hayagriva Temple and were developed in the

Vatakalai temple milieu.

Sn Hayagriva KaYGCtJ PriirambluJ~ (Begillnillg ofSn Hayagriva-{ProtectiveJShield)

The kavaca retlects the Agamie tradition of the recitation of mantras. The word

kavaca-meaning "armour, jacket, amulet, charm, mystical syllable fomùng part of a

mantra used as an amulet'..... -is derived from the Sanskrit verb root ku "to cry out,

moan, malce a sound or aoy noise".45 Kavacas are chants recited for the purpose of

43 Sri/:a Srilakpni Hayagriva SaharrandmasioinIdi. pp. 103.104; Alha Sri Hayagriva.P~aJam.pp. 17·
22.

<M MOllier-Williams. Sanskril-Englùla DictioMry. p. 264.

4~ Moaier.Williams. Sanskril.Englisla DiciioMry. p. 299.
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protection. The very words of the kavaca are themselves regarded as having a protective

function similar to that of a shield.

Sri HayaBriva Kavaca Prdrambha begins by describing Hayagriva as the Seer

and Supreme Soul: 67he r~; of this great mantra, the Sri HayaBriva Kavaca-is

Hayagriva. It is [composed in] the eight syllabled metre. Sri Hayagriva. the Supreme

Soul, is its deity (devatd)." This introduction is followed by three mantras along with

salutations direc:ted to Hayagriva: the bija-mantra. the ia/cti-mantra, and the kilaka-

mantra are connected with salutations to the Lord of Speech. the Foundation of Learning.

and the Ocean of Vedas, respectively.

The stanzas describing the three mantras are followed by three stanzas that consist

of bath devotional-poetical and iconographical descriptions of Hayagriva. continuous

with' passages in the Paiicaratra Âgamas:

[1 meditate on Hayagriva]
whose hands are glinering
with the discus (calera). conch shell (iankha), rosary (ak~a-valaya)

and the hand position of knowledge (jnana-mudrtï)
whose multitude of splendorous lightbeams
decorates the sky ... (v. 2)

The ïûteen st3DZas that follow are descriptions of Gad along with requests for protection.

Severa! verbal imperatives are employed, e.g., pdru46 (protect me) or ra!qatu'" (save

me). The kavaca includes stanzas on each part of the body. with a separate 5tanza

requesting the protection of each part. The stanzas commence with a request for the

46 Pa,u is the secoDd persoo siogular imperative form of the Sanskrit verbal root pli "to procect &omo
defead agaiDst. watcb. or preserve", MODier-Williams. Sanskril-Englisla Diclionary. p, 613.

~ Rak.1atu is the secoad persoo siagular imperative fonn of the Sanskrit verbal rool rab "to save.
proteet9 take caret preserve. l'lard". Moaier-Williams. Sanskrir-English DicriofVJry. p, 859.
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protection of the head and facial features, thus:

Dm, may Hayagriva protect my head.
[May] the One who abides in the moon,
protect my forehead.

May the One who is the wisdom of the idstras
protect my two eyes.

[May] Brahman's nature,
which is the Word (sabda),
[protect my] two ears. (v. 4)

Following the request for the protection of the head and facial features, the text proceeds

through the other parts of the body down to the feet and toes. Although the recitation of

the kavaca and practice of nytisa (the practice of placing a spiritual letter on each body

part in order to purify the body to make it a suitable receptacle for God) are both part of

Agamic rituals concentrated on specific parts of the body, they differ in their aims. The

recitation of the kavaca is for the oeutralization of evil whereas the purpose of nyasa is

the spiritual transformation of each body part 50 that the body may become pure and

suitable for the reception of boons.

ACter going through the various parts of the body, the kavaca requests the

protection of mental facilities like the senses and the heart:

May the Soul of the all-enveloping sky
protect my essence.

[May] the Soul tbat is [vast as] heaven
[protect) the interior cavity of my heart. (v. 14)

The kavaca then requests protection for the regions of the world. Several stanzas contain

depictions of the nature of Hayagriva (see v. 4 above), whereas others make reference to

other forms of Vi~,=,u:

May the omnipresent One
who resides in the cavity (kulqr) [of the heart]
(protect MY] beUy (kuJql) .
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[May] the Desttoyer of Bali
[who took three strides to measure the eanh]
[protect) the three folds of slcin [on my belly]...41 (v. 6)

Finally, the kavaca ends with a phtJla-Jruti explaining the benefits obtained by its

recitation of the Hayagriva kavaca and the sunender of one's body: the phala-Jruli

promises lcnowledge, wealth and a good life as a result of the recitation of the kavaca.

Sn BayagrivIJ Kavaca Anyat9 (Anotber Sri Haya.riva [protectlve]-Shield)

As its name suggests, the Sri Hayagriva Kavaca Anyal is also a text meant to be

recited for protection. It begins in a narrative form, in which Parvatï asks Siva to tell her

the story of Hayagriva. This narrative framework is similar to tbat found in the PuràJ)as

and the introductory portions of the Vai$l;laVa PaÎÏcaratTa Agamas.50

Siva explains that Vi$I;lU takes a form on eanb as his play (Jïlil) at the end of the

kali age. The narrative passage is followed by two mantras-hnaum bijam and Dm
kilakam (v. 6~along with an opening stanza resembling that of a slolra 5tanza.

Hayagriva is described thus:

1 praise the One with a horse's mouth,
who bears in His hands a book (Puslaka), a lotus (ambuja), rosary
beads (~a-miild),

and the hand position (mudrd) of exposition (vyiiJchya),
whose head is anointed
by the nectar overflowing
from the golden jar

41 Vimana (the dwarf al/atdra of Vi"u) recoven the tbree worlds (beavea, sky aad eartb) from the
demoa Bali, by takiag tbree strides. Vimana is ofteD referred to iD the bymDs of tbe Âlvin. See. e.g.•
Tinwdymoli 2.4.11. 2.7.7-1; Naccïyiir TilVlftOli 4.2, 11.4. and Periya Tirumo/i 6.1.10.1.3.10. See also
VÎ.:'~ PllfrÜ.I/J (Ill. 1.42-43) aDd Bhdgavata Pllrd1Jll (Vlll.18).

.t9 Srila Sril~i Hayagril/a SaJrasraniimastotrrfdi. pp. 10S-106.

50 Il seems uaDeccesary to brio, Siva aad Parvati in the kal/aca. However. it May be a form of
establisbiD, Hayagriva's supremacy sÙlce the Durative Crameworb are oftea of <4lesser" gods tellingtbe
story of the Supreme.
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[held] in the lotus-like bands of Lak$mï. (v. 7)

The stanzas that follow then describe the nature or attributes of Gad, each followed with

a specific petition for protection: pdlu (protect me) or raJqatu (protectlsave me). As in

Sri Hayagriva KavQca Prdrambha, the text goes through all the parts of the body with a

stanza requesting the protection of each part, beginning with the head and moving down

through all the body parts to the feet.

Several stanzas requesting protection refer to Vi~J;lu and his avatdric forms.

Interestingly, there is a frequent playon words in the kavacas, for the epithets of Vi~J;lu

used often contain the name of the part of the body. There is a reference to Vi~J;lu as the

incarnation of Rama who is served by Hanuman (as described in the great epic

Riimtïya~a):

[May] the One who is served by Hanuman
(the powerful-jawed one)
[protect my] jaw (hanu). (v. (0)

There are also stanzas that refer to attributes specifically associated with Hayagriva:

May the Lord of Speech,
protect my face.

May the slayer of the enemy of gods
protect my tongue. (v. 9)

May the Horse-necked One (haya-griva)
protect my neck (griva). (v. 10)

After going througb each part of the body. the kavaca makes requests for the

protection of the regions of the world:

May the Lord of speech
proteet the eastem quarter.

[May] the unconquerable One
[protect] the southem quarter.

May the Supponer of the universe
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proteet the western quarter.
[May] the One who is celebrated by Siv~
[protect] the northern quarter. (v. 13)

The kavaca's final two stanzas (vs. 15-16) prescribe the appropriate times for the

recitation of the kavaca and the fruits ta be obtained. Most significantly, v. 16 states that

one is purified by this devotional Practice and attains mok~a:

A leamed one,
even though doubting, rivalling, and perplexed,
sbould recite this kavaca
during the three divisions of the day
[dawn, Doon, sunset].

[That one] purified
by [the practice of] devotion (blrakll),

is oot born again. (v. (6)

Sri Hayagriva Kavaca PrlÏrambJUJ and Sri Hayagrïva Kavacam Anyal are

IIÙdway between mantra and s,olra (praise-poem). The stanzas of bath kavacas describe

the icon and qualities of Hayagriva, witb requests in stanza form addressed directly to

God, as in the s,olra. The significant difference between these kavacas and Sri Vai'lJava

devotional poetry (such as the Hayagriva S'Olra) is that the requests in the former are

directed to God for protection (with the understanding that by the recitation of the kavaca

one may attain mok~a); on the other band, stotras are recited as aids ta attaining the

blissful enjoyment of Gad's presence, the simple receptioD of His grace, or bis visual

appearance (dariana) ta the devotee.

Typical of the Agamic tradition. the paiijara is recited in orcier ta gain the power

St ~rita Srilak.prü Hayagriva Sahasraniimastotnidi. p. 16.
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of a particular deity. The word paiijara, meaning u cage.. body.. particular prayen and

formu1aries", is derived from the Sanskrit verb root paj (to become stiff or rigid)..52

According to Vedic and Agamic belief.. one attains spiritual power upon the performance

of religious recitations (especially mantras)..53

Sri HayagTÏva Paiijara54 is a shon ritual text of salutations and requests made to

God. It begins with an afÏ1I1l1ation statement that one becomes powerful through the

recitation of the hymn:

Now, 1become more powerful
[with] the proper paiijara of Hayagriva.
wherein the words
containing the totality of wisdom
is like the tlowing Ganges river. (v. 1)

Gad is describeJ iconographically: for example. He ··who has long lotus-like eyes and

who has noble limbs and four arms" (v. 3). This is a common description of

Vi~1';\ulHayagriva.Other descriptions retlect the splendorous quality of Vi~Qu/Hayagriva:

·-Wbo shines with a diadem and crest, who is illumioated with the vanamdld (garland)"

(v. 3,4). There are also salutations made to Hayagriva similar to those found in Sri

Hayagriva Upan#ad:

Obeisance to the Gad of gods,

S2 Monier-Williams. Sanskril-Eng/isl! Dict;onary. p. 575.

S3 Tbere is a reference ta Hayagriva iD tbe context of the recitatioD of a paiijara in the PuriJ)ic corpus.
ln Garu4a PUN1)4 1.13.1-10 (NVi$oupaijatastotn"). aD "eacyclopedic·· PuriJ)a. Hari requests Vi$~u for
pI'O(eetion. Hayagriva is mentioDed aDloug the muy epitbeu and avaliiras of Vi$l)u: "takiog up
Vaijayanti and the Dect1ace (irivalsd) pruect me in the Donbeast. 0 Lord Hayagriva. obeisance ta
Tbee··. However. although the passage iD the Garw!a PUTlÏI)IJ is solely a request for proIectioa. Sri
Hayagriva Paiijara is a petition for tbe removal ofevü and anaiameDt of fruits.

S4 This ritual bymn is iD faet quite sÎJDüar ta Atlra Sri Hayagriva Mala Mantra Stllli contaÎBed in
Appendix t and discussed ÎD the section "Sri Vai$lJ3va Devotional HyOllls iD Praise of Hayagnva·· of
ChapterVll.
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wbose body is the sacred syUable Dm and UdgïtluJ,ss
wha is the image of the ~g., Yajur., and SQma [Vedas].,
and wha is the Granter of the desired goal (anha). (v. 6)

Each stanza bas al least one vocative., and makes beavy use of the second singular

imperative verbal form; thus the stanzas are directed ta Gad. The requests., made in the

imperative, are for Gad 10 destroy eviI. For example:

Obeisance ta Gad.,
who has the head of a horse (haya-s7r~a)

and is the Destroyer of enemies.

Destroy ail poveny
[and] bring about good fonune. (v. 9)

There are petitions for good fonune. knowledge. and protection:

Oheisance to the One
who has the head of a horse (haya-s7r~a).

the Lord who is Gad of gods.

May [He] grant me intelligence, wisdom
sttength. knowledge
wealth. sons and grandsons. (v. 10)

The final ponion of the paiijara consists of stanzas praising Hayagriva for His qualities

and acts., in particular, the removal of ignorance and the bestowal of wisdam.

Funbermare., staoza 18 refers to the "One wbo is to he worshipped with these twelve

manttasU (bere the term mantras refers ta the stanzas of the pafijara). Although the stanza

refers to the chanling of twelve mantras (stanzas), there are actually 18 stanzas in the

hymn. Thus. it is possible that stanzas were later added to the bymn. The final stanza

claims that the Lord is the Remover of ail the difficulties of the world., whicb may he a

reference ta Hayagriva as the granter of molqa., the release (rom samsara.

5
5

Udgitlul is the cUDriDI of the Sima Veda.
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The panjara (unlilce the kavaca) does not make requests for the protection of each

pan of the body. However9 similar to the two kavacas9 Sri Hayagriva Panjara appears to

fulïill a function somewhat between the Tantric Upani,ads and bhaJcti srotTas. The

panjara parallels the Hayagriva Slolra in several ways: it contains vivid visual depictions

of Hayagriva like those of the Hayagriva SrotTa, and its intended audience is God

Himself. Furthermore9 it includes requests for God's boons and protection. However, the

paiijara differs from the Sri Vai~Qava slolra in that many of its requests are not for the

enjoyment of the visual experience (dariana) of God (as in the stotra); rather, they are

for the attainment of boons and spiritual power.

ANALYSIS OF HAYAGRÏVA IN THE SHORT AGAMIe RITUAL TEXTS

Hayagriva as Supreme

Unlike in the Agamas, the short ritual texts that follow that tradition are in

agreement with each other in their depiction of Hayagriva as the Supreme. Sri Hayagriva

Upani~addescribes Hayagriva as Supreme in its portrayal of Him as having the form of

coosciousness and bliss. This is continuous with the Upani~adic concept of Brahman in

the stanza quoted in Sri Hayagriva Upani~ad itself- prajniinam iinandam brahman

(Brahman is consciousness and büss) (Brhadiira1J.yaka Upan;~ad 3. 9.28~ Aitareya

Upani~ad3.3).

Unlike the Paiicaritra Âgamas, which contain highly contradictory references to

Hayagriva'5 status, these brief texts, literary genres typicai of the late Agamic tradition.

consistently acknowledge Hayagriva as Supreme. establisbing Him as a '1"u11 form'· of
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Vi~!)u. Not ooly are there references to Hayagriva as the Supreme God~ Supreme Sou1,

Ruler of the tbree worlds~ Supreme Ruler and the like, the short texts also ioclude the

many epithets (such as Madhusüdana and Kesava) and avataras (Vamana~ Rama~ and

Hari) of Vi$!)u, reflecting the understanding that Hayagriva and Vi$!)u are one and the

sarne. In praising One He bec:omes ail the others. This equation of Hayagrtva with Vi$Qu

and the variaus forms of V~I;lU further establishes Hayagriva as a '1"ull-form" of Lord

Vi$Qu. Even though the actual Pâiicaratra Agamas are ambiguous about Hayagrïva's

theological status. these Agamic ritual hymns are consistent in depicting Him as

Supreme.

Hayagriva as Avdt4îra

Although the ritual texts that foUow the Agamic tradition depict Hayagrtva as full

avatiira of Vi$"u, there is no mention nor concem expressed as to why or how this

panicular incarnation of Vi$J)u has a horse•s head (an issue imponant in the

Devibhagavata PuraIJa and Skanda Purdt.'a). Neither do the texts dwell on Hayagrïva's

mythic avatdric act of recovering the Vedas from the demons, although that act may be

implicit in the great importance placed upon His association with wisdom and the Vedas.

A1though there are a few references to the Epic and Puranic mYth of Hayagriva's

avatdric aet of recovering the Vedas and killing the demons Madhu and Kaitabba. the

myth provides the scope for Hayagriva's description as the Source of the Vedas and as

Protector of His devotees.

Hayapiva and the Vedas

Bath an implicit and an explicit connection between Hayagriva and the Vedas is
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expressed in tbese rituaI texts. Firstly, Sn Hayagriva Upan;~ad direc:tly connec:ts Him

witb the Vedas merely by the Iiterary genre of the text. Secondly, although there are only

a few references to the myth of Hayagriva's benevolent ac:t of rec:overing the Vedas, He

is otherwise connected to the Vedas by heing described as in '~e form of the ~, Yajur

and Sama [Vedas]" or ..the form of the Vedas". Hayagriva is not just the recoverer of the

Vedas but their very source! References to the horse-headed deity as being the source or

form of the Vedas, which are present in ail of these ritual texts, also implicitly establish

Him as Supreme.

Hayagriva as Protector

Interestingly, bath kavacas refer to Hayagriva' s destruction of the demons, but

neither mentions His mythic act of saving the Vedas. Yet, His destruction of evil forces

is paramount in bath texts, and this must surely he an extension of His mythic avatiiric

role as destroyer of the demons. The ancient myth has become the revelation of God's

qualities, and, in fact, Hayagnva's protective role towards His devotees now has

superceded His rescue of the Vedas in olden times. Hayagriva is also praised for His own

wisdom and His gift of ignorance-destroying wisdom to His devotees. In the kavacas,

througb an extension of His benevolent act of killing the demons, Hayagrtva is

establisbed not ooly as the Protector of the Vedas, but aIse as the Protector of His

devotees (as does Vedanta DeSika's Hayagriva Stotra).

Hayagriva and SpeecblMantra

Although in Sri Hayagriva Upan;~ad Hayagriva is described as being in the form

of pra1Jm'a (sac:red syUable Dm) and as a bïja-mantra with a number of syUables, the
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other short ritual texts describe Hayagriva in a sligbtly more personalized fasbion.

Because the kavQcQs are spoken direetly to God~ they encourage a more persona!

relatiooship hetween Hayagriva and the devotee.

The efficaey of the Paiiearatrie mantra is dependent 00 God~s grace;56 that is~

mantra is the link between the devotee and bis or ber God. These texts~ following the

Agamie tradition. refer to Hayagnva both as a mantra (with various numbers of

syllables) and as an image with specifie iconographical features. The mantras contained

in the texts are cootinuous with the Agamie usage of mantra within a devotional temple

contexte Here. mantra and icooography bleod io a style typical of the Vai~l)ava

Paiicaratrie tradition.

Vedinta DeSika's Hayagriva StotnJ in the Lipt orthe
Ritual Texts tbat FoUow tbe Agamie Tradition

Sri Vai~Qavism has been !ntluenced by Tantra filtered through the Pâncaratra

Agamie tradition. which prescribes some Tantric ritual practices.57 These four shan

ritual texts concemed with Hayagriva (medieval or, more lilcely, post-medieval) are used

by Sri Vai~Qavas. It would he speculative to precisely date the texts. As mentiooed in the

introductory chapter~ although the rituai hymns are in pan-Indian Tantric genres, they

were most likely composed after Vedanta Desika and the establishment of Hayagnva as

the Supreme God; that is. these Agamic compositions most likely are posterior to the

regional establishment of the Swàmi Hayagnva temple because Hayagriva is consistently

portrayed as Supreme.

56 GUpta• "The Piiicaritra Altitude 10 Maotra", p. 224.

57 Aiyaagar aad Veaugopalacbarya. Sri p{incanilrarii~a of V~d{inta lkiiJca. pp. vü-w.
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The Swâmi Hayagriva Temple is the ooly temple in the South wherein He is the

presiding deity. The ritual Agamic hymns are often connected with a particular temple.

There are two groups of practitioners involved with religious matters of a Tamilian

Vai~r,ava temple: (1) the ticdrya (preceptor) of Sri Vai$lJavism (Visi~tàdvaita Vedanta).

including Ramanuja and Vedanta Desika. and (2) arcaka (temple priests) trained

according to the Agamic tradition. Although these two groups probably once belonged to

different Vai'Qava groups. their worle is complementary; that is, the dcdrya is responsible

for the transmission of the tenets of the tradition, whereas the arcaka is responsible for

the performance of temple rituals. The complementarity of the dciirya and arcaka is

evident in the regional development of Hayagriva worship in that there are late Àgamic

hymns composed about Hayagriva as Supreme which are used by Sri Vai$l)avas (even

though the hymns are not specifically Sri Vai~lJava).

These hymns shed light not only on the relation between dcdrya and arcaka, but

they also demonsttate the confluence of Vedic and non-Vedic ritual practices. For

instance, the great emphasis placed on the concept of mantra and on the power one

attains through the recitation of various texts (kavaca and paiijara) is found in many

Indian religious streams.

As do the ritual lexts concemed with Hayagnva that follow the Agamic tradition,

Vedanta Desika·s Hayagrïva Slolra reflects the confluence of the traditions of mantra

and iconography, typical of Sri Vai~lJavism. In the Hayagriva SIOlra, Hayagriva is, on

the one band. depicted in image form with specific iconographical features (devatâ­

mûrrr). on the other band. He is also described in mantraic fashion. The pertinent stanzas
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not only parallel the mantraic and yantra;c practiee of the Agamic tradition. but also

show that the author of Hayagriva Stolra has employed and expanded these concepts by

personalizing the Agamie approach to both mantra and deity.

There are differenees between the ritual texts that follow the Agamie tradition and

the Hayagriva Slolra, however. Firstly. Vedânta Desilc:a fol1ows strictly the Sri Vai$Qava

world-view. while these short ritual texts are more Pâiiearâtrie in orientation. Though

both the stolra and the Agamic compositions are consistent in their ponrayal of

Hayagriva as Supreme. the relation and experience the devotee has with God differs;

that is. the intimate relation a devotee has with Gad is absent in these compositions. The

slatra, Iilc:e the ritual texts, contains severa! staozas requesting an iocrease in strength. yet

the stalra incorporates Âlvâr emotionalism in a way that the shoner ritual texts based on

the Agamas do not.

The slolra aise differs from these shoner ritual Agamic texts in the kinds of

requests it makes to Gad. Desika, for example, seelcs the blissful enjoyment of

Hayagriva"s presence in his mind or heart (antarytïmin), rather than His protection.

Although the reciter of these short ritual texts seelcs power and protection

(according to their Iiterary genre), the Hayagriva Slalra retlects the more persona! and

emotional relationship that devotees have with Gad in Sri Vai~Qavism.

Unlike the Paiicaratra Agarnas, which are inconsistent in their depictions of

Hayagrïva"s theological status, these late Agamic lexts clearly depict Hayagriva as

Supreme or the 41"ulr' form of Vi~u in stanzas descriptive of His iconic form (arca­

avaldra). According to Paiicarâ~ mantra is bath the means and goal; Sri Vai$Qavas
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extend this to God. Indeed~ through His connection with jiiana and speech, Hayagnva is

bath the means (upya) and the goal (upeya). Aeeording to Vedanta Desïka (and Sri

Vai$~avism in general), Gad is bath upaya and upeya.SI This stance retlects the process

1 caU the "personalization of mantra", whieh is contained in the Sri Vai$Qava

uilderstanding of arca-avatara and stolra. Unlike these four Agamie ritual compositions,

the Sri Vai$~ava tradition appropriates the Agamie rituals within a consistent theological

context.

The Personalization of Mantra in Sri Vaq,avism

Vedanta Desika's Hayagriva Slotra reflects the aforementioned process which 1

term the ··personalization of mantra". The interplay between the function of mantra and

slolra can he observed in the Sri Vai$Qava tradition, wherein more devotional and

emotional praise-poems become increasingly more salient features of temple liturgical

performances. The way in which the deity is depicted depends also on the genre imitated;

that is, Hayagriva is depicted in a very abstraet manner in the syllable-oriented Sri

Hayagriva Upani-!ad, whereas He becomes slightly more personalized in the two kavacas

and paiijara, and even more 50 in the Hayagriva Slolra.

This personalization is reflected not just in the concept of the mantra as a

manifestation of God as in Tantrie üterary genres. Rather, it is retlected in the on-going

transformation of the relatively more abstraet notions of the manifestation of Gad in the

mantra in Paiicaratra ioto a more personalized notion of Gad who evokes for Sri

Vai$~avas an emotiooal and relational experience (wbether it he the anlaryiimin or arca

SI Rahasya Traya Sara 9.
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form of Supreme Lord Vi~l)u).

The transformation of mantra in Sri Vai$l)avism-a tradition with a strong

emotional-devotional attac:hment to Vi$Qu·s ieonic: manifestations-is a proc:ess whereby

the esoteric mantraie deity is personalized. Although Paiiearitra is a temple tradition with

emphasis on ieoDS9 often worshipped with mantra recitations, for Sri Vai$Qavas

Hayagriva has evolved, on the basis of Vedanta Desika's slalra. ioto a highly

personalized form of Gad, whereio the devotee has ao emotiooal and personal

relatiooship with Him. Indeed, Hayagriva became personalized and popular. Although

Sri Vai$r,avas worship the persooalized Hayagriva deity, they use Panearatra ritual texts

that emerge from the Agamie temple milieu. (The personalization of Hayagriva is even

funher evident in the later Sri Vai$l;laVa hymns to Hayagriva described in Chapter VII.)

CONCLUSION

The four shon ritual texts that fol1ow the Agamie tradition retlect the movement

between the regional and pan-Indian traditions. Although these shon religious texts

follow early literary genres9 they appear to have been eomposed in Tamil Nadu after

Vedanta Oesika. As a development from His avaldric act of recoveriog the Vedas,

Hayagriva is referred to in the ritual texts as haviog the form of the Vedas and the sacred

syUable Dm. He is likewise related baek to the Vedas by the employment of well­

established literary genres such as the Upani$ads, bath in general and by citation from the

elassieal and authoritative Brhadiira,!-yaka Upan;~ad 3.9.28 and Chandogya Upan;~ad

6.8.7.
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Even though the actual Pancaritra Âgamas are ambiguous about Hayagriva's

theological status. these ritual texts based 00 the Agamic tradition and likely post­

Vedanta Desïka. are continuous with the uoderstanding of Hayagriva in the HayagrivQ

S'olra. as a "fuir· incarnation of the Supreme Lord Vi~l)u. And. like Vedânta Desïka. the

short Agamic ritual texts clearly and definitely establish Hayagriva as Ihe Protector. not

only of the Vedas. but a1so of His devotees. However, unlike these four short ritual texts

based on the Agamas. the Hayagriva Slolra consists of a confluence of Tantric ritual

understanding of deity (devalâ. mantra and yanlra) and bhaJct; (emotional worship of a

personalized Gad).
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THE sRI VAI$~AVA IMAGE AND WORSHIP OF BAYAGRIVA:
MYTB IN THE SERVICE OF THEOLOGY AND

THE CONTINUrrY OF THEOLOGICAL AND RITUAL FUNCI10NS

There are two main rea500S for the manifest complexity and cballenge in tracing

the development of the images and wonhip of an Indian deity: (1) India's long-standing

oral tradition wberein many variants of myths and the lilce bave emerged. and (2) the

diversity of traditions in India that nevertheless do share sorne common beliefs, motifs

and symbols.

The religious history of Hayagriva-a pan-Indian deity who is especially revered

in Tamil Nadu-illuminates the multi-faceted development of a deity as it accurs amoog

the plurality of India's religious streams. The diversity and complexity of the historical

process that traditions in India have undergone neccessarily requires a mnltidimensional

approach in the traeing of the development of the depictions of Hayagriva. Snch an

approach consists of. in the ftrSt instance, an analysis that is bath diaehronic--examining

the religious development and transformation of the deity tbrougb time (historically}-

and synchronie, that is, viewing the depictions of the deity in one religious stream in

relation to other versions in other streams in a cenain period of time. Funhermore, when

tracing the development of an Indian deity, it is necessary to examine: (1) the mythology

about the deity (Epic and Puragas), (2) the iconographical and mantraic references to the

deity (Agamas), (3) the ritual and devotional hymns to the deity, and (4) the local

sectarian texts, including, in the present case, the regional ones of Tamil Nadu.

This study bas looked at the various depictioDS of Hayagriva in terms of mYthic,

icono8l'3phical, and ritual transformation of the deity during the course of the

development of the varions religious traditions al the pan-Indian level. Because the living
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tradition of Hayagriva worship is located in Tamil Nadu, the study bas necessarily

included an analysis of His status and raie al the regional level. In examining, bath

diachronically and synchronically, the various religious streams that contributed to the

regional developmenl of Hayagnva as the Lord of ligbt and learning in Tamil Nadu, two

salient ways bave emerged as highly useful in understanding the developmeDt of the gode

Firstly, viewing the development of the Indian god at the pan-Indian level through the

ka!eidoscopic ~rspectivt! belps us more fully understand the many variant depictions of

the horse-headed figure, and preveDts us from thinking too unilinearly in terms of the

developmeDt of the deilY. This perspective c1early shows that the development of

Hayagriva does not have a single history, but many "'histories". Secondly, (oobng baclc

in lime through the reverse-prismatic perspective al the development of the deity al the

regioDal level enables us to comprehend better the particular regional understanding of

the changing nalure and role of a pan-Indian deity who is especially revered within the

Sri Vai'I.:lava tradition of Tamil Nadu (sinœ the 14th century C.E.). These two

perspectives on the developmenl of the borse-beaded deity Hayagriva shed considerable

Dew light on the relation and interaction between Sri Vai'lJavism and pan-Indian

Hinduism.

THE KALEIDESCOPIC PERSPECTIVE:
MOTIFS AND PATrERNS OF HAYAGIÜVA AS A PAN...INDIAN DEITY

The kaleidoscope is "an optical toy for producing multiple symmetrical patterns

by multiple ret1ections in inclined minoIS enclosed in a tube. Loose pieces of coloured

glass, paper, etc., are placed in the tube between the mirrors and as this is tum~
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changing patterns are formed:·1 In a kaleidoscope. the constituent elements remain the

same, but every time the kaleidoscope is tumed. it provides a different pattern.

highlighting some elements more than others (same pieces actually fall to the bottom and

are hidden). The analogy of the kaleidoscope has been usefully employed by Diana Eck

to advance our understanding of Hinduis~ given the variety and complexity of beliefs.

images, and rituals within it.2 The same analogy has been creatively used by K.K.A.

Venlcatachari in his study of the development of the worship of SudariaJ;la (the

personification of Vi~Qu's calera (discus).3

My study extends the application of the kaleidescopic analogy to the development

of the images of a specifie deity 00 the understanding that. although many of their

constituent elements remain the same, they appear io different patterns. My intensive

investigation of the development of Hayagriva demoostrates the usefulness of the

kaleidoscopic perspective as well in the case of the various depictions of Hayagriva in the

multitude of Hindu texts. Indeed. sometimes the horse-headed figure is an incarnation of

Gad who lcills the demons Madhu and Kaitabha, and at other limes it is a demon who is

killed by Vi~~u. The kaleidescopic perspective helps us understand the many variant

1 Collins EnglislJ Dicl;onary. p. 832.

2 Diana Eck uses tbe analogy of the ltaleidoscope in passing in ber discussion on the variety and
complexity of the Hindu pantheon. See Eck. Darian. p. 26. The analogy ean also be made use of in
comprebending the emergenee of the six Hindu onbodox philosophieal scboals; tbat is. the analogy
mates vivid how tbe saane esseDtial elemeDts in Hinduism (Jucb as saJ'!ISii,a (cycle of rebinb). m~a
[liberation]. b,ahmtm [Ultimate Reality). and atman [soulD are employed. but give rise to differeDt
pauems.

] K.K.A. Veobtacbari. wPenoDificatioD al the Intersection of Religion aad Art: A Case Study of
Sudarsana Cakra·" in Va4~ism in Intlian Alts and Cullure. edited by Raran Parimoo (New Delhi:
Books & Boots Publishen. 1981)9 p. 271 .
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depictions of the horse-headed figure appearing in the profusion of Hiodu texts. at limes

even within a single texte These texts bave been earlier differentiated as: (l) pan-Indian

··mainstream'·; (2) pao-Indian sectarian; and (3) regionaI sectarian.

VecUe Antecedents

The Vedas contain stories about the beheading sacrifice of Yajiia and Vi~Qu

(Satapatha Brtïhmat:Ja 14.1.1-17; Paiicavimiabrahmat:JQ 7.5.6). which some regard as an

antecedent to the later Pur3Qic staries explaining the origins of a horse-headed being.

Even if antecedents to the Hayagriva figure cao he theoretically traced back to the Vedic

literature. such as the references to the Vedic horse sacrifice (aiva-yajiia) and the

beheading of Vi~Qu. there are no explicit references to the horse-headed figure Hayagriva

in that literature.

Interestiogly, of ail the literature surveyed for the present study~ only the very late

Saiva and Salcta texts connect Hayagriva with Dadhyanc and the head sacrifice. For

example, Skanda Purtït.'a and Devibhagavata Purii1J.a incorporate the story from the

Vedic literature about the beheading sacrifice (Satapatha Briihmat:Ja. Paiicavimia

Brdhmat.'a) as an explanation as to how Vi~Qu obtaioed a horse ~s head. This limited

refereoce suggests that one cannot simply assume~ as 0 ~Flaherty does. that the Vedas

contain the antecedent to the particular Hindu deity of Hayagriva. That the aotecedent

may lie in the Vedas may weil be correct. However. because the desire fo~ Vedic

legitimacy is very strong in sucb texts as the Bhagavata Purii1J.a and V;~t:Ju Purii1J.a~ one

would have expected these Pur3J)as to mention this Vedic connection if il were believable

to Vai,.,avas as an explanation.
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It seems also speculative to assume, as laiswal does, that because one finds the

worship of a horse-headed deity in a particular region such as at M~üta Hill, Assam­

even if substantiated by the late texts lilce the Kalika Purd~ and Yogini Tantra--one cao

conclude that Hayagriva originated in the tribal region of Assam. It is possible that ~'1ere

has been considerable interaction between the pan-IDdian tradition and other religious

streams (beliefs and practices); however, it is speculative to indicate a precise and

singular origin for the horse-headed god. ID fact, it seems quite reasoDable to assume that

there may have been several independent origins. Furthermore, if the myth of the horse­

headed figure was widespread amoog the noo-Vedic traditions. myths regarding the

deity/demon could have aIso differed~ that is to say, ooe cannot necessarily assume

unified bellefs and motifs among the noo-Vedic groups. though there may have beeo at

the same lime sorne interaction among them.

Myth ln the Epies and Puranas

The analogy of the kaleidoscope is useful in understanding the myth of

Hayagriva, that is, the myth of the horse-headed figure in the context of a god slaying a

demon for stealing the Vedas. Sometimes Hayagriva is a gad and at other limes he is a

demon. The depictions of Hayagriva io the pan-Indian "mainstream" epic Mahtïbhtïrata

are both of the beoevolent avattira of Vi,,=,u as weU as of a horse-headed demon.

However, the Harivamia provides ooly malevoleot depictions of a horse-headed figure as

demon, who is specifically ao enemy of Vi,,=,u. In the pan-Indian "mainstream" PurâQas

also, tbere are variant depictioDS of Hayagriva-a benevolent avaltïra of Vi$~u (Vi~':Iu

Pura~), a malevolent depiction of a horse-beaded beiog (Brahma Pura1JLl, Skanda
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Purd'Ja), an unsynthesized depiction of the horse-headed figure as both benevolent and

malevolent (Agni Purd~, Bhdgavala PurdIJa). and, finally. a synthesis of both the

malevolent and benevolent forms of Hayagriva (Devïbhiigavata PurdtJ.Q. Kalikd PurtïTJa).

Issuiog out of certain common constituent elements, different depictioDS of

Hayagriva became the basis of separate "·hislori~s·· of the deity. One cao distioguish

between (1) the same set of constituent elements, and (2) the different depictions formed

out of variant combinations of the same elements. This is what the kaleidescope does,

and this is what the kaleidescope analogy enables us to uoderstaod about Hinduism. At

the same time, different depictioos can serve as the foundation for separate ··histories" or

""trajectories". Usiog the Icaleidoscope analogy, it appears that, 00 the basis of a wide

variety of texts surveyed for the present study. one cao only speak in the plural of the

"histories", rather than a single unilinear history. of the horse-headed figure known as

Hayagriva.

The analysis of the passages 00 Hayagriva in the Epic and Pu~c literature sheds

ligbt on the relation of mythic transformation to the development of religious traditions.

In terms of the development of the "'Vai,~ava history" of Hayagriva, the most imponant

feature contained in the Epic and Pura.,ic corpus is that Hayagriva is both included in

several of the Pur3J).ic lists of avaldras as weil as specifically mentioned as the

benevolent borse-headed form that Vi~u takes in order to recover the Vedas from the

demons Madhu and Kaitabba. There are no anempts in the Vai~1)ava Pu~as to combine

the benevolent and malevolent forms of Hayagriva (as there is in the Devïbhâgavata

PurdlJ.'l and Kdlikii Purtï1J.ll). Nor do the Vai$1)ava PuriJ)as even mention the origins of
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Hayagriva's borse-head (as do Skanda Purtï1J.a aod Devibhagavata Purtï'.la)! 00 the

other hand. in the case of the Vai,.,ava Bluigavata PuralJll. one finds that its Advaitic

perspective allows it to contain both myths about the benevoleot and malevoleot forms of

the horse-headed figure. For. in the Advaitie worldview ail forms are pan of the realm of

maya. Here. however. the malevoleot form is oot connected to the benevolent form.

IcoDography iD the Agamas and PuriJ)as

Texts belonging to the Vai'Qava Agamie tradition provide pertinent information

about deities. especiaIly about their mantraic and iconographical features and their locus

in the temples. Although there is ambiguity as to Hayagriva's theological status in

relation to Vi't}u in the Pancarâtra Âgamas (i.e., whether He is a primary [mukllya] or a

secondary [gau1J.a] form), He is nooetheless consistently depieted as a beoevolent form of

Vi'Qu (oever as a demoo!). 1mportantly, He is also depicted not only as the One who

recovered the Vedas. but as the very form of the Vedas.

Interestingly, notwithstanding the ambiguity regarding Hayagriva's theological

5tatus. there appears to be more consisteocy in respect of the ritual practice surroundiog

Hint. particularly His locus in the temple (north or northeastem direction). Various forms

are pemùssible according to the iconographical prescriptions for Him (whether He

should he depicted with four or eight arms bearing different elements, and so forth):

sorne of Hayagriva's iconographical features are continuous with the features of Vi,.,u

(i.e.• bearing the cakra and ianJcha), whereas others are associated with His unique mie

as the One wbo recovers the Vedas (i.e.• bearing the pustaka and having one band in the

position of wisdom (jnana·mudra]).
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Although no depictions of Hayagriva could he located in the Saiva texts surveyed~

there are nonetheless similarities in the way DaIc$Ù)amürti is functionally and

iconographieally depieted; in other words. the theologieal and ritual function of both

Hayagriva and Dak$ÏI)âmürti is the same even though the gods differ. Furthermore~

Dak$ÏJ.1amürti~ like Hayagriva~ is described as bearing the padma~ a1qa-ma/tï~ puslaka and

jntina-mudrii~ and is also revered as the Expounder of wïsdom and the iiistras.

By way of contrast~ there are severa! referenees to Hayagriva in the later Sakta

(Agamie) texts. Although he is described therein as a benevoleut deity with

ieonographical features similar to lbose found in the Paiicaratra Agamas. Hayagriva is

depicted as an auxillary deity in the Sakta texts~ wherein the goddess is Supreme.

Regional Temple in Tamil Nadu

Included among the various depietions of Hayagriva are those from the local

worship of Hayagriva at Tiruvahïndrapuram in the region of Tamil Nadu. There are

references to Hayagriva in South India prior to Vedanta DeSika (the Âlvâr hymns,

Bluigavala Purâ~a and Bhanar's Srïrangartïja Slava)~ which depict Him as a benevolent

avalara of Vi~~u who recovered the Vedas from Madhu and Kaitabha. Significantly,

there are two images of Hayagriva present at the Devanatha Temple at

Tinlvahïndrapuram-a temple associated with TiromaJikai ÂlVâr, who explicitly refers to

the god-where Desîlca is said to have performed bis religious and Meditative Practices.

Although there are several referenees to the deity prior to the life of Desika (Namma(vâr,

Tirumalikai Alvar, PariSara Bhanar)~ Hayagriva became more popular in Tamil Nadu

principaJly because of the influence of Vedanta Desika and bis Hayagriva SIDlra.
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Consequent to Desîka·s storra and the growing popularity of Hayagriva worship,

the Swamï Hayagriva Temple was built at Tiruvahïndrapuram, wherein Hayagriva,

accompanied by His inseparable consort Sri ~D1Ï, is the presiding deity. The four Sri

Vai$~ava hymns (Sri Hayagriva ~{oltara SaI Nama Arcanii, Atha Sri Hayagriva Müla

Manrra SIUn, Lak!mï Hayavadana Prapani, and Sri Hayagriva Abhigamana}-all of

which are recited in front of an icon-not only provide explicit depictions of Hayagriva's

iconic incarnation as the full form of Gad, but also request that He bestow mundane

fruits (like the power of speech) as weil as mok~a. Impol1antly. Sri Vai$~avas take refuge

only with the full form of Gad. That Sri Vai$Qavas take refuge with Hayagriva is

explieitly evident in the lAk~mï Hayavadana Prapatti, in which eaeh refrain mentions

taking refuge with Hayagriva.

These 1ater regional hymns in the Sri Vai$~ava tradition in Tamil Nadu do not

emphasize the myth of Hayagriva's vibhava-avatiira per se, a form that appears ooly at a

specifie place and time. Rather, the pan-Indian Epie and Pur~e myths about Hayagriva,

as the One who recovers the Vedas, simply provide the seope for the depietions of His

ieonie form (carrying the Vedas) or His image in rituaI hymns as Proteetor. Thus. myth

as sueb is not the central element in Sri Vai$Qavism.

Short Texts AppropriatlDg Vedle and Agamie Ritual

We have noted that no Va!~ava text relates Hayagriva to the Vedas through the

myth of Dadhyaiic. However, the short rituaI texts in praise of Hayagriva that follow the

Agamie tradition attempt to link Him to the Vedas by the imitative employment of

traditional Vedic authoritative literary genres. This is a common praetice found in
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sectarian Iiterature to legitimize (or celebrate) new religious developments. There is

evidence of an anempt to relate newer beliefs conceming the deity Hayagriva's

supremacy baclc to the Vedas. Sr; Hayagriva Upani~ad is an example of this quest for

legitimation. It clearly establishes Hayagriva as an avalara of Vi'Qu. as well as explicitly

links Him with the Vedas.

There is a1so evidence of fluidity betweeo the pao-lodian Âgamic traditioo and

regional traditions like Sri Vai'Qava. 1odeed, these short ritual texts (Sri Hayagriva

Kavaca Anyar, aod Sri Hayagriva Paiijara) based 00 Piiicarâtra Âgamic ritual and

theology are used by Sri Vai'Qavas in the worship of. and devotion to. Hayagriva.

Kavaca and paiijara are two literary genres typical of the Âgamic traditioo. whereby

spiritual power (sakI') is associated with words (sabda). The power generated through

the recitation of the kavacas and paiijaras is believed to neutralize evil power or

influences. Even though the texts are specifically recited for protection and the

attainment of power, they celebrate Hayagriva as Supreme. They depict Hayagriva not

only as the protector of the world agaiost the demoos Madhu and Kaitabha. but also as

the protector of His devotees.

10 summary, the ka/~idoscopic persIJf!clive at the pan-Indian level reveals the

profound and abundant variety and diversity in the depictioos of the horse-headed

Hayagriva figure. A survey of the mythological stories from the Epies and Pu~as and

the iconographical refereoces from the pan-Indian sectariao Âgamic texts-and as weil

the examination of developments in th~ understanding of Hayagriva in the regional Sri

Vai'Qava literature and temple milieu~emonstrate that it would he misleading to
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attempt to undentand the development of a deity in a simple unilinear manner.

Significantly, severa! of the pan-Indian religious streams discussed are manifest in the

regioDal depictions of Hayagriva as the Lord of light and learning in Tamil Nadu, but the

understanding of this regional aspect requires a different approach.
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THE REVERSE·PRlSMATIC PERSPECTIVE:
REGIONAL AND SEcrARIAN HISTORY OF A PAN-INDIAN DEITY

Because of the variety and complexity of developments in Hiodu mythology,

iconography and ritual, one needs a different conceptual tool to adequately undentand

the evolution of the regional Sri Vai~gava Uhistory" of Hayagriva. As seen in Chapter VI,

1 believe tbat the most suitable conceptual tool is the reverse-pri.rmatic perspective,

which is particularly useful in comprehending Vedanta Desika's specifie depiction of

Hayagriva in the Hayagriva SIOlra. Interestingly, the employment of the reverse-

prismatic penpective in respect of the development of the horse-headed deity Hayagriva

sheds considerable new light on the relation and interaction between pan-Indian

Hinduism and local Sri Vai'l)avism in Tamil Nadu. This conceptual tool further

reinforces the nOlion thal, just as there are many Uhistories" of the deity, 50 too there is a

distinctive Sri Vai,gava Uhislory" of Hayagriva.

Among the several disparate myths present within the pan-Indian texts, Sri

Vai~gavas make reference only to the myth that describes Hayagriva's benevolent act of

recovering the Vedas from the demons for the welfare of his devolees (Mahabharala.

Agni Purdf.Ul and Bhagavata Puraf.Ul). Henee, Sri Vai,gavas depict Hayagriva as a

whoUy benevolent avatdra, in eonformily with the Sri Vai'J.lava tradition's

undentanding of the wholly benevolent nature of Vi,gu.

Sri Vai,gavas show no concem at all for the other aspeets of the Hayagriva myth,

such as, for example, the etiology of Hayagnva's hone-head. It is only the later Saiva

and Sakta texts that incorporate the paradigm of the beheading sacrifice (as described in

the Satapalha Brdhma1J.iJ) into their history of Hayagriva. There are a few references to
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the myth of the recovery of the Vedas in Vedanta Desilca's stotra.. but the mytb about

Hayagriva"s avataric act is not the central focus. Although references to the Epic and

Pur~c myth of the benevolent gad are few.. the myth of Hayagriva as recovering the

Vedas and lcilliog the demons provides the scope, however, for the Sri Vai~J)ava

depictions of Hayagriva as the form of the Vedas, the Lord of learning, the Protector of

ail (including devotees from stuhsara, cycle of rebirth), and the Bestower of mok~a.

Mytb in the Service or Theology

There are two approa~hes to the study of myth in Hinduism. One, the critical­

textual approach, attempts to reconstruct the history of an Uauthentic" myth in the Epic

and Pu~c texts. However, this approach encounters serious problems in view of the

complexity of Indian religions, their diversity, and the presence of an oral tradition.

Particularly daunting for this approach are the difficulties in respect of the many

interpolations, additions and substitutions in the religious texts over time. Moreover, one

cannot assume that there is one correct and flXed version of a myth; cather, there are

many versions of the horse-headed figure.

By way of contrast, the structural approach seelcs to delineate the underlying

structure of al1 the variants of a particular myth in the literature. This approach was

developed by Uvi-Strauss and bas been employed most effectively in the study of myth

in Hinduism by Biardeau and O'F1aheny. It involves the determination of continuity in

thematic patterns and motifs throUgh indexing parts of the story. In regard to Hayagriva..

D'Flaheny sees three phases in the development of the mytb in which the story of a

benevoleot figure and that of a malevolent figure are finally syothesized into a single
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figure. The structural approacb, reductive and acootextual, assumes that everything fits

iota a pattern. In traciog the Epie and Pur~c myths io the present study for a better

understandiog of the developmenl of the deity Hayagrïv~ il emerges that neither

approach provides an adequate understanding either of Hinduism or of myth, given the

complex nature of the development of the two.

The structural approach was originally developed for the study of mytb in pre­

Iiterate folk societies. Accordingly, it suffers from inherent limitations when applied to

literate, self-cooscious civilizations with highly developed philosophical and theological

systems. In the latter, myth is frequently purposively adapted to serve the particular

theological agendas of different religious streams rather than as simply evolving through

a single historical process. Vai~Qavas (as evident in Vi$'.Iu Purâ'Ja), and even more so Sri

Vai~Qavas (including Desika's depiction of Hayagrïva), have a primarily theological

world-view, wherein myth is subservient to their larger theological understanding!

For Vai~t:lavas (Vi-!~u Purtï~a), Hayagriva is an avaltïra of Vi~l)u and thus can

ooly be benevolent in nature. Funhermore. as avaltïra. Hayagriva is in no need of an

explanation of his horse-head, for Vi~~u has talcen a wide variety of animal, animal­

humao.. and human forms at different limes and places 10 restore the dhanna. Based on

the fact that Sri Vai~l)avism malces a serious attempt to gain Vedic legitimaey, it is

significanl that Sri Vai~Qavas do not explain the etiology of Hayagriva"s horse-head with

the Satapatha Briihma~mythic strand of the beheading of Dadhyadc (as has been done

in Slcanda PurtïlJa and D~ïbluïgavata PurdIyJ). The Western interpretation of the

paradigm of beheading (as by Courtright in the case of GéUJesa) as a means of



•

•

•

296

ine:orporatiog a demoo ioto the pantheon of Hiodu gods bas little meaning in the

Vai~l}ava history of the deity. In fact, Vai~l;lavas ignore il altogetber as it undermines the

wboUy benevolent nature of Vi~Qu; that is, Vi~l)u as baving a demonie: past, wherein he

bas to be sacrifie:ed for the placement of the "realu bead, is e:ompletely outside their

world-view.

Topotheism: The Sri Vai$oava UnderstaDdinl orVIfJlu's Forms

The ie:onographie:al depie:tions of Hayagriva in Vedanta Desika's Hayagrïva

Stotra and the laler Sri Vai~lJava hymns are continuous with the Paiie:aratra Âgamas. The

Paiicaratra Âgamas depie:t Hayagriva as having elements based on both general Vi~I;lU

ie:onography as weil as specifie: features attributed to the horse-headed incarnation by

those that follow the Paiie:aritrie: tradition. The elements thal are important and found in

the Pancaratric tradition-the bearing of the book of koowledge/wisdom (vijfiana­

puslaka), hands in the position of the jnana-mudrd, and holding the rosary beads (Qk~a­

ma/a}-all interplay with Hayagnva's association with the Vedas and speech. Vedanta

Desilca, and Sri Vai~~avism as a whole, have followed the Âgamas in their depictions of

Hayagriva's ie:onic form. On the other band, by way of contrast, the ambiguity with

regards to Hayagnva's theologie:al status that is contained in the Âgamas is emphatie:ally

replaced by a e:onsistent POrtrayal of Hint as a full form of Vi~l)u in the hymns of two

Âlvars (NêllIUIl3Ivar and TirumaJikai Alvar) and the Âc3fyas Parasara Bhanar and

Vedanta DeSilca (as it is in Sri Vai~l)avism in general).

The various Sri Vai~l)ava devotional compositions (Sri Hayagrïva A!~onara SaI

Nama Arcana, Atha Sri Hayagriva Müla Mantra SIUn, lA/qmi Hayavadana Prapani, and
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Sri Hayagriva Abhigamana) that have appropriated Agamic ritual are, by placing it in a

Sri Vai'1}ava theological context, continuous with the Hayagrïva Stotra in that they both

bring out Hayagriva's association with the Vedas and sacred speech and9 more

imponantly, establish Him as a full form of the Supreme. Hayagriva is associated with

the Vedas by the references made to Him as the source of the Supreme Syllable (Dm) and

the Vedas9 as weil as to His benevolent act of recovering the Vedas.

Although Hayagrïva's association with the Vedas and sacred speech in the

devotional hymns is similar to that contained in the Hayagriva Stotra. the latter differs

from the former in that the stotra also incorporates Alvar emotionalism and requests for

the delight of God's presence, rather than for protection alone. Nonetheless, both the

hymns and the Hayagrïva Stotra depict Him as the Supreme who bestows wisdom on His

devotees. and protects them from samsiïra. Oesîka depicts and reveres Hayagriva as

having the form of knowledge (j"tïna) and bliss (ana"da). According to Sn Vai$Qavis~

this form is the essential nature (svarüpa) of Vi$l)u and thus establishes Hayagriva as a

·~ull" avatiira of Vi,~u. Unlike the Pancaratra Âgamas, Oesika and later Sri Vai$Qavas

explicitly depict Hayagriva as granting devotees both mundane fruits and molqa

(liberation)-indicative of His status as Supreme.

ln Sri Vai$1}avis~ the Supreme Lord Vi$lJ.u appears in a variety of forms at

specific regionslplaces9 with eac:b form having the same theological status as the others9 a

phenomenon 1 bave termed topot~;sm. Topotheism is evident in the development of

Hayagrïva's status and role in Sri Vai$1}avism. In fact, although the Sri Vai$gava Âcaryas

(including KüreS~ Bba~, and Vedanta DeSika) praise each of the five forms of Gad
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(i.e." para, vyiiha, anlarytimin, vibhava and areà)" their praise is most often directed to

the ieon. Thus, the maiostream Epie and Pur3Qie tradition of myth is not of primary

concem for them (thougb it may be alluded to because the areà, being the full form of

the Supreme, may be connected to ail of Vi'l)u's vibhava-avalàras). Though the

reference to Hayagriva as a vibllava-avaltïra is often made~ the borse-headed deity is

mainly depicted by Sri Vai't;tavas as area-avattïra in the later devotion to Hayagriva al

Tirovahindrapuram.

As an outgrowth of Vedânta Desika's Hayagriva Stotra and his association

(whether historical or partially legendary) with Tiruvahïndrapuram~ Hayagnva appears at

the Swami Hayagriva Temple, accompanied by His consort Sri Lak~mï, as the presiding

deity. The laler Sri Vai~J)ava hymns eelebrate Hayagnva's incarnation in an icon as the

full fonn of Vi,J.lu, a God before whom one may perform the ultimate and salvific act of

prapatti as weil as the daily morning ritual called abhigamana. Vedanta Desika's slolra

and these later Sri Vai~J)ava hymns are meant to he chanted in front of the icon, and

explieitly refer to Hayagriva as the Supreme Lord who grants bath mundane fruits as

weil as molqa.

Contlnulty iD Theologlcal and Ritual Functions

The impottant and distinctive elements of Hayagnva iconography that are found

in the Pâncal'âtra tradition-the hearing of the book of knowledge/wisdom (vijniina­

pustaka)~ hands in the position of wisdom (jntïna-mudrâ)" and holding the rosary beads

(aIqa-miilâ)-all interplay with Hayagriva's association with the Vedas and sacred

speech" and are present in Oesilca's and the later Sri Vai~J)ava depictions of Hint.
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However. the depictioos of Hayagriva (both iconographically and functionally) are in a

manner similar to those of other gods. Although 1 encountered no references to

Hayagriva in the Saiva Aganùc texts. the images of Dalqu,amürti-who is described. as

already noted. as bearing the padma. aqa-mala, puslaka and j"ana-mudra and is also

revered as the Expounder of wisdom and the iiislras-are remarkably similar to the

Pâiicarâtric depictions of Hayagriva. Functionally, one could calI D~i.gamüni, like

Hayagriva. the Lord of learning. His role as Expounder of the iaslras is expressed

through the same iconographical emblems as Hayagriva's.

Similarily, it is notewonhy that the worship of Hayagnva at the Swâmi Hayagriva

Temple at Tiruvahindrapuram appears to he functionally equivalent to that of the pan-

Indian goddess Sarasvati. Iostead of the devotees worshipping the oon-Vai~Qava

Sarasvati for the grace of leaming, they tum to Hayagriva. This change is reinforced by

the interplay of Hayagriva with the swan iD the One Hundred and Eighl Names of

Hayagrfva. Bath Hayagriva and Sarasvatï are connected with the swan, which is a pao-

Indian symbol of wisdom and learning. In order to emphasize the grealness of Hayagriva

as the Lord of learning. Hayagriva takes on the attributes of wisdomldiscernment by

heing referred to as hathsa, "Swan" (n. 99), and paramahatilsa, the ··Supreme Swan" (o.

1(0).

Piiicaritra and Sri Vaql)&vism:
The Sri Vaifvava PersonaUption 01 Mantra and the Selective Transformation or

Piiearitric Theology

Vedanta DeSika's Hayagriva SIOlra appears to selectively transform and expand

several elements from the Paiicaratric traditioD. The Vedic and esoteric elements of
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Hayagriv~ as drawn from the Paiicaratra Âgamas and clearly observed in the Sri

Hayagriva Upan;~ad., are considerably more personalized in the Hayagriva Slolra. We

see in the slolra the Sri Vai'J)ava expansion of Paiicaratra's abstract linkage of mantra

and deity. along with the incorporation of Tamil emotional devotionalism. The result is a

more emotional tradition that directs itself towards a more personalized icon/Gad with

whom the devotee cultivates an intimate relationship.

Mantra is an abstract concept which, in the context of Paocaratric meditation, is

both the means to. and the goal of. salvation. Likewise, God's incarnation in an icon, in

the context of Sri Vai'J)avis~ is the same means and and goal of every devotee. Vedânta

Desika's Hayagriva Stolra, as weil as the four later Sri Vai$Qava hymns, personalize the

deity Hayagriva., enabling the devotee to have an emotional and personal relationship

with Him.

Funhermore, the process by which the deity Hayagnva evolved into the ·'Lord of

light and learning'· amply illustrates the Sri Vai'J)ava usage of Pâiicaratric theology. even

as it transforms it. A1though Vedânta Desika's stolra does not appear to recognize

Hayagriva as an emanation from an vyülra, in his poem He is especially endowed with

cenain qualities of the vyüha Aniruddha (splendour) and vyulla Sarilk3lléllJa (knowledge

and teacher of the iiistras). the two emanations from which He is claimed to have

originated in various Pancar3tra Âgamas

Vedanta Desika's poem vividly demonstrates the highly selective blending of

images and ideas from the pan-Indian mytbs of the Epies and Pur~as with the more

sectarian worlcs based on the Pâiicarâtra Âgamas and the Alvirs. It is this synthesis that
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provided the scope for Hayagriva's position as presiding deity, worshiped in the Swàmi

Hayagriva Temple in Tiruvahuindrapuram, Tamil Nadu.

Thus, the reverse-prismatic perspective sheds light not only on the manner in

which Hayagriva's status as the full form of Gad took place through the confluence of

several religious streams (Epie and Pur3l)ic myth, Pancaritra Âgamic iconography and

ritual practice, and Alvar bhaJcti and iconic presence in the temple), but also on the high

degree of selectivity in the process of popularizing an ambiguous and relatively minor

deity to full status as the Supreme Lord Vi~Qu. Although the deity Hayagriva has many

"histories", as Supreme Lord (even though primarily of local interest) His Sri Vai~gava

history is founded on Desilca's Hayagriva Srolra and association with

Tirovahïndrapuram. In truth, it could he said that here we see a God who gets His

popularity because of the great reverence in which His devotee--Vedanta Desika-is

held.

EMPIRICAL AND THEORETICAL CONTRIBUTIONS

The present study malces an original contribution both in the empirical and

theoretical realms. In analyzing the references to, and depictions of, the deity in the

three-fold corpus of Hindu texlS and in Vedanta Desilca's Hayagriva Sralra, 1

demonstrate, fmt of all, the process by which a relatively minor deity at the pan-Indian

level bas been elevated and plpularized to that of Supreme Lord in the South (Tamil

Nadu). Funber, by viewing the Hayagriva Statra and also the regional development of a

relatively "minor" pan-Indian deity iota Supreme Lord in the South from the reverse-
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prismatic perspective, 1 illuminate a way to analyse the regional and sectarian

development of a pan-Indian deity.

By surveying the various Epic and Pur3I;tic descriptions of Hayagriva. 1 show that

one cannot speak of a unilinear history of this deity. but rather His "histories". Though

the etiology of GéU;lesa"s elephant head is central to the GéU;leSa birth myths (as Courtright

demonstrates), the etiology of Hayagriva is not important for the Vai~J;tavas. It is ooly in

two very late Pur3J)ic texts (one Salcta and one Saiva) that the link is made between the

origins of the borse-headed god with the Dadhyaiic sacrifice described in the Satapatha

Brahma1Ja. Interestingly, although mentioned once, the central myth of Hayagnva"s

rescue of the Vedas cootained in the Epic and Pur3Qic lexts is not a dominant feature of

Vedanta Desika's Hayagriva Stotra. Rather. Vedanta Desika extends the image of

protector/rescuer of the Vedas, emphasizing instead Hayagnva"s protection of His

devotees.

Sorne elements (e.g.• mantraic and iconic) have contributed ta the development of

the Hayagriva deity in Sri Vai$Qavism as significantly as myth. 1 advance the concept of

'~e personalization of mantra" (Paiicaritra) to more adequately understand the profound

contribution that Desilca made in depicting Hayagriva as a more persona! form of Gad in

the Sri Vai$J;tava context.

Some scholan (lilce Matsubara)4 bave alluded ta the notion that Sri Vai~Qavism

draws upon the ritual aspects of the Pàiicaratra Âgamas but ignores the Agamic

theological-pbilosophical system as sucb. My study confums this position. 1 demonstrate

.. MalSubara. Pdiicarillra SanrmltIs and Early Vai.1~"aTlreology. pp. 9, 38~1.
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that, although Desika's depiction of Hayagriva and the later Sri Vai$l}ava Hayagriva cult

are in faet continuous with the iconic descriptions and temple rituals described in the

Paiicaratra Agamas, they are not continuous with the Âgamic ambiguity in respect of

Hayagriva's theological status. 1 show convincingly that Desilca's understanding of

Hayagriva is adapted to the particular Sri Vai$~ava theological understanding of the

Supreme Lord Vi$l}u. In Vedanta Desilca's stolra, Hayagnva is praised as antarydm;n,

vibhava-avatiira and possibly arcii-avatiira. In the, probably, later Sri Vai$~ava short

devotional hymns and at the Tiruvahindrapuram temple where Hayagnva is the presiding

deity, Hayagnva's place in Sri Vai'l}avism bas basically become one of an iconic

presence. Here, 1 advance the concept of lopotheism to underline the distinctive Sri

Vai$l}ava theological understanding of Vi'l)u-that ail His various forms are appearances

at specifie places and that ail of them share equal tbeological status.

Through my study 1 also demoDStrate how a revered Âcarya, through his devotion

ta a particular deity, may in fact popularize the worship of that deity. It is ooly after

Vedanta Desîka that Hayagnva became popular in South Indian Vai,gavism. 1 further

show that the later depictioDS of Hayagriva in Tamil Nadu not ooly reflect the Sri

Vai$l}ava understanding of the Supreme Lord Vi$Qu (topotheism), but also that the

process of elevation of Hayagriva by Sri Vai$~avas bas been accompanied by the

acquisition of a function earlier ascribed to anotber deity (Sarasvati). It is striking that the

emblems remain the same, but the images bave changed. The rituals at the Swàmi

Hayagriva Temple in the worsbip of Hayagriva are similar to those of the pan-Indian

non-sectarian Sarasvatï, the goddess of learning. However, undoubtedly, Vai$Qavas
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cannot worship Sarasvatï because she is a non-Vai~gava deity. Similarily. for Saivas. the

form of Siva who is revered as expounder of the idstras-DélQÏJ)âmürti-is continuous

in its function with Hayagriva; although D~~amüni·s image is different from

Hayagriva·s. several of His specifie emblems are the same.

One of the significant theoretical contributions that my study malces is to

underline the inherent limitations of the structural approach in understanding mythology

when that approach is applied to literate self-conscious civilizations with highly

developed philosophical and theological systems. Because the structural approach

removes myths from their theological context. it misses the significant implications of

the myths. For self-con5CÏous civilizations. myth is purposively writtcn or adapted to

serve the particular theological agendas of the different religious streams. rather than

simply evolving through sorne single abstract historical pracess. In viewing the Vai~Qava

and Sri Vai~Qava understanding of Hayagriva. 1 demonstrate an important aspect in the

interrelation between mythology and religion in sectarian Hinduism-myth is often. in

faet. in the service of. and subservient to. theology.

Finally, in view of the immensly complex nature of Hinduism, [ also offer a oew

conceptual tool-the rellerse-prismatic perspective-for analyzing and uoderstanding the

deve10pment of a pan-Indian deity. The reverse-prismatic perspective. as interpreted

here, calls for loolcing bac:k at the various religious streams in order to see how they have

been fused and integrated, 00 doubt with a great deal of selectivity, ioto a particular

tradition•5 world-view.
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APPENDIXI

VEDANTA DE8IKA'S iRlHAYAGRIvA SrOTRA
(An Orlgiul TnmsiatioD rrom the Sallskrlt)

Salutations to the great spiritual teaeher (d~i;lciiya).

the Honourable VeJikatanitb~

lion amang the poets and logicians,
[and] for me, the chosen teacher ofVedinta
wbo dwells always in [my] heart. l

1

We worship God2

whose body is [made of] pure crystal.
who is full of knowledge and bliss.3

who is the foundation of all learning.
and who has the neck of a horse (haya-Briva)."

1This iauoduetory JIoka is most litely DOl pan of the original Hayagriva S,o,ra, but a laler additioa to
lhe text. Altbou,b the aame of lhe autbor is UWOWD. it was most probably writtea by oae of Vedinla
edita 's disciples.

2Qod (deva) refen bere to the Supreme Gad Vi"u. Based oa the fact lbat Hayaanva is described as
beia, oae who bas the es5eatial aature of taowledge aad bliss. identifies bim as Supreme Gad. Because
Vi"u's "faU-fonn" avatdras are aU praised as the Supreme. Hayagriva is. "fuU-fOlDl" aValdra. [a the
~ri VaifJ)Ava ttaditioa. d~va can refer to aay of the five fonns of Vi"u. iacludiag the wonbipable temple
iCOD (an.-cJ-avaldra) or to lesser gods. Altbougb tecbaically, accordmg to the pan-ladian "mamstRam"
texlS. Hayapïva is regarded as a \libh4va-avaldra, Ddika depiets Him ia tbe s'olra primarily as
anlarajdmi,......he [adweller ia ail crealioa. aad panicularly m tbe human heut aad miad. There are also
several references in the poem 10 an icoaic fonn of Hayagriva.

] Who is fun of knowledge and bliss (jnana-ànmrda-trUJYtl1!'). These are the two qualities ia the lin of
the five wbicb lUminuja caUs the esseDtial nature (svaf'Üpa) of Gad (the remaiaiDg three are aIIQIIIa,
Salya. aad tlIrUJIaIlIa). See lobA Cumaa. 'rMology of Rdnrdnuja (reprint; Bombay: AnaDtbacbarya
Indological Researcb IastilUte. 1981). pp. 88-96.

41D my tnulatioas bereafter, 1c:oasider Hayagriva as the penoaal Dame of tbe loci "who bas the aeck
of a bone". However. wben otber names are used to ideatify Hayagriva. 1 provide a literai b'aIlslatioa.
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2

We praise the splendorous One9

the self-existent One9

more lustrous than
a mountain of pure crystal gems,.5

who brightens the tbree worlds
with his light-like nectar,

destroys ail the imperfections
[of bis devotees],

who has the face of a horse,6

and whose neighing7

sends forth the etemal Vedas.·

3

The neighing of the horse-faced One9

that spreads in a large wave
from the ocean of knowledge,

destroying the obstacles [of his devotees]
and removing the ignorance
caused by the loud and confused noise
of the assembly of speakers
in [their] pride-disturbed conversation

is the entrance to the ~g V~da,

the coliection of the Sâma V~da,

and the dwelling place of the Yajur Veda.

5 More lastrous tban (pratiblrD!tD!I) literaUy means an enemy. However. iD tbis vene il refen ta
Hayagriva u aB eBemy to tbe lustre of a mOUDIaÎD of pure crystalgems. tbat is. one in competitioD witb
ad saperior ta Ma mountain of pure crystal gems".

6 Has the face of a bone (lrDya-vadana).

1 Neigbiag (lre~d-IraJQ-hDla) is literaUy MlraJa souDd &om DeigbÎDg". Hala is oaomalopoeic of the
SOUDd a bone mates.

'Vedas (I,ai-anta). wbicb lileraUy means "the tbree-fold [Vedas] aad last peniOB". refen la the ~I
Veda9 fai'" Veda. SdnuJ Veda. and tbe UptJn#ads.

91be bone-faced ODe (haya-vadaM).
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4

[As] the dawn [arises]
[in] the east
aiter any night~

[50 sbines out] the new ligbt
from the black collyrium [-lined] eye of wisdom. 10

May the incarnation of Visudeva. 11

the expounder of the Vedas.
who is called the Lord of s~ch,
and has the face of a borse 2

appear before me!

5

1 take sbelter with Gad Hayagriva;
the refuge of ail sentient beings,
[and] the abode of compassion,
whose essential nature is
a treasure of pure knowledge,
[and] who bas vowed to grant wisdom
[to his devotees].

ID CoUyrium is • black cosmetic oiotmeat used uacler the eyes ta bring out biddeD beauty aad ta protect
duit)' of sigbl. The imagery of collyrium OD the eye of wisdom reflects the briagÎIIg out of biddeD ligbl.

Il l'be Dame Visudeva is derived &am the Saaskrit verb root l'tU "to reside" witb the suffix dl!Vd wbicb
describes Qod's aU-pervasive aature. la the P-aicarilla Àpmas, Visudeva is clusified u the fint of the
four vyüha-QVQItJrtU "Vi"u's four-fald creative cosmic emaaatioD".

12Wbo bas the face of. bene (wlji-vabn).
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6

o Lord!
Even DOW

with the manifestation of the uncreated Vedas9
13

the full extent of Your wealth
[of knowledge and bliss]
is still unknown.

Out of YOUf very compassioD9
You must grant me Your side-long glance
because even though 1norant~

1am praising [You]! 1

7

Even the speech of the renowned ones
beginning with9

the image of lord Siva facing south9
15

the goddess [Sarasvati]916

the dutiful wife [of Brahma]17 seated on a lotus
and Vyasa9

18

is brilliant
with the [mere] traces
of Your [extensive] creative power.

Il Vàk (Vedas) Iitenlly means "word/speech'" but can also Jefer to the Vedas, whicb are considered as
the unctealed and etemal Woret.

l4The request for Gad's "side-Iong glance'" callinl Him iato relatioasbip. is a romauric expressioD
used to demoDstrate the devOIee's desUe to experieDce the deligbt ofGod's preseDce-His grace.

lS Lord ~iva (giriia), litenlly "lord of the biUu
, is aa epitbet for ~iva, the lad wbo dwells OD Mt.

Kailisa.
The form of Siva faciag soutb, relen to Dak$ÏJ)âmùrti who is panicularly popular ia South (adia.
Saüara composed a no,ra, Dak.1il)iimani S'DIra. iD poise of bim.

16 Sarasvati is the loddess of leanùDg aad speech.

11Brabm~ according to mytbology, arises &am the lotus iD Vi"u's navel.

.1 Vylsa is the mytbical sage and celebrated autbor of importaDt religious texts9 luch as the
MMifblrtIrrJltJ ad the BlriigavaltJ Pun1'JQ.
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8

o treasu~ of speech!
Brahma l would definitely become dull-headed
and lose his good fonune [as a god],20
if You, who are a10ne compassionate,
did oot teach him the Vedas2l

which were recovered from the demoos.22

9

o God [Hayagriva]!
Having removed
the swing of doubt~

You establish Brhaspate3

io truthlwisdom.

Now, because of that.
the empire of thirty gods24

is untouched by vacillation.

19 Brabmi (virinca). Virinea is an epithet of lord Brabmâ derived !rom the Sanskrit verb rool vi+ric
';0 reacblextend beyond'·. Monier-Williams. Sanskril-Englis~ p. 983.

20This line reflects the eompecitive nature of the gods. used here to establish the supremacy of Vi$Q.u.
This is. common theme in Hindu mythology.

21 Vedas (nigamana). Nigamana is derived from the verb root ni+gam"to senle clown or near", and
nigama means "insertion. place or passage wbere a word occurs, such u Vedic passages". The ward
niganuma refen to "tbat whicb possesses the wordslquotes of the Vedu" or to the Vedas themselves.
Moaier-WiUiams. Sanskrit-Englisb Dietioaary. p. S4S.

22 Altboulh he does aot Dame tbem. "the demoas" refer to Madbu and KaJaibba who Slole the Vedas
&am Brabmi. wbich Hayagriva tben recovered. The myth is found in Mahiibhiirala 3.193, and
Bhifgavala Pllrd~ 5.18.1-6; 7.9.37.

2J Brbaspati is the lord of taowledge aad sacred speecb. The aame wu origiaaUy ail epilbet for ladra
but Brbaspati lhen evolveel iolo ail iadepeodealgod. Apia, tbis liae refleets the competitive nature of
the lods.

24 Thirty gods (Iridai~ivarri1Jiim) are under Brbaspati. Monier Williams. Sanskri,-Englislt Diclionary•
p.451.
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10

Having [received] the entire essence
of the gifts of oblation
[offered] into the blazing flre
of the seven·fold sacrifice.2j
You. whose body consists of mantras.
grant satisfaction
to the gods dwelling in the sky.

Il

The pure sattv;c ones26

[possessed] of the truth
lcnow You as
the imperishable divine source
of the syllable [0';'],
the cause [of the universe1
the root of the great tree of the Vedas
which shines rorth [as the] truth.

12

o Lord of speech!
Even before [there were] names and forms.
You. revealer of the Vedas.
are the [flfSt] cause
from which ail things were created.

Among these [forms].
the practicing and seelting ones
acknowledge-YoU.l7

U The seveD-fold sacrifice (saplalcmlol}) literaUy meaDS UconsistÎll, of seveo parts" as ÎIl a sacrifice.
Mooier-Williams. Sanskril-English D;e,;onary. p. 1149.

26 Pure sattv;c ooes (viiudJlra.sanval)J literaUy meaos ODes who are completely sattv;c (pure) iD aatufC.

27 Revealer of the Vedas (llpaftiiivacalJ,).
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13

The wise ones in [their] beans
contemplate Your image
that is attractive like [rays]
tlowing out from the new OlOOO,

and produces the nectar of bliss
like a hightide [rising uf]
from the Milk Ocean.2

14

The King Swan29

[dwells] in the miods
of the knowledgeable ones.
[For] the ones who behold You
existing in [their] minds.
what is there for them to do?

Their words compete
in excelling [each other]
00 their owo accord
with appropriate dignity.

21 Milt OceaD is the oceaD OD wbicb Lord Vi"u recliDe5. Accordiog 10 Sri Vai"ava lbeology. il is
usociated witb the "yaM-avaldras (Vi"u·s four-fold creative cosmic emaDalioa).

291be SWaD is a symbol of kDowledge aad is also associated witb Sansvati. the goddess of leamiag
ud speecb ia pm-lodiu DOD-sectariaD Hioduism.
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15

Those who
even for half a moment
betalce themselves to You,
who bathe them with Your rays
of pure/white light.

can slow the Heavenly GangesJO

tlowing down from the Himalayas
with [their] unimpeded rush of words.

16

o Master!
While meditating on Your Lordship,
the fortunate ones continuously experience
their body haïr standing on end in delight.31

from bathing in [Your] nectar
which consists of bliss
that takes fum root
in some imperceptible place.32

and [causes] sprouts [to stand upright]
on the limbs [of the body].

JO "'HeaveDly GaDges flowiDg dOWD from the Himâlayas" (manddkini). MoDÎer·Williams. Sanskrit·
Englisla DietioruJry. p. 788.

31 Tbeir body hair staDdiDg aD eDd in deligbt (pulaka.anubandhom) reCen to bonipilatioD. wbicb is Il

commOli motif used iD bMbi poetty to express the ecstatic experieDce oC God"s presence.

nia SOlDe imperceptible place (al~it~ bal") IiteraUy meus MgDperceived aoywberelsomewbere"•
wbicb reCen ta the uDperceived place of ODe"s beut or miad.
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17

o Master!
the fottunate ones seek [You]
with their minds;

[their] meditating upon You
is lilce the waxing moon.,
[which they experience] in (their] heart

and an ocean of boundless bliss
that overflows with tears [of jay].

18

o Lord!
The learned ones.,
who experience [You] of [Your] own accord.,
who are subject to You.,
and whose [inner] strength flourishes
with Your grace

cross over maya]3
the enticing peacock feather
used in Your sport.:W

19

[May my salutations]
he with Your lotus-lilce feet
and increase to their full strengtb!

nia the Sri Vai$lJava traditioD. maya is uadentood more positively man in Sankara's adtlai'Q-tl~ddnla
pbilosopby., where it means "illusion". For Sri Vai$"avas. mdyd refen to the woaderful actioas and
ClariODs ofLord Vi$lJu.

M la the story of Kr$". aad the gopis. Knoa uses His peacock featber. a symbol of His beauty. in arder
to eatice the gopls ODto the patb ofc1evotioa (BhiJgatlala PunIlJQ 10.21.3-5).
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Those salutations that
are the fruits of penances
measured out from previous [binhs),

bring me liberation,
and are the thou~t-gem (cinIQmaJ:lI)
of [my) desires. 5

20

The grace of the dust particles
from Your blue-lotus feet

destroyed the rows of [unfOl1unate] letters
which are the sportive footsteps
of the lord of gods (Brahma)

00 the heads [of the devotees].J6

o Lord!
Let more [dust particles
from Your lotus-feet]

come to me!

21

We meditate 00

Your two [lotus-like] feet,
that are associated with the ligbt
shining from Your brilliant darlcness-removing anldets
[and] are connected with the dawn ligbt
of the lotus of inner knowledge.

15 Ci1llifmtJl!i is a (abled gem 5Upposed ta yield ilS pos5eSSOl' a11 desires.

Je AccordiDl ta Hiodu mytbology, ou the 50th clay alter binb, Brabmi iDscribes every individual's
clestiDy by impriatial bis foocsteps OB tbeil' forebead.
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We helieve Your sweet-sounding gem anldets
[to he] delightful decorations
for Your servants
[and] the safekeepers
by wbich You alone
protected the Vedic verses
down through the ages.

23

[ reflect on Your sweet hand
in the beautiful position of exposition37

that is [lilce] a sprout
on the kalpaka tree31 of wisdom
[and] that enkindles the wick of intelligence.
with the light of [Vedic] doctrine.

24

o Lord!
1contemplate [Your] rigbt band
which [bolds] the string of radiant rosary heads.39

[and] which is lilce a well-bucket
used in [Your] sport (HUi).

for Your devotees.,
desirous [of obtaining] the rising
of [Your] nectar of knowledge.

J7 Hud positiOD of exposiliOD (vyriÜyrfna-IftIIdrd).

li KalflDk4 tree is ODe of lbe trees ofsvarga (beaveD) fabled to falfill aU of ilS possessor's clesïres.

19 Striai of rosary beads (aqa-milIdm).
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2S

o all-pervading Gad!
Your left hand [shines] with red lustre
[as if] bearing a cluster of corals
[talcen] from the ocean of knowledge

and [holds] a book (pustaka)
which is capable of [bestowing boons
upon] Your devotees.

26

1see You [seated]
on a freshly [blossomed] white lotus,
shining like the autumn mocn.

Having destroyed the darkness [of ignorance]
with [Your] pure white light,

[You] delight the impure cakora.40

40Panridge (cakora) is f.bled to subsilt OB mooobeams. Monier-Williams. Sanskril-English
Dietionary, p. 310. CC'Jkora partridps, whicb are believed ta exilt GD driaking mooaligbt, become bappy
beause they driIlk tbe ligbl of the mOOll (used figuratively for Hayagriva's pee). la tbis staaza tbe
cakom is used figuratively for devotees; tbat is, ODe wilb impure eyes.
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OGod!
May Your side-long glances
whicb are the companions
of Your waves of compassion
bestow upon me continuously
the sacred speech that flows like nectar
into peoplets ean [who hear me]

[and are like] the cow of plenty,'U
for devotees seeking refuge [with You].

28

o Lord!
1am desirous of victory
over the chief poets and logicians,
who are amoogst the learned members
during the debate in the assembly
of the lcnowledgeable and specialized ones.

[In order to attain victory]
may the tip of my tongue
obtain [its place] on Your throne.

41 The cow of pleaty (kdmadMU), the mytbical cow tbal provides ilS passesor aU ilS desires.
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29

o Lord!
Reflecting u~n You,
talcing refuge42 with Your fonn.
[and] raisins myself up to You
with the splendorous form of iaMa (irun),43

[1 request You to]
strengthen me as champion
at producing words.
over the assembly members.
as 1so desire!

30

He1pless
in the various kinds of leaming and ans,
f. who have not even [prostrated]
to [Your iconic].... incarnation
in the sacred places,45

am a oew and wonhy vessel
for Your compassion
that etemally embraces the helpless.

42 Who bave sUrTeadered 10 You (praptUlllQ). 10 Sri Vai"avism. prapan; Wself-surreader" is a ceatral
coacept. Vediata Desw laugbt tbat prapani is superior to tbe patbs of jfiillVl-yoga. karma-yoga aad
bWti-yoga.

.Il With the spleadolOus fonn ofJabda (ward) (iabda-ma~1I/Jdhamll/J). Altbougb tabda literaIIy meau
"ward". it may also refer ta mtmIra cr iTrlli.

"The ward Micoaic" is iaJelted based ou the fad that the staI1Za is about takiag refup al a piIpimage
place.

4! [Yaar] mcamatioD (avatara) iD the sacred place <.;nlul) refen to the icoDic fonn of Hayagriva
(arcdvatdra). Tinlul derived from the verb rool 'r "10 cross over" Dleaas the place of c:rossmg over.
wbicb refen to a piIgrimage place wbere Gad desceDds as aD illcamatioo. MoDier-Williams. Sanskril­
Ellglisla Die.iolVlry. p. 449.
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31

On account of Your grace.
may [You] decorate my heart
with the tnaths
which are luminous
which completely remove impurity and doubt
[and] are undisturbed by fallacious reasonings.

32

o Lord of speech
who is seated on a white lotus
that has the brilliance of a eut crystal!

Bearing a conch. dise. book.
[and] with [Your] lotus-lilce hand
in the position of exposition•.ut

may You. the glorious and sinless One
appear in [my] mind
and bathe me in [Your] shining rays
of bright 1ustrous nectar.41

46 V)dkJay4ntJ.mwll'à hud positioa of expositioa.

41 This UobJ is a descriptioa of aD image (mm,) of Hayapiva. It may be a dlaydna Jloka wbicb is used
by devotees to visualize the deilY duria, meditalioa or is memorized by artisus (Ji/pins) to foUow wbile
matiD, the iCOll of the deilY. u il describes die form ud qaalities required in la icoo of Hayapiva. Il
resembles prescriptive descriptioas CoataÙled iD die Âpmas. See Cbaptel' IV.
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33

One must recite with devotion
this Hayagriva Stotra
composed by Velikatanatha41

the lion-lilce poet-logician
for the goal of success
in the meaoïng of speech.

Salutations to the Honourable Vetilcatesa.
the guru of Vedanta.
the lion among poets and logicians,
who is endowed with auspicious qualities.49

... Curial the early period of bis writilll career. VediDta Ddib wu taOWD by the Dame of
Velibpaitba aacUOI' VediJlticirya.

49 This is the pIt4la-irut; (verse of rewudlfnait). a verse tbat describes the beaefit to be piaN from the
rec:itatioD of the notra. This lut JIDÛ is more tbaa litely Dot part of the origiDal Haya,ril1a Slo'r~ bat a
later additioa to the poem. Althaulb the autbor is uabowa. this staDZa.. lite the iauoduetory~ wu
most probably wriueD by a disciple of Vediara edita.
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APPENDIXU

sRI VAI$~AVA DEVOnONAL TEXTS
(Original Translations from SanskrIt)

Sri Hayagriva A#oltanJ Sat Na"", Arcand
Alha Sri HayGgriva Müla ManIra Stuli
IAJqmi Hayavadana PraptIIIi
Sn Haytlgriva AbhigtlllUllUI



•
sRIHAYAGR1VAA$TOlTARA.ta NAMA ARCANA

(Worship olt.0_ Hundral antl Eight NtIIIIft 0/snBfZJtIl'ivtJ)

am Salutations ta .•.

1. Hayagrïva: Horse-oecked One.

2. Mahavi~:GreatlSupren1e V~u.

3. Keiava: One who bas lovely lacks of baïr [* (n. 23)].1

4. Madhusiidana: Slayer of Madhu [* (n. 74)].

5. Govinda: ChiefCowherder(~) [* Recipient ofwords (of praise) and He who
rescued the earth (os. 189, 543)].

6. Pu~uf.arikâJqa: Lotus-eyed One [* Eye of Pw,4arika (Le.• the Transcendental world)
(n. 112)].

7. Vi~'.'u: One who pervades [* Pervader (os. 2.259.663)].

9. Hari: the Green-coloured One [* the Green-bued (o. 656)].

10. Âditya: Son of the mother ofgods [* the Penon on the SUD and the Son of Âdin
(Devalci) (os. 39, 568)].

• 8. Vi~ambhara: all-supponing One.

•

Il. Sarvavagiia: Lord of ail speecb.

12. Sarvtïdhiira: BearerlSustainer of all [the universe].

13. Sandlana: Etemal One [* Ancient One (o. 897)].

14. Nirtïdhiira: Remover of ignorance.

15. Nirtïktïra: Formless One.

16. Ninsa: One who bas DO lord over Him.

1 • iDdicares lbat the Îdentical aame is found iD the Thousand NomJ!s ofV~ MaJrdbhiilTlla. 1 bave aJso
iDeluded iD tnctds the aumber(s) of eacb~ as weU as uy definitioas (variant fiœl my OWll tnIISlatioas).
tbat~ iD the Sri VIShnu Sahafraniima wilh lM BhAsya ofSri Parruam BhoItar.

Sri VISIrnM SDhAsI'I:IIfiima wùh lM BItt.uya ofSri Parruara Bhanar. cranslatioG by PIaf. A. SriDivua
Ralbavu (Madras: Sri Visi.aadvaita Pncbari Sabla. 1983).
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24.
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• 27.

28.

29.

30.

31.

32.
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Niriipadrava: Esseoce without form.

Niraiijana: etemally Taintless.

Ni~ka!airJca: Taintless One.

NityatrPta: One who is etemally satisfied.

Nirtïmaya: Pure Ooellnfallible One.

Cidanandt:unaya: One who is made ofci;' and tïnanda.

Sdlqi: Observer [* He who sees them aU directly (os. 15.. (57)].

Sartl1Jya: One who is refuge.

Sarvadayaka: Bestower of ail.

Snïnan: Possessor of wealth [of lcnowledge (jiüïna) and bliss (tïnanda)] [* He of a
lovely fortn. Possessed of beauty and He who is eodowed with wealth (os. 22, 180,
222)].

Lokatrayadhiia: Supreme Lord of the three worlds.

Siva: Auspicious One [* He who confers auspiciousoess (os. 27.607)].

Siirasvaraprada: Bestower of [the wisdom] of Sarasvatï.

Vedoddhanr: Recoverer of the Vedas.

Vedanidhi: Oœao or Receplacle of the Veda.

Vedavedya: Knower of the Vedas or One who is celebrated for [recovering] the
Vedas.

•

33. Prabhiinama: Supreme One amaog the lords.

34. Püf7JtJ: One who is full [ofknowledge and bliss] [* (o. 690)].

35. Pürayita: [* Fulfiller (of the desires of others) (o. 691)].

2 Cil accordiag raViS~Vediala refers to "'RDbent beiDp" wbicb is oae of the tbree eœmal œaIities
dsvua aad tIC" are the odIer two). The differeoce betweea Isvara and cil is tbat Isvara is the Iaaer' COIIIIOIler of
cil as weU as tbat Uvara ClaIeS•



323• 36. P~ya: Purifier" [* (os. 692. 925)].

31. P~yakini: Famousor celebrated One [* He. the singing of Whose glory aIso is
purifying (n. 693)].

38. Pariil para: Superior to the best.

39. Paramiitma: Supreme Soul [* (n. 11)].

40. Parajyoti~ Supreme light or the Supreme radiant One.

41. Pareia: Highest Lord.

42. Piiraga: Master.

43. Para: Highest One.

44. Sarvavediinnaka: One whose nature is the entire Veda.

45. Vidviilhs vet/avedLïnlapiiraga: Leamed One, who has mastered the Vedas and
Vedanta.

• 46. Saka/opani~advedya: One who knows the entire Veda and Upani$3d.

47. N;~ka/a: One who drives out [ignorance, impurity] or One who drives away
[demoos].

48. SarvaSiistraJcrta: Malcer of aU the iiistras.

49. Alqamiildjfitïnamudriiyuklahhasta: One who has hands that are in the position of
wisdom and a hand holding the rosary.

.50. Varaprada: One who grants booos.

SI. PuriilJll: Ancient One.

52. Puru.,aire-"ha: Best amongst the puru.,as.

53. SartVJ.ya: Protector.

54. Parameivara: Supreme Ruler [* (n. 379)].

55. Santa: Tranquil One [* He who is always tranquil (n. 589)].

• 56. Diinta: One whose (complexion] is [white] like ivory.
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76.
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Jitakrodha: One who has conquered anger [* He who conquered the anger'· (n. 463)].

Jitiimitra: Conqueror of enemies [* (n. S27)].

Jaganmaya: One wbose [body] is the earth.

JanmamrtYUhara: Destroyer of binh and death [* (n. 966)].

./iva: One who brings or gives lite [* He who makes (them) live (n. S15)].

Jayada: Bestower of vietory.

Jiit!Yaniiiana: Destroyer of ignorance.

Japapriya: One who is fond of japa. 3

Japastutya: One who is praised by japa.

Jâpakapriyakrra: Benefaetor of those who recite japa.

Prahhu: Almighty Lord [* He who is aU powerful. and He who is powerful (os. 3S•
3(0)].

VÎlnala: Pure One.

Viivariipa: One [who takes] various forms.

Viivagoptr- Preserver of the universe.

Vidhistula: One who is praised for aet [of recovering the Vedas].

Vit!hindraiivasamstutya: One who is praised by Bratuna. Indra and Siva.

Sântida: Bestower of (eternal) peaœ [* (n. S94)].

K!antiparaga: Master of patience.

Sr~aIJ,prada: Bestower ofwelfare or bliss.

Srutimaya: One who consists of iruti.4

•
)Japa (muaereci prayen) refers 10 a mode ofwonbip wbereby devoœes sileody~ prayers andfor maal1'U

in pnise ofGad.

..SM (tbat wbicb is beard) reCen to revelatiœ; tbat is, the Vedas aad VedioIa.



325• Sr~sampati: Lord of the Highest.77.

78. Îivara: Lord [* Supreme Ruler (os. 36. 75)].

79. Acyula: Imperisheable One [* He who is never separated (n. 101)].

80. A1u:Jnlariipa: One who has innumerable forms [* He ofinfmite forms (n. 932)].

81. Pr~: Giver of life [* Giver of breath (os. 66.323.4(9)].

82. Prthivïpati: Sovereign of the earth.

83. Avyakta: Unmanifested One [* He who is oot manifest (n. 727)].

84. Vyaktariipa: One who has a Conn perceptible by the senses [* (n. 306)].

85. Sarvasd/qin: Witness of everything.

86. Tamohara: DispeUer of darlcness.

• 87. Ajfidnaniiiaka: Destroyer of ignorance.

88. Jfitïnin: Wise One.

89. Pü~andrasamaprama:One whose light is like the full moon.

90. JiitïnadLJ: Bestower of wisdom.

91. Viikpati: Lord of speech.

92. Yagin: One who is eodowed with super-human powers (* (n. 853)].

93. Yagiia: Lord ofyog;ns [* (n. 854)].

94. SarvaJcamada: [* uBestower of all desires'· (o. 855)].

95. Mahdyogin: great Sage.

96. MaJuimauni: great sileot One.

97. Mauniia: Lord of silence.

98. Sreyasiühgati: One who is in the Highest state.

•



326• 99. Harhsa: One who is [pure and white like] a swan [* Swan (n. 193)].

100. ParamaJuunsa: Supreme Swan.

101. Viivagoptr: Proteetor of the words.

102. Viraj: Sovereign King.

103. Svaraj: Self-roler.

104. SuddhasphafiJcastuhkdia: One wbose [lustre] is similar to pure crystal.

lOS. llJ!iimtuyJalasamyuta: One who has a bundle of twisted haïr locles.

106. Adimadhyantarahita: One who is free from ignorance.

107. Sarvavagïivareivara: Lord over aIl the gods of speech [* Lord of all who have a
master over all words (n. 808)].

Salutations ta ...

• 108. Srîmate lak~mïhayavadanaparabrahman:Sri Hayavadana (Harse-faced One),
accompanied by Lak$mï, is Supreme Brahman.

•
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ATllA ~R11lAYAGR1VAMüL4. MANTRA1 STUrI
(1. 1'nIis. DI" $IfBtqGgriva Root MtIIIInJ)

1

am [my] obeisance ta Yo~
1.Drd of the worlds (Jaganilba),
the primordial One,
the Supreme of the best,
whose consort is Lak$mi.

[We] utter the word namiÛJ. (obeisance)
toV~u,

the King ofleaming (and the arts).

2

Obeisance to the Gad of gods,
wbose body is the sacred syllable Dm and Udgïtha2

who is the image of the /!." faiur and Sdma (Vedas),
and who is the giver of the desired goal/object!

3

Obeisance to You,
Lord Hayagriva

Destroy the darkness of ignorance,
provide me wealth,
[and] quickly grant me Icnowledge!

1 Alha Sn HayagrïVG MüIa Mantra SIUIi ret1a:ts die iaflueaœ ofPliariba rituaI QG Sri Vai$lJavism.

2 Utlgillfa is die cbaaba. ofdie Selma Vft14
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4

o God Jao3rdana3 !
Destroy the ghosts~ evil spirits~ and demoDS~

abolish ail diseases
begining with fever~

[and] bring prosperity (to me).

s

Obeisance to You.
Lord Hayagrtva.

Destroy all poverty,
destroy my eoemies
[and] malce [me] a vessel
for all auspicious and good fortune.

6

Obeisance to You.
[Lord] Hayagnva,.
the Lord of lords.

May He grant me wisdom (medhal, knowledge (vidyal,
valor (bala), wealth (sampad)~sons and grandsons.

7

Obeisance to You,
God Hayagriva!
Destroy poisonous snakes
like Jcar/co[aka.,"

and malœ me immortal.

J JaairdaDa is the Demoyer of demoas aad the Prarector of people. See Sri V"uhnu SahosraniimI:J wûla lM
BhDsya of Sri PartlSam Bhtmtu (truslatioa by Prof. A. SriDivasa Ragbavaa) (Madras: Sri Visisbradvaira
Pracbari Sabba. 1983). p. 257.

4Kà~ is ODe ofthe priDcipaJ saabs ofdJe beU calIed PIfiIa. See V'''1'.U' Pl.fIÜIJG XXI.21.
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8

[0] Supreme over alI~

whose lotus-like feet are worsbipped by women
belooging to heaven.5

Provide me p:>wer
over women~ public citizeDS~ and the king.

9

Obeisance to the horse-headed One6 (Hayagriva),
the One who posseses [light]
liIce the halo of the mooo,

the Giver of desired goal,
who is [in the form of] a swan
[and] is the Highest Lord.

10

Obeisance to the splendorous One,
in the Form of the f!.1' Yajur, and Sdma (Vedas),
whose [body] is rra,
who [dweUs] al the centre of the moo~
and who is seated 00 the blue-lotus.

S Divine females (t:kvdirgantï). see Mollier-Williams, SQllSw-Engiish Dictionary. p.495.

6 Wbose bead is a bone (haya-IIIIQllltJ-Qftga) litaaIIy meus wboIe bigbesl body put is • bone.

7 l'be ceattaI cœœpt ia che g, VnJa is rra. /JIll. diflicuk ta 1IaIIS~meus "Law" or UOrder'. OriIiDaDY rra
wu • coaœpI that penaiaed ta che pbysical worId cIeaoba, the Nalural Law operative ia the movemeDl of die
plaaets, che cycle of aigbt aad clay. die __ cycles aad 10 fodh. However. the casmic uadent.aadiD1 of rra
paduaIly developed iato a sacial coac. cIeaaIia, McnI Law. The worId tabs ils replar coane because of
!fa; tbere(~ bullWlS mUSllive accordiag ta !fa. ~a is the eIbicaI anter for bumus ud is die pbysical arder
(or che uaïvene.
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11

Obeïsance to Brahman..
who is Icnown by the Vedas and Vedinta.,
who recovered the Vedas [from the demoos)..
and destroyed the great confusion
by teseuing the Vedas.

12

[Obeisance] to the eternal One..
whose words are PTtlIJDVQ' and Ud8ït/ra..
and who bestows wisdom
on those who worship whole-heartedly.

May my prostration be conveyed to Him!

13

Obeisance to the great horse-headed 00e,9
whose beautiful radiance surpasses
the great [lustre] of a crystal bulb of red coral..
and to the Gad.,
[and] who fulfùls everyone'5 [desires].

• PrtlIJtWfJ is lAOIber ward (QI'che saaed syUabie o.n.

9 Great bc:Jne.beaded ODe (mDIttJ.œva-iïras).

330



•

•

•

331

14

N~IO

who is an ocean of tapas,Il
who has a face [full of] bappiness,
after bowing to Janardana..
recited the twelve mantras
to Para5ara.

IS

[As] the dawn frises]
[in] the east
after any nigh~

[sol the new light [shines out]
from the black collyrium [-lined] eye of wisdOm.

12

May the incarnation of Vasudeva,
the Expounder of the Vedas,
Who is called the Lord of Speech•
and bas the face of a horse1

appear before me! 14

16

1 prostrate to the borse-beaded One,U

Hari,
who desttoys the darkness of ignorance,
who gives everything,
and is a flood of pure knowledge.

10 A sage wbo is the SOD of PuiSara.

11 Tapas (beat) accumulau:d witb mrdiraciœ or pac:tiœs ofausaerity.

12 CoUyrium is a black cosmetic OÎDlmeot used uDder the eya tg briDg out biddeo beauty and ta pn:uct
clarity of sigbt. The imagay ofcoUyrium 00 the eye ofwisdam reflects me briogiDg out ofbiddea li....

lJ Who bu die Face ofa bene (vdji-Wlbn).

l~ This SWlZa is ideaticallO tbe fOUltb -.ua iD Vedilda Ddib·s Haya,riWJ SIOIra.

l' Hone-œMed ODe (trurlgtI-,rivo).
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~MIHAYAVADANA PRAPATrr
(S"""'" IDB~ Accolllptllli«l",~,

1

1 bow clown 10 Lord Hayagnva
who is a refuge for ail beings1
wbose essential n.at\Iœ is pure wisdom
who vowed to give wisdom [10 His devotees)
and is an abode ofcompassion.

2

1bow down to Lord Hayagnva
who is a refuge for aU beings;

who created Brahma
who always provides the etemal Vedas ta him
and bestows self-knowledge 00 aU•

3

1bow down to Lord Hayagriva
who is a refuge for all beings;

who talcing the [form of] the neck of a horse.3

[and] uttering the UdgitM4 in high pitch
eotered the netber world
and brougbt the Vedéw from there.

1 The ward prapani (surreacIer) cames &am die Susbit verb raot pra+patI ""10 tbrow ooeself down. 10
suneader". Moaïer-Williams. San.rUiI-Englüla Dic:tionary. p. 682

For V.fat-Iais. tbere is • sa-foid dilcipliDe of sunader ra~ the fiaal SIep beiag âImtJ-nik.1~pa.die
Kt OftaCa1SUll'eDder 10 the c:are ofGad.1liJJttuya TID)WJ Sdra XI. l'be~ HayavtltltJna PraptlIIi (Surœader
10 Hayavadalla Accompuïed by~ is. byma dJal expesses surn!Dder specificaUy to Hayagriva.

2 1 bow down ta Lard Hayagriva who is a refUge for aU beiDp(.~ iartllJ.ytlI!I tlevoIra hayagrfWJ1!l
ahaIra prapailyr).

J Neck ofa bene (kanla-haya)•

4 Udgillta is die cbaatial cldie sama Veda.
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4

1 bow dowo to Lord Hayagriva
who is a refuge for aU beings;

After worshippiog with oblations [ofcooked food and fruits]
and after giving again the Vedas
to [His] son (Brahmi).
He killed the two demons (Madhu and Kaitabba)
who reside in the oce2I1.

s

1 bow dowo to Lord Hayagriva
who is a refuge for aU beings;

the forms Madbu and Kaitabha
bath arose out of the two drops of nectar
[arising out of the Lonfs navel]
which feU on the stem of the lotus
[giving them] the qualities of rajas and tamas~

which caused them to steal the Vedas.

6

1 bow dowo to Lord Hayagriva
who is a refuge for aU beings;

who became adorable
to the gods
who was supplieated as carrier of oblations
in the sacrifices
and who sbowed His body in the beautiful form of a borse.6

5The reclmica1 term gUlJ'l (quality) meaos tbe COII5Iitueat of tbe materia1 WŒId and is tbree-fold: (1) saIIWJ

(purity. white. true); (2) rajas {Jusioo. aetivity. agilatiOll); and (3) lamas (darkness.Ietbargy).

li Body iD tbe beautiful fonn ofa bone {mya-hayam vapus}.
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7

1bow down to Lord Hayagriva
who is a refuge for aIl beings;

who is the Lord of leaming
Madhusüdana (Slayer of Madhu)
the One who provides the interest
in the highest goal ofmolqa
to those who are bom inta tbis world.

8

1bow down to Lord Hayagriva
who is a refuge for all beings;

who is an abode of compassion
who has taken the form of a horse7

in the dise of the sun
and provides the eternal Vedas
for YajiiavallcyaIl

9

1bow down to Lord Hayagriva
who is a refuge for aIl beings;

even the clever speech that spreads
the sound of wisdom
of people begioniog witb Vyasa

originates from the glance [of Lard Hayagnva).

1 l'be fann ofa bone (aiva.IIOpNS).

• YajiiaVàlkya is aD ucieat sage who is frequeody ciIed as aD autbcrity iD die SalaptlINJB~ as the tint
teacber of the White Yajur Veda. Mollier-Williams. SQllSkriI-Englisla Dictionary. p. 8SO.
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1bow down to Lord Hayagriva
who is a refuge for ail beings;

wbo bas talcen the form of [incarnations] beginning with Matsya
who has talcen the forms ofdifferent tïcaryas
and who gives the knowledge of Vedanta.

Il

1bow down to Lord Hayagriva
who a refuge for all beings~

who is mast splendid. gracious. and auspicious
with pure wisdom

and is the well-known horse
who expressed ail the bUe qualities
by taking the shape of a horse's moutb.

12

1bow down to Lord Hayagriva
who is a refuge for ail beings;

who. seated on the white lotus.
bears in His hands the concb (dara), wbeel (cak1'a), book (/cola)
and bas the hand position ofexposition (vyiiJchytîM-mudra)
[and] who bas Lak$DÜ, the form of Icnowledge (vidyal,
on His left side.
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sRIBAYAGRlVA ABHIGAMANA1

(Momill' Prtqer ID SnHtqtJfI'ÏWJ)

Salutations ta the glorious Hayagriva-

1

1approacb with devotion (abhigtJmQ1l(J) the One
who is [bom] from the body ofAniruddha.
bas the nature of strengtb,
is the destroyer of the difficulties of Bratuna.
is the Lord of Lalc$DÜ,
and bas the form of the neck of a horse (Hayagriva).

2

At this lime•
destroying the darlcness,
the sun causes the blooming of alliotuses
and awakens everyone
with His own [rays],
[we] set out for the One
seated on the white lotus
to praise and fix [our beans] upon Him.

'"0, auspicious morning (suprabluïta) to You
Lord with the face of a herse.,.z

1 The rerm for rhe rirual aet of abhigQ1lUlllQ (approacbia&) cames froID rbe Sanskrit verbal root abhi+gam
wbicb means"to 10 Deal, ro approacb" (Moaier-Williams. Sanskrit-English Dict;ontUy. p. 61).

The literai meaDiag of abhigQlftQNl is "approacbiag"; hawever. the abhigQIIIQIUJ ritual refen
specifically ta the act of approacbiDg Gad witb devotioa iD the mamiDg. It is the tint of the five
obliptory daily rituals tbat a ~ri Vai$~va must perform. ACter batbiDg aad drawiag the ~ri Vai,~va
mark represeDtatîve of the feet of Vi"u OD bislber forebead. the devotee stans the clay by "approacbiDg"
Gad (eitber iD a temple or home sbriae), iD arder ta seet Gad', pace ad iD arder ta be able ta fulfiU
bislber daily reliJious dulies properly.

2 l'be face ofa bone (wifl-vabra).
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Headed by BrahIna. the creator of the Vedas,
[and] followed by bis consort (Sarasvati),
then Siva. BJbaspati, bis sons Kavi and Buddha,
the moco, the gods, and !ben the preceptors

gather [in front of Hayagnva and say-]

.'0, auspicious morning (suprabhara) to You
Lord with the face of a horse."]

4

1 take refuge at Ùle feet of the glorious Horse-faced One'­
who carefully wandered about
searching for Madhu and Kaitabba in the ocean,
recovered the Vedas, and with reverence disseminate them.
[and] which are worthy ofbeing washed
by the devotees headed by Bratuna.

s

o glorious and splendorous Horse-faced One
(accompanied by] ~mi5

acœpt my worship.

While taking refuge with Your lotus-like feet
1ask You
ta let Your beautiful and glorious form
which is the essence of auspicious nectar
floWÎDg from the moon
sbine in my innermost heanJmind.

] The face ofa bone (wiji-vabra).

• Horse-faced ODe (vriji-lICIbra).
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o glorious Horse-faœd One [accompanied by] Lak$mï,.6

baving Icilled the thieves Madhu and Kailabha,.
and baving restored the Vedas quicldy [10 Brahma],

You were able 10 proteet the entïre world

Establisb me in wisdoOl,.
even if [1 am] disturbed by various thoughts,
leI that Icnowledge never leave me.

7

o You Hayagriva [accompanied by] Lak$mï7

You narrated the ttue essence of the Vedas
10 those who desired heaveo,
narrated the fruits of worship
and lold the prefened meanings of aU words.

50 [accordiog] to the human goals,.
You are residing in the beanJmind of ail.
Let my supreme devotion rest in You.

8

The mind races like a mookey
overpowered by extemal senses.
How cao 1 meditate upon You, lusttous Horse-faced Onet

Hayagriva,s9 word (holy verse) wbich is
sweet,. excellent and auspicious,
superior to the abounding and continuous flow
of the beavenly Ganges
in the mast splendid pilgrimage place.

6 Hone-faced ODe accompanied by Laksmi (lakpnilrayomukJra).

7 Horse-faced ODe accompuied by Labmi (~ytJIfIIIkha).

• Hone-faced ODe (vdji-vabra).

9 Hay.griva is lilen1ly htlytl1PlllÜtl (bone-iaced Que).
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9

o Sri Hayagriva!
Those who have set their minds on renonciation
never think of worshipping other gods,
and do not [worsbip] [booos] beginning with prosperity
Their [devotion] is aU towards You.
You are skilled in protecting [one] from the ropturing of devotion.
Please bring upon me thal wbicb is good for me.

10

The flowering (pU!pa)IO of spiritual attainment
begins with tnJth.

o Horse-faced One. the consort of~nù.
1worship You for total satisfaction.
Householders proteet their wives and children and 50 forth
thinlcing that their abandonment is a sin.
Make me do aets that are proper
[50 that 1 may live as a householder in the rigbt way].

11

o Horse-faced One,11

Provide me the wisdom of service (lcaiilkarya),
which is pleasing to You.

and the overt1ow of devotion and knowledge
fixerl between heaven and earth.

Bestow the knowledge thal will remove aU bad deeds
and the mots that tie us to this world.

101be compositioa is very laie based oa the fact tbal the ~pa fIower is DOt COIDIDOG iD the South. but i.s
referred to in the Bhdgavala PIUÜ1)4

Il Horse-faced ODe (truaga-Vddana).
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Your form is related [to the other gods)
in that Your daughter·in·law (Sarasvat11
dweUs on the tongue of Brahma.
Even Brabmi has four faces by Your grace
and Siva [who has the form of] DaIc$iJ}amürti.
is Your grandson.

Lustrous Hayagriva.
immottal and omniscient.

is thus coDDeCted with all the gods.
Please dweU in my [heart]
and shower Your blessing [upen me].

13

Those people who gaze al the Slayer of Madhu (Matlhusûdllna)
and supplicate Him with this glorious hymn
will become happy with auspicious intelligence. qualities. and cbaracter.
The goals for humans are flXed in their own hands.
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SHORT IUTUAL TEXTS FOLLOWING THE AGAMIe TRADmON
(Original Tnmslations from Sonskrit):

Sn Haytlgt'Ïva uJNIII40d
Sn Haytlgt'Ïva KtlVaca PrarambluJ
Sn Hayagriva Kavaca Anyat
SnHayagnva Paiijara



•

•

•

~R1HAYAGR1VA UPANI$Ad

May that Lord
who bas the neck of a horse

always shine in my heart.

He is aIl-lcnowing,
and with His grace,
one cao obtain its resuJt,
[His] wisdom.

Sant; manb'a is am bluldram /caTMbhih
(am, bearing auspicious [thfngs)). .

Hari Dm.

Narada.2 approachiog Brahmâ, sai~ 'Ub Lord learn the bigbest sacred knowledge (braJuna­
vidya), by which one quicldy gets rid of ail obstacles [arising from) evil, and gains glory."

Brahma said. 'The knower of the mantra pertaining to Hayagriv~knows the irutis,3 smrtis,4
ilihasas,' andpur~.6 He becomes glorious."

These mantras are:

o Hayagriva!
Salutations to You,
wbose form is coosciousness (cil) and bliss (tïnanda),
whose esseotial nature is beyood the Uoiverse.

1UfXlII#ad. comes from the Sanskrit Verball'OQlllpa+ni+~ad "tg go Deal' 01' 10 go 10 the side" and. relen 10 the
sittiDg dowD al die fee( of aoatber 10 liscea 10 bis words. or seuiag • l'est iponoce by revealiDg die kaowledge
ofthe Supreme spirit- SirMoaier-W~Sanskrit-English DictiorrtUy (New Delhi: Marwab Publisber, 1916).
p.201.

2 Nirada is the sca of Brabmi who KU as • messeDger betweea the gods ud people. Mooier-Williams.
Sanskrit-English Dictionary. p. 537.

3Sruti (bt wbicb is beanI) œfen 10 the Vedas. Bribma.,as • ~yabs. and Upeai~ds. revered as divine
revelatiOll.

.. S"'{ti (tbat wbicb is remembeœd) œfers la sac:red literature (otber tbaa the Vedas). including the leUS of the
subcalegories itilttlra aad puriiIJIL

, ItiIttisa (1ûsIory) refen la the two great Hiadu Epics-dJe MaIriibIttûaIa and the RdmiiYD'Jtl.

6 Prur'bJa (aacieat) refers 10 the vat coIIecIioa ofraies Ibat are bisraric:alleamduY aad mydloloeical
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Hail! Hail! Salutations to the King ofwisdom. [1]
the form of the ~g, Yajur and SâmtJ,
who [performed] the aet of recovering the Vedas.

Salutations to the greal One,
who bas the bead of a borse,
whose body is the Udgïllui and Pr~.[2]

Salutations to the Lord
the Master of all speech.

May You make us all wise.
having contemplated on [Your] form
that is comprised of all the Vedas. (3]

The r~is [for the mantras] are Brahma. Atri. Ravi. Savitr and Bhargava. The mette [for the
mantras] is giiyatn~ ,tri~,hub9 , and tIIIlq!ubh 10

•

That auspicious divioity, who has the head of a horse, is the Supreme SoulJGodhead. UuJum
(Iuuawn) is the seed.1 am that which is the power. Uuün (hasawn) is the inner syUable of the
mantra (kïlaka). This mantra is for enjoyment and molqa. Atiganytïra11 (placement on the
body) is to be done with the syUables a, u, and m.

[We] meditate upen [the verses] -

1 worship Hayagriva
who shines lilce a full moon
[and] who has four arms [bearing]
the conch sbeU, dise. great mudrii and book.

The two syUable [mantra] is am irim.
The one syUable [mantra] is lhawn (hasaum).

1 UtigilM is the cbaotiag ofdie Sdma Veda.

S Gdyalri (soog) is a Vedic mdle tbat coasÏSlS oftbree liaes and eigbl syllables.

9 T~,ub is a Vedic mette char coasists of four Iiaes ofelevea syllables.

10 Anunubh is a Vedic lIIdœ tbat COGSists of four p&das tbal are eigbl syllables eacb (oae SIaIIZa coaJaiDs thïrty­
IWo syllables).

t 1 Aliga-n)ÜSa is n)lisa of die limbslbody. N)lisa is Vedic Md Tueric pnctiœ of pIacia, a spiritualleaer Ga

eacb body put. raultiag ia die spiritualll'allSfarmatiOll of eacb body pd aad makiag die body • puœ aad
suable œœptaele for wcrsbip.
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The seveD syUable [mantra] is am namo bhagavate12
•

The five syUable [mantra] is Hayagnva.
The three syUable [mantra] is V~u.
The six syUable [mantra] is mahyam medhtïm prajnam.
The five syUable [mantra] is prayaccha waha.
The four syUable [mantra] is Hayagnva [4]

The two syUable [mantra] is am mm..
The two syUable (mantra] is IluJum (hasaum).
The three syUable [mantra] is emaimaim.
The two syUable [mantra] is kJïm.
The two syUable (mantra] is sauJ.l.
The one syUable [mantra] is hrim.
The seveD syUable [mantra] is 0,.;, namo bhagavate.
The five syUable [mantra] is Hayagriva.
The six syllable [mantra] is mahyam med1rtïm prajnam.
The five syUables [mantra] is prayaccha svtïha.
The ftfth is Manu. [5]

[End of the fmt section of the Hayagriva Upani~adJ

1 shall DOW tell the wisdom pertaining to Brahman (braluna-vidyal by the syUables of
Hayagriva. Brahman [gave il] to MaheSvaral3

• MaheSvara [gave it] to S~I".
S~a [gave it] to Narada. Narada [gave it] to Vyasau . Vyasa [gave it] to the world. [1]

AlI the three syUables h. sand m are one reality.
llILlum (haraum) is the bija-aJqara (seed syUable). The one who meditates upon the bïja­
alqara.. the form of lhaum (hsaum). becomes the essence of prosperity. One who knows the
wisdom of the essential nature of these [mantras] is released from the body. One becomes
masters of the guards of directiODS.. kings. elephants.. and ki1UUlras. 16 The sun and others are
doing their own dulies.. by [possessing] the knowledge and discipline to repeat the one
syUable [mantras] of Hayagnva. The seed syUable (bïja-aJqara) is best of aIl seed syUables. It
is [really] the king of the mantras. UaaUlfl (hsaUl!l) is the esseotial nature of Hayagriva. [2]

12 om namo b/rQgavaI~ is "am SaJutatioos to the Lardn
•

1J MaheSvara (Great Lord) relen to Lord Siva.

14~ Olle of the "yüJros (four-fold cosmic emaaatioas ofV~u).

15 Vyâsa is the mythica1 sage and celetnled autbor of importut lem iDcludiDg the MahilbIriilTlla aad the
Bhiigavata PWÜ1J4

16 KinntUQS are mytbica1 figures witb buman bodies and lianes" beads.
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Hail! Make me, make me immortaI. One who recites [the mantra] becomes sucœssful in
speech (viiJc-siddha), established in prosperity (irï-sïddha), and accomplished in eight-ümbed
yoga (tJ!!aiaga-yoga-siddha).

Uraum (hasaum) make me, make me one who has the attainment ofdominion over ail.

Hail! One who lcnows these mantras, even if impure, becomes pure. One who is incontinent
becomes continent. One is purified even if adulterous. One is purified [even] after talking
with fallen ones. One is Cree from sins, such as lcilling a brdhmQIJtJ. Just as the master of the
bouse enters the house, the persan at the end of bis life enters into the Supreme Sou! (parama­
âtma). [3]

These mantras explicate the same meaning explicated by the four Upani~c great statements
(mahavakya):

Brahman is wisdom and bliss (prajfitïnam ânadam braJunan). 17

Thou are that (tat tvam asr).I!
That soul is Brahman (avœn âtma braJunan).19
1 am Brahman (aJUJJh b~aJunâsnJl).20 [4]

These mantras have two parts-vowels and consonants.

The man~ are recited as foUows:

( 1) yadvâgvadantyavicelantlni r~p devtïniilh n;.,asâda mandrâ. catasra ürjam duduhe
paytilhs; ha svidasydiJ. paramamiagtÏln.21
(2) gaurïnn;mâya sali/an; laJq~kapadi dvipadï sa ca~padi. tJ#âapadï navapatli
babhüv~i sa/ltUrâlqara parame vyoman.22

(3) o."apidhtïnd naJculi dantaiJ.a parivrttï paviJ:r. sarvasyai vaca isana caru mamiha
v~ditica vdgrasaIJ..
(4) sasarpariramalÏ1h biidhmntïnd br#ummimdya jamadagnit/Qnd. tirüryasyaduritâ
fatan gava deve~amrtamajuryam.l3[5]

17 Br/rDddrœ:.ayaka UJ'DII4ad 3.9.28 and Aitcueya U{JQIf#ad 3.3.

II Cltant/ogya UptJII#ad 6.8.7.

19M~ükya Upani..rad 2 and Brhaddrm:ayaka UptJII#ad. 29.

20 Brhatfiircu.ayam UJ'DII4ad. 1.4.10.

21 J!.g V~ SamJültï 8.100.10.

n J!.g VftIa Samltitd 1.164.41.

2J /!.g VftIa SaJaiId 3.53.15.
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One who recites the knowledge of Brahman
on the ekiidasT4 day
becomes a great persan
with the grace of Hayagriva.

One [will be] liberated
from ODe·s menai bodyllife.
am Salutations to Brahman.
Let this [Upanipf] be beld by me.
Let the holder stand steady.
Let me bear great things for years to come.

Dm [to this] Upani!ad.
Hari am laI saI (to this Troth).
Sann [mantra] is Dm bhadrtJ1!l kaTTJebhiJ.a (Dm. hearing auspicious [things]). [6]

[50 ends the Sri Hayagriva Upanisad.]
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MBA ~R1HAYAGR1VA KAVACA' PRÂRAMBHA
(Beginning oftM Sn HaytlgrDG (ProtectWe}-ShüI4)

Now the Commencement of the Sri' Hayagri'vQ KQVQCQ...

The r# of tbis great ~tra. the Sri' HayagrivQ wQCQ, is Hayagnva. It is ~comp:>sed in] the
eigbt syUabled mette. Sri Hayagnva, the Supreme Soult is its deity (tk\lmii).

The bïja3 [mantra] is
"om irim, salutations to the Lord of Speech:'

The Jale,,'" [mantra) is
"am küth, salutations to the Foundation of Leaming."

The kilaka5 [mantra] is
"Om saum, salutations to the Ocean of the Vedas.

Dm, salutations to Hayagriva,
the white-lustred One,
who is in the form of wisdom.

0,;" bail to the Creator [of the universel
the Imperisbable One,
the Bestower of the lcnowledge of Brahman.

My task in repeated recitation (japa) bas as its purpose the attaioment of the graœ of
Hayagnva.

The meditation:

1The ward kavaca-meaDÏDg M umour• jactec. amulet. cbann. mystical syllable formiDg pen of a mantta used
as an amulet"-is derived from the Sanskrit verb root tu "to cry out. lDOaD. mate a sound CX' aDY noise'·.
Kavacas are chants recited fCX' the purpose of proIedioa. Mooier-W~San.WiI-English Oictiow:uy. pp.
264.299.

2 This introductiOli of the kavaca is coatÎlluous witb the Piiicaritra Âpmic aad Sn Vaiwava 5ly1e. See
inttoduClOry pasages of the Piicariln Âpmas, aod Sri V'umu. SaJrasraniima willa ,~ Bhasya of PQlUSara
Bhonar (lIUSlatiOli by Prof. A. SriIlivaa Ragbavu) (MIdru: Sri Visisb&adv3ita Pracbari Sabba. 1983). p. 49.

l Bija is die mystica11euer farmiDl die esseoti.l put of the IIIIIItra of. deity.

.. Sabï is die power or eœqy ofa compositioo. a deity CX' spiritual beÎDg•

, KilihJ is die ume ofthe ÙIDer' syUabie ofa maatra.
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1

ln the fulfillment of [my] established goal~

1meditate on [Hayagriva]
who resembles an ocean [contained] in a water po~
who possesses long lotus-like eyes,
whose dwelling place is the moon,
and who stays on the pericarp of the lotus.

2

[1 meditate on Hayagnva]
whose hands are glittering
with the discus (cakra)~ conch sheU (SaiJkJUJ)~ rosary (aJqa-valaya)
and the band position of knowledge (jiidna-mudrtï)~

whose multitude of splendorous lightbeams
decorates the sky.

3

[1 meditate on Hayagnva]
who has a splendid cootinuous tlow ofeloquent speech
from [His] beautifullotus-like face~

and who is the divinity that roles
over the whole world.

4

Dm may Hayagriva protect my bead.
[May] the One who abides in the OlOOn
[proleCt my] forehead.6

May the One who is the wisdom of the iiistras
protect my two eyes.

[May] Brahman's oature~ wbich is the Ward (iabda)~

[protect my] two ean.

6 AccanliDl ta HiDdu mytbolocY, Brabmi iDscribes evayooe's destiay 00 tbeir forebead. 0Il the sixtb clay der
birdI.
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May the One wbose nature consuts of a [lovely] fragrance
proteet my DOSe.

[May] the One who is the origin of the sacrifice (yajna)
[proteet my] mouth.

May the Lord of speech
proteet my tongue.
[May] the Giverofliberation (mukunda)
[protect my] two rows of teeth.

6

May the One whose nature is Brahman
proteet my upper lip.

May Nàràym;ta
proteet my lower lip.

May the auspicious Soul
prolect my chin.

May KamaUi9 s Lord
proteet my two cheeks.

7

May the Soul of wisdom
protect my base (baclc).

[May] the One whose nature is sound (nDda)
[protect] my throat.

May the four-armed One
proted my two arms.
[May] the Destroyer of the chief of the demoos
[proteet MY] (Wo bands.
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8

May the Sou} of knowledge
protect my bean.

[May] the all-pervading SouJ
(proteet my] two breasts.

May the Soul of all
proteet my waÎSt.

May the One who wears the yeUow garmene [on bis hips]
proteet my hip.

9

[May] the omnipresent One
who resides in the cavity (kulc.!r) [of the heart]
[protect my] beUy (kuJqr).
[May1the Destroyer of Balia

[who look three strides to measure the eanh]
[protect] the three-folds ofsm [on my belly].
[M~y1the lotus-naveled One
[protect my1nave!.

[May) the Producer of wisdom.
that is the meaning of the mysterious secret <suhya)
[proteet] my anus (guhya).

7 One who wean die yeUow pnneat (PUmtma) is a Dame for Kr$~-V~u ia die PiiicariUa craditioa. See
Moaïa'-WiUiams. Sanskrit-Eng/irh Dic:tionary. p. 630.

• VâmaDa (dwarf t:IVQIQnJ of ViMu> lrictr.d Bali by cakiaC tIRe !b'ides coveriDC die eadb. sty ud beavea. ia
arder ta recover die eaIire wortel &am the demoa.
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May the One who bas tope around His waist9

protect my thigbs.
May the Destroyer of the demon Madhu (mtJdhwüdana )
protect my two knees.

May the Great V~u
protect the calf!of my leg].

May Janirdana1

protect my two anldes.

11

May the One who [toole] three strides [Trivilcrama] 11

protect my two feet.
May Hari
protect my tces.

May the aIl-pervasive One (sarvaga)
protect myentire body (sarvanga).

May the One who has lovely loeles of baïr (lceiava)
protect the hain of my body.

12

May the One who cornes fot1b wilh a fiute
protect the humours12 of my body.

[May] Lak$oü's Husbaod (~;ptïti)
[protect] my wife.

May the Caretalœr of the universe
proteet my sons.

[May] the Lord ofgods
[protect my] relatives.

911Rope arouDd His wais(9 (DJmodara) is ail epidIet for Knga..V~u.

10 JaniIdaDa. See $ri V-ultnu SahasmniiIntJ. p. 2S.

Il TriviJa'ama is die avaIêim ofVÏ$lJu who is said 10 bave SIIade over die worId ia dne *PI. See v. 9.
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13

May the One whose nature is that of a friend (mitrtïtmalca)
proœct my friends (mitra).

[May] the One whose nature [bums] lilœ tire l3

(proœct me] from the multitudes of enemies.
May the One whose nature is [1ike] air
proteet my Iife-breath (prdlJa).
[May] the One whose nature is Sustainer of the universe
(proted my] body.

14

May the Soul of the All-enveloping sky
proteet my essence.

[May] the Soul that is [vast as] heaven
[proteet] the interior C3vity of my bean.

May the Lord of the senses1"

protect the day and night.
[May] the Guru of the worlds
[protect] everything.

IS

May Hari.
the Promoter of security
proteet me even in [limes of] danger and confusion.

May the One whose Form
is truth. consciousness. and bliss (sat-cil-âIulIIda)
protect my knowledge at ail limes.

13 From Piiic:ariIra. See MOllier-Williams. San.rkrïI-Engiisla Dictionary. p. 954.

14 Lord oftbe seases (vittada) is a ume of ICrMa-VÏMu usai ia Ibe PIicariIra Àpmas. See Moaïer-WiIliams.
StJmkril-English Dictionary. p. 1303.
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16

May the Sout of alJ9

who is a lamp of Icnowledge9

protect the eastem quarter.
May the Bestower of knowledge
protect the soutbem quaner.
[May] the One who gives light ta sentient beings
[proteet] the soutbwestem quarter.

17

o Delighter in sentient beings!
May the One who is an ocean of knowledge
defeod the north-western quarter belonging to VaruQa.
May the famous Bestower [of liberation]
protect the oorthem quarter.

[May] the Guru of the world
[protect] the oonheastem quarter.

18

May the Master of the worlds
protect the higher regioo.

May the One who superior to the best (paraI para)15
protect the lower regioo.

May the Guide of the entire [world]
proteet those who remain in a state of perfect tranquility9

and who do not withdraw from protection.

19

May that Lord of Speech
give the power of health9 long life9

and mastery of ail the itirtras
to those who surrender their body [ta Him].

15 PardI para is aD epithet fOI' Hayapiva aad is iacluded ia Sn Haya,ri"a ~,oncua Sat NiJIfuj Al'Ct1114
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There is no doubt that here one oblains
the graœ of Hayagriva.
This renowned divine kavaca
is honoured by the gods.

1conquer by means of the Hayagriva mantta
The Sri Hayagriva Kavaca is completed.
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sRIHAYAGRlVA KAVACA ANYAT
(AllDtIwr SriBtqttgt'fwJ (ProI«tive}.SIti«4)

Pirvatï said -

o God of gods!
o Supreme Gad!
o Treasure-House ofcompauion!
o Satikara!
The many luJvacas concerning the numerous incarnations of the busband of
Laksmi (rama-pa,,)l are stories [told] by virtue ofYour grace.

1now want to hear the lcavaca of the all-pervading Horse-faced [Lord]. [1-2]

Sivasaid-

o my beloved Goddess~

The dear secret 1tell is for you. Reciting the kavaca of the Horse-faced [Lord]
is [like] the nectar of an ocean [contained] in a [small] pot.

Doring the night al the end of the great age9

1 by His sport (/i/a)9 V~U9
himself baving taken the form named Hayavaktra r'tbe Horse-faced One"),
roamed around.

Brahmi (viriiica), who bas motherly affection for bis sons, instrueted me
(Siva) in this Hayagnva Kavaca.

The sage Brabmâ revealed rit] and declared thus [that the mantra] bas eight
syUables and its god is Hayagnva. [3-5]

Saktï (creative power) is pronounced
[by the] hnLJUIh bïja3 mantta
wbich is similar in appearance
to the hnim [mantra].

In the same way,

1 RtIIIfif-paIi (Husbud of~1.MOllier WiII.iams. Sanskril-English Dicri0l1tUY. p. 868.

2 The ead of the great age (mtlhii-kDlpa-anla) œfers ta pralaya 01' Ihe dissolutiOll of the worIds. Mœier
Williams. Sanskril-English Dictionary. p. 262

J Bïja is die mysticalleaer formiag die egmtjal put ofdie DWlIra ofa deity.
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to the intense kilQ/ca [mantra]. [6]

7

1praise the One with a horse's mouth,5

who bears in His hands a book (PUSIa/ca>, a lotus (ambuja),
a string of~ beads (~a-mtïlâ).

and the [mut/ra ] of exposition (vytïJchya),
whose head is annointed
by the nectar overtlowing
from the golden jar
[held] in the IOlUS-like bands of~mï.

8

May the One who pours fonh nectar
protect my head.

May the One who shines like the moon
protect my forebead.

May the Enemy of the [two] demons [Madhu and Kaiçabha]
protect my two eyes.

May the One who is an expanding ocean of speech
protect my nose.

3SS

.. 1ûIt:Jb:J is die iDœr syUable ofa maaII'a.

sODe with. bene's moutb (#lQya.IWJt!.a).

• • MIItbrf is a symbolie baDd positioa.
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9

May the One who is tirm in hearing
protect my eaI'.

[May] the Treasury ofcompassion
[protect my] two cbeelcs.
May the Lord of speecb
protect my face.

May the Slayer of the enemy of gods
protect my tongue.

10

[May] the One who is served by HaoUJD3n7

(the powerful-jawed one)
[proleCt MY] jaw (hana).

May the Chief of VaikuJ)tha
protect my throatlneck (~,ha).

[May] the Horse-necked One (/raya-grïva)
[protect my] neck (griva).

May the One who is a pool of lotuses
protect [the lotus of] my hean.

Il

May the Supporter of the universe
protect my beUy.

[May] the One who has lotus-Iilce eyes
[prorect my lotus-lilce] navel.
May the Lord of c:reatures
protect my penis.

May the Bearer of the club
protect my two tbighs.

1 The ODe who is served by Haaumâa reCen ID Lard Rima. wbDIe SIœy is toId ia the R4miiytRJQ (Olle oC the lWO peal
Epies). HaaumiD. the moakey-Iaded pl wu Râma's loyal senut duriDg Rima's exile &am Ayodbyi. Rima. lib
~ is a papliar iaeamarioa oIVl$Ou.



•

•

•

12

May the Supporter of the universe
protect my knees.

and may the Lord of the worlds
proteet the two calves [of my legs].

May the Horse who destroys [the two demoos]
protect my two ankles.

[May] the Ocean of wisdom
[proteet MY] two feet.

13

May the Lord of speech
protect the eastem quarter.

[May] the unconquerable One
[proteet] the southern quarter.

May the Supporter of the universe
protect the western quarter.

[May] the One who is celebrated by Siv~
[proteet] the northem quarter.

14

May Hari
proteet the upper region.

May the Treasury of auspicious qualities
clearly proteet the lower region.
May Hari
proled [those] in between heaven and the eanh.

May the Creator of the universe
proteet [the universe] ail around.

15

An intelligent person should lie this kavaca
to bis body

50 [then] he will never be affected
by Durva and other demoos.
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A leamed one,
even tbough doubting, rivalling, and perplexecL
should recite this lcavaca
during the three divisions of the clay
[da~ noo~ suoset).

[Thal one] purified
by [the practice of] devotion.
is not born here again.
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§RlHAYAGRlVA pARJARA1

(§rrBtJ1t'gtfwl /ProI«IheJ-ClIp)

1

Now, [ become more plwerful
[with] the properpaiijara of Hayagnva,
wberein the words
containing the totality of wisdom
is like the flowing Ganges river.

2

The [Sri Hayagriva Paiijara] is Like
the [lustre] of pure crystal
and the white pealcs
of the Hi.malaya mountaios2

in the middle of the moon's balo.

3

In the anaioment of the chosen goal
one should meditate on the God
who has long lotus-lilce eyes. noble timbs. and four arms,
who bears the conch (itllJkha) and the discus (caba),
and who shines with a diadem (/ciri~a) and crest (maIcu!a).

1The poiijard is • byma recited iD orcier ra pia die power of. pmUcular deity. The ward ptliijaTa maDiaa
-cqe. body, puticular pnyas aad formularies" is cIerived frœl die Saasbil vab roat ptJj '"ta became saitJ or
ripr. Mœïer-WiIIiams. Sanskril-English DiaionDry, p. 515.

2 Himilaya litaaUy meus the mau_in c:oweœd by SIIOW aad œfen 10 die HimiJaya mouotaias.
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[One sbould meditate on] the Gad
who is illumjoared with the garland of forest flowers,J

whose cbest is branded with the mole,·
and who wears a yellow garmenL

s

[One should meditate on] the God
who has the neck of a horse,
who is holding in [His] !Wo principal hands
the rosarys and book (pustaJca)
and has [another] hand in the position ofknowledge.6

6

Obeisance to the God of gods,
whose body is the sacred syUable am and Udguha,7
who is the image of the ~g, Yajur and SOma [Vedas],
and who is the Granter of the desired goal.

7

Obeisance to the Horse-faced One,
the Lord who is God of gods.

Desttoy the darlcness of ignorance
[and] quicldy grant me lcnowledge.

.. Mole/curt (sriWJt.ta1 is a fearure 08 V~u'scbest martiDg His supremacy.

5 AJ:.1a (beads) œfen 10 a~ tbat~ a striaI ofbeads.

6 Hand.positioo ofbowledge (jiiiina.mudra1.

7 UdgïJhd is the cbaatiDl ofthe Sdma Vftla.
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o Gad Janàtdana!
Destroy these
evil spirits, ghosts, and devils.1

o Husband of Lalc$mï,
quicldy abolish aU
fever and disease completely.

9

Obeisance he with Gad,
who has the head of a horse (haya-s7r~a),

and is the Destroyer ofenemies.

Destroyall poverty
[and] bring about good fortune.

10

Obeisance to the One
who has the head of a borse (haya-iïr~a)

the Lord who is Ood ofgods.

May [He] grant me intelligeoœ, wisdom
streogt1l, knowledge
wealth, sons and graodsons.

• GbaIu. evil spiriu, aad deYils are bluiltu. pmtIS. aad piJ4ctu. respectively.
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Il

Obeïsanœ to the One
who has a borse's head (haya-sîr~a).

May [He] subdue ail poisonous soalœs
like the 1cdrlco,aka,9 and death

[and] make me immottal.

12

o Supreme over alI,
whose lotus-like feet are worshipped
by women belonging to heaveo.

Provide me power
over womeo, public citizeos, and the king.

13

Obeissance to Ihe horse-headed One,lO
Ihe One who possesses [light]
like Ihe discus of moon-üght,

Ihe Granter of the desi.red goal
who is in the [form ot] a Swan.
[and] the Highest Lord.

14

Obeissance to the Splendorous One
in the Form of the J!.g, Yajur, and SQma (Vedas),
whose [body] is the universal arder (rta),l1
who [dweUs] at the centre of the OlOOo,
[and] who is seated on the blue-lotus.

9 Kdrto,oka is Olle ofthe priDci... saakes of. Iower rqim ca1Ied PiriJa. Seev~ PUI'ii1)a XXI.21.

10 Literally, --me ODe who bu. bone for aD uppeI' Iimb"(ha~Id).

11 The œattal cœœpt ÎD the gg Vt>da is !fa. g,a is die edJical GI'IiIer for buma lWIIœ ad is the pbysica1 arder
for die uaïvene.
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Obeissance to Brahman
who is known by the Vedas and Vedanta.
who [performed] the act of recovering the Vedas
[Û'Om the demoos]

[and] who breaks the confusion
between truth and untnltb.

16

1 bow down to the etemal One
who has the Corm ofPr~al2 and Udgitha.
[and] who bestows wisdom
00 those who worship Him whole-heartedly.

17

Obeissance to Gad
who has a great horse-head
whose beautiful radiance surpasses
the great [lustre] of a crystal bulb
ofredcoral
[and] who fulfills everyooe's [desires).

18

Salutations to Janirdana.
the One who is to be worshipped
with tbese twelve manttas.

ln the morning [we worship),
the Lo~ who is the remover of the difficulty of the worl~
wbose face is brigb~

[and] who is aIso wonbipped by our ancieot dciiryas.

12 PrrDJDWI deaues the sacred syOabie Oit.
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APPENDIXIV

HAYAGRIVA IN THE BUDDIDST TRADmON

Althougb a survey of the Buddbist depietiODS of Hayagnva is beyood the scope of this

study, a follow-up study on the various Buddhist depietions of Hayagriv~ including those in

Southeast and EMt Asi~ could shed funber light on the general development of the horse-

headed deity, as well as 00 the specifie relation between the Hindu and Buddhist depietioDS of

Hayagriva A preliminary discussion of the secooœry literature on Hayagriva in Buddhism

may, however, be useful and interesting here.

MabiyiDa Budclhlml

There appear to be at least two different strands in the development of the horse-

headed figure in Buddhism. According to Alice Geny, the mast probable and ancient form of

Hayagnva in Buddhism is associated widl AvaiokiteSvara in bis 000-Tantrie form as

Padmapani Ootus-bearer). l Padmapani may be accompanied by four assistants.. one of them

heing Hayagriva Interestingly, the other three are female: (1) GreenT~ (2) Prajiiaparamiti

(or Mirietl, and (3) Yellow Tara.l Signifieantly, in the Agamie listing the etymology of the

referenœ ta the horse-headed form ofV~l}u (btufabii-vaJctra) is given as ·"one whose face is a

female maret9
• Moreover, Avalokitdvara in bis Tantrie fonn, who is believed to have tirst

appeared in mid-6th century C.E... may also he accompanied by Hayagriva3

1 Padmapani is believed to create aU anjmale things by the command ofhis Dhyani-Buddha
-Amitibba

2 Alice Geny.. TIu! Gods of Northem Buddhism (200 editioo; Tokyo: Charles E. Tuttle
Company, (962), p. 62.

3Getty, TIu! GodsofNonlu!m Buddhism, p. 63.



•

•

•

365

By way of COQ~ van Gulik states that V~u-Hayagriva was incorporated in the

Mabayanic pantheoo as a Vidyaraja (the expouoder of knowledge), based 00 the reference to

a borse-beaded deity in the Mahiïvairocana-sütra. The mie of Vi.$t;lu-Hayagriva parallels that

of Vidyaraja-dle Expounder of WordIKoowledge.4 ~ Hayagriva the Lord of leaming

(V~u-Hayagriva)appears to have been transformed ioto a tierce god with terrifying features

(Vidyaraja Hayagriva) as an emanation of AvalolciteSvara in Mahayana Buddhism ca. SOO

C.E. On the other hand. Hayagriva-AvalolciteSvara is a beoevolent deity possessing one head

and four hands; IWo of bis bands bear the msary and a lotus tlower, whereas the other two

arms are bent before the breast in the dhannacalcra-mudrii (band position of dhanna).

Hayagriva-AvalokiteSvara silS cross-Iegged 00 a lotus seat in the meditative pose. Agam.

similar to what [ have noted about DaqiJ)amtïrti (Chapter IV) and Sarasvati (Chapter VII) in

respect of their l'Ole as the deities of knowledge. the ritual function here persists even though

the image changes among sectarian traditions! This may retlect borrowing and competition

among the sectarian traditiODS.

Funhermore. the ParamaSva (Highest Lord-) Hayagnva is a malevoleot deity depieted

as trampling 00 Hindu gods--demonstratiog sectarian superiority. To the right of Parama5va-

Hayagriva's face is the four-fold bead of Brab.ma. on whose bead is a large horse-head in

greenish colour. This form of Hayagnva bas eight arms: in rus right hands be carries a

quadruple vajra (thuoderbolt), tripa!aka-mudrâ (band position of the Icnife), sword. anow,

whereas in bis left bands bear a lotus, three peacock featbers, a staff, and bell. He bas a tiger-

.. R. H. van Gulik, Hayagrïva: TIu! Mantrayanic As~ct ofHorSt! Cult in China and Japan
. (inlt!nuJlÏonaks ATchivfur Ethnographie Bd 33 [Supplement] Leideo: 1935), p. 28.
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skin draped around bis waïst.S

fadoDesta

Although Hayagriva does not have much of a presence in Indonesia. F.O.K. Bosch

bas noted three different images of Hayagriva. which appear similar to the Mahayana

Buddhist depietioDS of the figure. Candi (temple) 1ago in east Java bas a borse-headed figure

in :itone with two arms~ wherein the left hand rests on a club. The figure has a headdress of

snakes and atiger skin wrapped around its waîst. There also exists a Javanese bronze statue

of Hayagriva (precise place of origin is unknown)~ which consists of eight artnS. four legs and

three faces. The horse-head is evident on the crown of the figure. Lastly, in Padang Candi

(temple) io Central Sumaua.. there is an image of Hayagriva. in which he is accompanied by

Bhrlruti and Green Tara.6

Tibet

Although it was by meaos of AvaiokiteSvara that local deities were introduced ioto the

Buddhist pantheon-includiog the borse-headed deity-Hayagriva assimilated weU,

according 10 van Gulik. ioto the Mahayana pantheon, especially io Tibet and Mongolia.

because of the presence of local horse-headed gods.7 There are severa! different forms of

Hayagnva which van Gulik identifies io Tibetan Buddhis~ these ioclude Hayagrtva as an

S van Gulik, Ha)'agrïva , pp. 34-35.

6F.D.K. Bosch~ 'The God with the Horse's Head", in Selecled Studies in IndolU!sian
Archaeology(the Hague: 1961), p. 147.

7 van Gulilc. Hayagriva, pp. 28-29.
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emanation of Amitaôba and AIc$obby~wbicb are also connected with Hinduism. van Gulik

describes a Raga-Hayagriva; he bears on bis crown the image of Amirabha-he progenitor of

the Raga-küla This fonn of Hayagnva has a red complexio~ (Wo faces~ three eyes, reddish

brown hair~ and a protnJdîng abdomen. Qne face has fangs and is adomed with a garland of

skuUs; the second face is a blue horse's head. neighing. Qne foot of the deity tramples upon

the Hindu deity BrahJnâ, whereas the other foot brings about the end of the world. Adomed

with eight serpents, the Raga-Hayagnva has the stature of a dwarf, who wears a tiger-slcin for

a garment and canies the vajra and staff in bis hands.1

DVeSa-Hayagriv~ on the other hand. bears on bis chest the image of Ak$obhya-the

progenitor of the OveSa-kula. The prescriptions for DVeSa-Hayagriva are that He should he

imagined with a red complexion with three faces (the right head is blue with a rolling tongue,

the left head is white witb fangs). The right and left faces have angry-looking eyes, whereas

the oùddle face is smiling. He is required to he adomed with a crown on His middle heacL

whicb has an image of Alc$obbya. He is to he adomed by serpents and wear a tiger-skin

garment. He is to have eight arms: the four right hands cany the vajra. staff. karalla-mudrà,

and arrow~ whereas the four left hands bear the threateoing forefmger, toucbing His own

breas~ a lotus and a bow. For meditation. the Parama-aiva-vajra (the thunderbolt of the

Supreme borse) mantra to chant is: am ham Hayagriva svalla (om~ Salutations to

Hayagriva).9

Hayagnva is also included as one of the eight deities in the dlltlmUlpiila (Defenders of

1 van Gulik. Hayagriva" pp. 29-33.

9 van Gulik. Hayagrïva., pp. 33-34.
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the Law): Lha-ma (goddess), Ts'angs-pa (white BraIuna), Beg-ts'e (god of war), Yama (god

of death), Kuvera (god ofwealth), Hayagriva (horse-beaded gOO), and Mahakala (black one),

Yamantalca (conqueror of death). The eight terrible defenders of northern Buddhism are

Tantric divinities with the rank of bodhisalttla and are considered to wage war without mercy

against the demons and all eoemies of Buddhism. Hayagriva has the ran.k of bodhisattva. 10

Generally, me horse-headed deity WeaB a ClOwn of slculls and tiger-skin arouod his waist, and

steps to tne right 00 a lotus. The horse-headed deity has one head and four arms: me upper

left hand holds a mace and a t1ow~ the lower left has a wheel against the breast; the upper

right hand swings a sword and the lower right holds a lasso. The lower right hand is in the

position of the mystic mudra. ll

Japan

Although Hayagriva has some presence in Tibet, van Gulik points out that he has

none in China due to the absence of any previous borse cult. However, Hayagriva appears in

Japan as bato-Iumnon-bato (hone-beaded) and /cannon (god of men:y). Though the Tibetan

understanding of Hayagriva is as the proteetor of horses, who is supPOsed to frighten away the

demons with bis neighing souods, the horse-headed deity in Japao is revered as the patton of

horse dealers. 12 Il is interesting to note that Vedaota DeSika depiets Hayagriva as one who

brings fonh the Vedas with His neighing sound!

10 Getty, The Gods ofNorthem Buddhirm, p. 148

Il Getty, The Gods ofNorthem Buddhirm, pp. 162-163

12 vanG~Hayagrïva., pp. 79-80.
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Getty states tha~ after founding the Shingon sect. Sin-ren popularized divinities lilce

AvalolciteSvara in Mahayaoa Buddhism in Japan. There are seven forms of /cannon

AvalolciteSvara that show the influence of the Tiberan Mahâyaoa schaol; they include Shô

(Ârya AvalolciteSvara), Jüichimen (EkadaSa-mukha)9 Sen-ju (Sabasra-bhuja-sahasra-netta),

Juntei (Cundi), Fukülœnjaku (Amoghapasa), Bato (Hayagriva), and Nyoirin (Cin~-

calera). Hayagnva, referred to as bato-kannon, talces the fonn of the Tibetan masculine

divinity Hayagriva. 13

The rolckanon group of gods refer to the six kanlwn who save living beings in the

Buddhist realms of transmigration (rokudô). The lesser known of the [Wo traditions of

rolckanon includes Hayagrtva: (1) Shô (Àrya Avaloldresvara), (2) Sen-ju (Sahasra-bhuja-

sahasra-netta), (3) Bato (Hayagriva), (4) Jüichimen (EkadeSé1-mukha), (5) Fulrukeosaku

(Amoghapasa) or Jundei (Cundi), and (6) Nyoirin (Cin~-cakra). 14 Bato Kannon (horse-

crowned kannon) is regarded as the lord of the realm of animals and is a tierce form of Amida

Buddhals

Balo 1cannDn is not himself a horse-headed deity~ rather, it cames an image of a horse

head in bis haïr, which is wbat makes bim the bone god. Bato is a1so a nonhem Buddhist

symbo19which must he white in colour for it to he efficacious. The goci's facial expression is

often angry. Above the central head is a smaller horse's head. Bato, generally, has eight

13 Geny, The Gods ofNort/rem Buddhism, p. 94.

141be more plpular rolckanon tradition includes: (1) Daihi, (2) Daiji, (3) Shishimui, (4),
Daiko-fushO, (5) Tennin-jOb~ and (6) Daibon-jinnoo. Hsiao lnagalci, A Dictionary of
Japa1U!se Buddhist Tenns Based on References of Japanese literature (Union City,
California: Heian Intemational9 (989), p. 247.

151nagalci. A Dicti01UJry ofJafJlJMse Buddhist Tenns, p. II.
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arms: wbereas tive hands carry ms symbols (such as the wheel. swonL and lasso). the sixth is

in the position of the vara-mut/rd (or holding a symbol)9 and the seventh and eighth are

against the breast in the position of the renge-no-in mudrd-emblematic of the lotus. 16

16 Geny, The Gods ofNortMm Buddhism9 pp. 9Q..9S.
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