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Abstract

This study traces the complex development of a relatively “minor” pan-Indian deity—
Hayagnva—who by the 14th century C.E,, is revered as a full form of the Supreme Lord
Visnu in the Sri Vaisnava tradition of South India. From the perspectives of mythology,
mnography, and ritual, the analysis examines both the diachronic and synchronic dimeunsions
of the images of the deity corresponding to the three-fold division of Hindu texts: (1) pan-
Indian “mainstream™ (Vedas, Epics, Puranas), (2) pan-Indian sectarian (Agamas), and (3)
regional sectarian (hymns of the Alvars and Sri Vaisnava Acaryas).

Firstly, the study questions the structural interpretation of Hindu mythology by showing that
there is no single unilinear history of the deity; rather, one can only speak of the various
“histories” of Hayagriva. Secondly, the study reconstructs the particular “religious history™ of
Hayagriva as he appears in Sri Vaisnavism, more specifically as the presiding deity in the
Swami Hayagriva Temple at Tiruvahindrapuram. The reconstruction reflects the Sri Vaisnava
theological understanding of the five different forms the Supreme takes in five different
locales (which I term as ropotheism). In the process, the study demoustrates that (1)
myihology is not simply an abstract historical process, but may be purposively adapted in the
service of theology—as in the case of Sri Vaisnavism, 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 étude esquisse le développement complexe d’une divinité relativement mineure pan-
indienne, Hayagriva, qui, au quatorziéme siécle, est vénérée comme une représentation a part
entieredu Dieu supéme Vishnou de la tradition vishnouiste du Sud de I'Inde. A partir des
perspectives de la mythologie, de I’iconographie et du rituel, la presénte analyse examine 2 la
fois les dimensions diachroniques et synchroniques des images de cette divinité seln aux trois
divisions de la littérature religieuse hindoue, asavoir, les textes acceptés par tous les Hindous
(les Vedas, les récits épiques, les Purinas), les textes sectaires panindiens (les Agamas) et
ceux des sectes regionales (les hymns des Alvars et des Acaryas du Vishnouisme.

Premiérement, cette étude remet en question l'interpretation structurelle de la mythologie
hindoue en montrant qu’il n’existe aucune histoire unilinéaire de cette divinité; il faut plutot
parler des divers “histoires” d’Hayagriva. Deuxiémement, la présente étude reconstruit
“I'histoire religieuse” specifiques a Hayagriva telles qu’elles apparaissent dans le
Vishnouisme, plus particuliérement, celles de la divinité qui précide dans le temple Swami
Hayagriva a Tiruvahindrapuram. Cette reconstruction (que je nomme topothéisme) refléte la
compréhension théologique du Vishnouisme relative aux cinq formes que cette divinité
adopte selon cinq lieux différents. De cette fagon, 1’étude démontre que (1) la mythologie
n’'est pas simplement un procédé historique abstrait, mais qu’elle peut étre 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.



ACKNOWLEDGEMENTS

First and foremost, I must express my gratitude to Dr. K.K.A. Venkatachari, founder and
former Director of the Ananthacharya Indological Institute, Bombay for having
recommended Hayagr§va as a research topic. He kindly gave me his own copy of Vedanta
Desika's Aayagriva Stotra in Sanskrit, which is otherwise difficult to obtain, and also
accompanied me to Tiruvahindrapuram, Tamil Nadu for fieldwork in January 1997.

I am also thankful to all of Dr. Venkatachari's staff at the Ananthacharya Institute, who
assisted in my research in one way or another, during my stay in Bombay in the Fall of 1992,
Winter of both 1997 and 1998. I am particularily indebted to both Dr. Murlidharan and Dr. N.
Patil, who helped me in my preparation of the initial draft of some of the Sanskrit works on

Hayagriva. I am also grateful to Dr. Pai who assisted me in getting sources at the Asiatic
Society.

I am grateful to Prof. Katherine K. Young, my thesis supervisor who, after guided me in my
work originally meant for a Master degree, saw potential in the topic for a Ph.D. dissertation.
She provided academic support throughout the PhD program, and also gave careful and
prompt attention to the drafts of the study.

I would like to acknowledge my debt to Prof. Richard Hayes who gave generously of his time
to help me when I encountered difficulties with Sanskrit in the course of this study. Prof.
Hori—BuddkL.isin in Japan, Prof Wisse, Prof. Galli—feedback on theoretical

Ms. Samieun Khan, secretary at the Faculty of Religious Studies, was kind to teach me, on
her own time, Wordperfect 6.0 and the program for diacritical marks. The Computer Lab of
McGill University's Facuity of Arts Computing Centre, especially Jawad H. Qureshi,
Christine Baker

Thanks are also due to Fonds which financed my doctoral studies.

I want to thank all family and friends in India, Canada and the U.S.A., particularily my sisters
Sheila and Sunita, my brother-in-law Thom, Manjoo Singh, Sue Motyka, Tazim Mawji,
Barbi Galli, Reynald Prévéreau, who all in their own way provided encouragement and
support.

Thanks are due to my parents, who have not only been good role models as academics, but
who taught my sisters and me not only to listen and leamn, but also always to think for
ourselves.

Finally, I am indebted to my grandmother in India who, ironically, can neither read nor write.
With her wisdom and delight in the fact that her granddaughters, unlike herself, are educated,
she has always been an inspiration to me. In her own way, she taught me how to appreciate
both wisdom and knowiedge and the difference between the two.

Although indebted to many, I alone bear full responsibility for the final analysis.



PART A
INTRODUCTION



CHAPTER1

TRACING THE DEVELOPMENT OF A PAN-INDIAN DEITY
ESPECIALLY REVERED IN THE SOUTH'

Tracing the development of an Indian deity is a challenge. To do some justice to
the daunting task, it is necessary to analyse the deity from the perspectives of mythology,
iconography, ritual, and theology, and all this both diachronically and synchronically.
Treated thus, the analysis of any particular deity should shed light on its muiti-faceted
transformation as it occurred among the various Indian religious streams.

Studying the development of Hayagriva, “one who has the neck of a horse”
(hayva=horse, griva=neck), is an endeavour of enormous complexity. Firstly, it is difficuit
to trace the precise origins of this figure, who may have antecedents as far back as the
Vedas. Secondly, the history of the deity spans at least two millenia, from the Hindu
textual tradition (Mahabharata) up to the present, during which time there appear many
references and images of Hayagriva in mythic, iconographical, and ritual texts.
Moreover, although Hayagriva is a relatively minor deity in the pan-Indian context, as an
incarnation (avatdra) of Lord Visnu he is revered in the Sri Vaispava tradition’ of South
India as one form of the Supreme God (para).

Although I use Hayagriva (“one who has the neck of a horse™) as the proper name
of the deity under coansideration here, there are other Sanskrit names commonly used to
identify this figure: “horse-faced one” as in hava-vadana, hava-mukha, vaji-vaktra, vaji-

vadana, and “*one who has the head of a horse™ as in haya-Siras and asva-Siras. There are

! For more information about the Hayagriva tempie in Tamil Nadu, see Chapter VII.

2 See section “The Sri Vaisnava Tradition” in Chapter V.
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also two Tamil names used to denote the deity: /na “horse”, and pari-muka **horse-faced
one” (pari=horse, muka=face). In this study, I use the English “horse-headed™ god and
the proper name Hayagriva as general terms. The former is more representative than the
“the horse-necked one” and the latter is most commonly used in the texts themselves.
Hayagriva in Hindu Literature

Major references to Hayagriva are contained in the texts of Hindu religious
literature, which can be divided into three broad categories: (1) pan-Indian “mainstream™
texts.” including the Vedas* (sruri®) as well as the Epics and the Purdnas (smrti)®: (2)
pan-Indian sectarian texts,’” including the Vaisnava (Paiicaratra), Saiva, and Sikta
Agamas; and (3) regional sectarian texts, such as the Tamil poems of the Alvirs and the
varied compositions of the Sri Vaisnava Aciryas.

The first category (pan-Indian “mainstreain™) in this three-fold division of Hindu
texts (Sruri and smrti) is recognized as sacred scripture throughout the subcontinent by
various Hindu groups and sects. There are no specific references to the horse-headed

figure in the Vedic corpus; however, the later Vedic literature contain stories about the

’1 bave grouped all the Puripas together in the category of pan-Indian “mainstream™ texts (refeming to the
Vedic, Epic and Purinic corpus). Although many of the Purinas are sectarian. it would be misleading and
simplistic to categorize all the Puripas as pan-Indian trans-sectarian texts. However, it is necessary to group the
trans-sectarian and sectarian Purinas together here for the purpose of providing a broader overview. [ will
present a more differentiated analysis of the development of the myths about Hayagriva on the basis of the
Purigas in Chapter I11.

* There are no direct references to Hayagriva in the Vedas; however. there may be Vedic antecedents to the
deity. See Chapter II.

S Snai (that which is heard) refers to the Vedas, which are regarded as revelation.

 Smrti (that which is remembered) refers to religious texts that were written by the sages (rsis), and include
the Epics, the Dharmasastras, and Purigas.

7E!en though the Agamas are mainly found in Kashmir and the South, the tenn pan-Indian here refers to
those Agamic texts that are not restricted to a single region.



3

beheading sacrifice of Yajia and Vispu (Sarapatha Bralunana  and
Paricavimsabralumana), which may be regarded as an antecedent to the later Puranic
stories explaining the origins of a horse-headed being. In contrast, there are many
references to, and several stories about, a horse-headed figure in the Epic and Purinic
texts. However, there is a lack of counsistency in the treatment of his nature and role: the
hoise-headed figure is portrayed both as Visnu’s incarnation and, by way of contrast, as a
demon whom Visnu kills. An examination of these various texts about the horse-headed
figure should not ouly contribute to a more adequate understanding of his nature and
role, but it should also shed light on the relation and interaction among different streams
of Indian sects and on Hinduism at large (based on the pan-Indian “mainstream™ texts).
Furthermore, an analysis of the Hayagriva myths should reveal the process of mythic
transformation, in turn, reflecting the theological developments within Hinduism,
especially in respect of Vaisnavism.

References to Hayagriva are also contained in the pan-Indian sectarian Agamic
texts included in the second category. The Agamas are particularly crucial to this study
of Hayagriva, because not only are the Agamic traditions foundational for Hindu temple
ritual and practice in South India,® but the Paiicaratra Agamic tradition has specifically
been an important influence in the development of $ri Vaisnavism (in which the major
Hindu traditions of Hayagriva are found today). Moreover, there are significant

references to, and depictious of, the deity in Saiva and Sikta Agamic literature, which

® Vedic yajiia has the status of being the foundation of Hindu ritual and may be revered for purposes of
legitimacy, but temple rituals are founded on Agamas/Purinas. Although the Agamas are foundational to Hindu
temple ritual in the South, the Purinas are the basis of temple worship in the North. The temple iconographical
and ritual portioas pertaining to Hayagriva in the Purigas will also be discussed in Chapter [V.
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show that similar motifs and paraphernalia exist among the various sectarian traditions.
Furthermore, there are references to Hayagriva in the Buddhist tradition. However, a
survey of the Buddhist references and an analysis of the relatiouship between the
Buddhist and Hindu textual traditions would be a study in itself; accordingly, I limit
myself to depictions of Hayagriva existing in Hinduism.

In the last category of Hindu texts, that is, in the regional sectarian literature of
Tamil Nadu, especially $ri Vaisnava, specific references to Hayagriva are also to be
found. 'i'he earliest of these references are contained in the hymns of two of the Tamil
poets known as the Alvars (Nammalvar ca. 700 C.E. and Tirumarkai Alvar ca. late 700
C.E.). Furthermore, there is a reference in the storra of an early Sri Vaisnava Acarya
(Parasara Bhattar, 12th century C.E.). More importantly, the most celebrated text on
Hayagriva in $ri Vaisnavism was composed by Vedanta Desika (ca. 1268-1371 C.E.),
the eminent theologian, philosopher, logician, and poet who resided in the town of
Kaiicipuram. Among his many compositions is the Hayagriva Stotra,’ a thirty-two
stanza Sanskrit praise-poem (stotra) to Hayagriva, which has been pivotal in the
development of the contemporary worship of the deity as the Supreme God in the South
Arcot district. This devotional poem depicts Hayagriva as the Possessor of wisdom,
venerates Him for having recovered and restored the Vedas from the demons Madhu and
Kaitabha and, most of all, designates Him as the Lord of light and learning.

Consequent to Vedanta Desika’s Hayagriva Stotra, the later literature of Tamil

9 See: Vedinta Desika, Storras of Vedanta Desika (3rd. ed; Bombay: Sri Vedanta Desika Sampradaya Sabha,
1973); $rik Srilaksmi Hayagriva Sahasranamastotradi (Madras: Ubhaya Vedanta Granthamala, 1971). pp. 89-
99, Atha Sri Hayagriva-Pasalam, compiled by G.D. Soinani (Bombay: n.p.. 0.d.), pp. 9-16.
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Nadu includes references to Hayagriva in the sthala-purana'® of the Devanitha Temple
of Tiruvahindrapuram as well as in hymns praising the deity that follow Sri Vaisnava
ritual: the $ri Hayagriva Astottara Sat Nama Arcana (The Worship of the One Hundred
and Eight Names of Sri Hayagriva), the Atha Sri Hayvagriva Mila Mantra Stuti (In
Praise of the Sri Hayagriva Root Mantra). the Laksmi Hayavadana Prapatti (Self-
Surrender to Havavadana Accompanied by Laksmi), and the Sri Havagriva Abhigamana
(Morning Praver to Sri Hayagriva). These four devotional works are viewed as
unauthored, implying that their source is divine. Although it is difficult to date the texts,
they more than likely were composed no earlier than |3th century C.E. and perhaps not
until the 17th-18th century C.E., an inference based in part on the fact that they celebrate
the iconic form of Hayagriva as the Supreme God—a later development in the Sri
Vaisnava history of the deity.

There exist also other sectarian texts on Hayagriva used by Sri Vaispavas which
reflect the employment of pan-Indian religio-literary genres and the fluidity between pan-
Indian and local traditions. There are four short ritual texts that are specifically
concerned with this incarnation, which have their roots in Agamic tradition: the Sri
Hayagriva Upanisad, the Sri Hayagriva Kavaca Prarambha (Beginning of Sri
Hayagriva-[Protective] Shield), the Sri Hayagriva Kavaca Anyvar (Another Sri
Hayagriva-[Protective] Shield), and the S$ri Hayagriva Paiijara (Sri Hayagriva-
[Protecrive] Cage). As frequently found in the Hindu tradition, these works, too, are

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

1% Sthala-purinas “ancient story of a [sacred] place™ (in Tamil known as ralapuranan) contain the local
myths and legends of specific pilgrimage places or temples, ofien counecting them with pan-Indian Purinic
myths.
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date the texts, they are certainly post-Epic. Most significantly, although these ritual
hymns are in pan-Indian sectarian genres (such as the Upanisad), they were most likely
composed after Vedanta Desika and the establishment of Hayagriva as the Supreme God;
that is, these Agamic compositions most likely are posterior to the regional establishment
of the Swami Hayagriva temple. There are two groups of practitioners involved with
religious matters of a Tamilian Vaisnava temple by the 12th century C.E.: (1) the dcaryva
(preceptor) of Sri Vaisnavism (ViSistadvaita Vedanta), including Rimanuja and Vedanta
Desika, and (2) the arcaka (temple priests) trained according to the Agamic tradition.
Although these two groups have different origins, their work is complementary; that is,
the dacarva 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
acdarya and arcaka is evident in the regional development of Hayagriva worship in that
there are late Agamic hymns composed about Hayagriva as Supreme, which are also used

by Sri Vaisnavas (even though the hymns are not specifically Sri Vaisnava).

OVERVIEW OF THE SECONDARY LITERATURE ON HAYAGRIVA
There has been very little scholarly analysis of the Hayagriva deity. For the most

part, the scholarship that does exist is descriptive,'’

and is mostly limited to the Epic-
Puranic myth of Hayagriva's recovery of the Vedas or relates to his iconographical

features as described in the Paficaritra Agamas. Sridhara Babu's study, Hayagriva, The

' See: Kalpana Desai, lconography of Visnu (In Northemn India, upto the Medicval Period) (New Delhi:
Abhinav Publications, 1973), pp. 29, 46-47; Shakti M. Gupta, Vishnu and His Incarnations (Bombay: Somaiya
Publications Pvt. Lid., 1974), pp. 18, 58-59: Bhagwaat Sahai, lconography of Minor Hindu and Buddhist
Deities (Delhi: Abhinav Publications, 1975), pp. 241-242; Krishaa Hosakote Sastri, Sowii Indian Images of
Gods and Goddesses (Delhi: Bharatiya Publishing House, 1974), p. 55.
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Horse-headed Deity in Indian Culture,'? is a useful sourcebook of various references to
Hayagriva 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 English

language. The first of these is Hayagriva: The Mantrayanic Aspect of Horse Cult in

13

China and Japan,~ written by R.H. van Gulik. Apart from a very brief preliminary

sketch of the Hayagriva deity in India, van Gulik’s study consists primarily of a textual
survey of the Buddhist references to Hayagriva in Tibet, China and Japan in the light of
the status of horse-cults prior to the introduction of Buddhism in each of these countries.
Van Gulik found that in the regions in which a dominant horse-cult existed before the
introduction of Mantrayana Buddhism'* (Tibet, Japan), the local traditions appropriated
and syncretized Hayagriva with local deities with the resuit that Hayagriva became
prominent. However, in China, where an indigenous horse-cult had receded in
importance, Hayagriva was a figure with very little status or place within the tradition.'’
In the second work pertinent to my study, Women Androgynes, and Other

Mythical Beasts,'® Wendy Doniger O'Flaherty'” looks at Hayagriva in the larger context

'2Sridhara Babu, Hayagriva, The Horse-headed Deity in Indian Culture (Tirupati: Sri Venkateswara
Uaiversity, 1990).

Y R.H. van Gulik, Hayagriva: The Mantrayinic Aspect of Horse Cult in China and Japan (Leiden: 1935
Internationales Archiv fur Eshnographie Bd 33 [Supplemeant]).

'4 Mantrayina Buddhism is Tantric Buddhism, also known as Vajrayana Buddhism.
'S van Gulik, Hayagriva. pp. 95-95.

' Wendy Doaniger O’Flaherty, Women, Androgynes, and Other Mythical Beasts (Chicago: Chicago
University Press, 1980).

'7 Although the name Wendy Doniger O'Flaherty is the game which appears oa many of her books, she is
presently known as Wendy Doaiger.
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of the reversal of roles seen in some figures of Hindu mythology. She maintains that a
common pattern in Hinduism is that a myth initially depicts a figure as benevolent, then
as malevolent, and finally effects a “synthesis” of the two. According to O’Flaherty's
interpretation, Hayagriva exemplifies this pattern. One myth discussed by her describes
Visnu taking the form of a horse-headed man in order to save the Vedas, whereas in
another myth a horse-headed man steals the Vedas. Finally, according to O’Flaherty,
there is a “synthesis” of both benevolent and malevolent myths of Hayagriva; that is, a
horse-headed demon steals the Vedas, but then Vispu becomes a horse-headed deity in
order to 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™'® by Suvira Jaiswal. She discusses
the textual inconsistencies in the depictions of the Hayagriva myth, and argues for the
necessity of taking an anthropological and historical approach. Her general thesis is that
one cannot simply assume direct textual links in the development of the Hayagriva myth
(such as associating Vedic antecedents of a horse-headed being with the later Puranic
Hayagriva myth), as some scholars have done (see O'Flaherty above).'? After observing
the worship of Hayagriva in the tribal hills of Assam, more specifically on Manikita
Hill, Jaiswal concludes that the figure found today in pan-Indian Hinduism originated in

the beliefs and traditions of the indigenous tribes in Assam, and was then incorporated

' Suvira Jaiswal, “The Demon And The Deity: Coaflict Syndrome In The Hayagriva Legead.” in
Vaisnavism in Indian Arts and Culture, ed. Ratan Parimoo (New Delhi: Books & Books Publishers, 1987). pp.
40-57.

' O’Flaherty, Women, Androgynes. and Other Mythical Beasts. pp. 218-219. Paul B. Courtright, Ganesa:
Lord of Obstacles, Lord of Beginnings (New York: Oxford University Press, 1985). pp. 95-97.
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into Mantrayana Buddhism (Buddhist texts ca. 7th-8th century C.E. in which mantras,
mudras and mandalas are central).

According to Jaiswal, Hayagriva was worshipped on Manikiita Hill as the
demonic figure of fever and was only gradually transformed and incorporated into the
pan-Indian Hindu texts (as both demon and deity) as well as into the Vaisnava tradition.
Her historical reconstruction of Hayagriva is questionable, however, as she bases her
argument on late texts (there are ambivalent 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 them. Firstly, [ 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 problems in tracing the development of a deity among the various
religious streams in Hinduism.

Secondly, .I offer an understanding of the development of Hayagriva at the
regional level in Tamil Nadu, wherein the relatively minor pan-Indian god is identified as
the Supreme God. In providing a perspective on the development of a local tradition’s
depiction and worship of Hayagriva against the background of the larger pan-Indian
history of the deity, I offer an extensive analysis of the references to Hayagriva in the Sri
Vaisnava sect, with specific attention to Vedanta Desika’s Hayagriva Stotra in the light
of several religious streams that coantribute to its depiction of the god. No previous
analysis exists of the understanding of Hayagriva within the Sri Vaisnava tradition.

The limitations of the existing scholarship create the scope for an original
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contribution to knowledge in the present study on the dynamic development of
Hayagriva. Because this study is concerned with the muiti-faceted transformation and
development of a Hindu deity, it is important to look first at the methodological issues
that arise from a consideration of the work of previous scholars on the general topic of

tracing historical developments in Indian religious texts.

METHODOLOGICAL PROBLEMS IN HISTORICAL TRACING

There are two main reasons for the manifest complexity of, and thus the challenge
in tracing, the historical development of an Indian deity: (1) India’s long standing oral
tradition, and (2) the various traditions in India which, however diverse, nonetheless
selectively share similar beliefs, motifs and symbols.

General Problems with Indian Textual Studies

The influence of India’s long standing oral tradition on written texts and on the
reworking of written texts have made Indian textual research on the whole a formidable
task. For the most part, the difficulty lies in identifying and grappling with the enormous
corpus of extant literature that arises out of, and is based on, a predominantly oral
tradition covering the great diversity of the subcontinent. The Vedas are fixed revelation
transmitted orally; however, the Epics, Purinas and Agamas are fluid texts, of which
there are different recensions found throughout the Indian subcontinent. This aspect of
the existence of different recensions, in effect, poses an enoimeus challenge in tracing
the authenticity of, and in establishing an accurate date for, post-Vedic texts.

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-



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 predominantly attempts to reconstruct 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 Puranas in which “authentic” 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 Purinas.?°

Whereas the textual-critical approach tries to discern “‘authentic” portions of
individual texts and the relative chronology of the Epic and Purinic texts, the structural
approach seeks to delineate the underlying structure of any given myth by a thorough
study of its variants. By decoding mythemes—that is, breaking down the myths to their
most basic units, and then indexing the basic units of the myth's variants—scholars
attempt to reconstruct the “basic mythic structure™. The underlying meaning of any given
myth is often interpreted as an expression of the tension between oppositions in human
existence (such as life and death), which then is resolved through a reconciliation.*'

Given the enormity of the corpus of Hindu mythic literature, the different
recensions of individual texts or myths, and the difficulty in dating the various texts, the
structural approach attempts to delineate the basic myth, its variants and its underlying

structure, which constitute the topic of the next section.

2 The approach has beea used primarily by European scholars, including Horace Wilsoa, Frederick Eden
Pargiter, and Willibald Kirfel. See Ludu Rocher, A History of Indian Literature, The Purdnas, Vol II. Fasc3
(Wiesbaden: Otto Harrassowitz, 1986), pp. 41-45.

2 See Claude Lévi-Strauss, Myth and Meaning, Five Talks for Radio (Toroato: Toronto University Press,
1978).
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Oral Tradition and the Many Recensions

Early scholars, such as Horace Wilson, believed that there was an original “pure”
Purana. They subscribed to the “expansion’ hypothesis, that is, from this original Puranic
text a group of Purinas evolved. The evolved Puranas were viewed as late and “corrupt”
versions of the “original” one (eventually lost), based on their strong sectarian biases.?
The extensive amount of sectarian material contained in the Puranas often led early
modemrn Indian scholars (e.g., Ram Mohan Roy) and European scholars (e.g., Horace
Wilson) to determine their “authenticity” in relation to an assumed original text before it
was corrupted by later sectarian material.

By way of contrast, Ludo Rocher believes that there is no reason to presume that
the sectarian portions of the Puranic texts are of late origin and, therefore, less authentic.
According to him, the Puranas may well have been originally compiled as sectarian
compositions.”? And even if there were earlier “original™ texts, there is no reason to
suppose that they are any more authentic than the interpolated later ones. Though textual
criticism as a means to reconstructing the “original™ version of Puranic texts/myths has
receatly been under question, given the fluid nature of Hindu literature (from oral
tradition to written texts, and then back to oral tradition), Western scholars often prefer
the critical edition of the Mahabharata. However, textual criticism of the Epics is also
under re-evaluation, for some scholars think that Epic and Purinic literatures are simply

oral traditions written down.**

2 Rocher. A History of Indian Literature, pp. 8-18.
B Rocher, A History of Indian Literasure, pp. 18-20.

 Rocher. A History of Indian Literature, pp. 49-53.
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The recent collection of nine articles in Purana Perennis: Reciprocity and
Transformation in Hindu and Jaina Texis,® edited by Wendy Doniger (O'Flaherty), is
concerned with the problems of meaning and interpretation of the enormous corpus of
Epic and Puranic literature. With their different orientations, the volume’s authors
attempt to discern various mythic and literary patterns among the Puranas by looking at
the “intertextual” relations among their many layers—Purinas from the classical
Sanskrit, regional, and sectarian traditions. Pertinent to the present study, the second

sozction.26 .

From South to North and Back Again™, contains essays’’ that shed light on
the fluid relationship between the classical and regional Sanskrit Puranas. Because Epic
and Puranic stories have been told and retold by different groups on the Indian sub-
continent at different times, this has inevitably resulted in many different recensions.

In the case of the Agamic texts, although they were originally transmitted orally,
their inconsistencies lie in the fact that they were most likely detailed

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

various texts, along with a sectarian theological worldview. Consequently, not only are

BWendy Doniger (ed.), Purdna Perennis: Reciprocity and Transformation in Hindu and Jaina Texts
(Albany: State University of New York Press, 1993).

® The first part, “From Vedic and Epic to Puripa and Upapuriga”, illuminates the fluidity of the oml
tradition and the relation among the Vedic, Epic and Purinic texts. The last part, “From Hiadu to Jaina and
Back Again™, includes two articles that discuss the place of the Purdnas in Jainism.

7 Velcheru Narayana Rao’s “Puripa as Brahminic Ideology” examines the pasicalaksana (the five
distinguishing marks of the Purigas) as a brahmninical ideological framework found in the Saaskrit Puranic
tradition, by investigating the Purinizing of the Telugu folk traditioa. [a the anticle “On Folk Mythologies and
Folk Purinas™, A.K. Ramanujan compares folk myths from Kamataka and Sanskrit Purinic mythology. David
Schulman’s “Remaking a Puripa: The Rescue of Gajendra in Potana’s Telugu Mahdbhiagavatamu™ deals with
the similarities and differences in depictions of two variants of the same myth in the Sanskrit and Telugu
traditioas. Friedhelm Hardy’s article “Information and Transformation—Two Faces of the Purinas™ examines
the interaction between the Sanskrit and Tamil traditioas. His analysis is concered with the interactioas among,
and the transformatioas of, pan-Indian Sanskrit and regional Tamil Purinas.
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there different recensions, but inconsistencies are found even within a single text. The
interpolations make it difficult to trace the origins of a specific text. Certain Paiicaratra
Agamic texts that are important for $ri Vaisnavism appear to have been composed in the
South (e.g., [svara Sanithita, according to Daniel Smith).?* This complicates discernment
of the origins of a text, for southern elements may be contained in one Agamic text but,
on the other hand, not in other recensions of it; that is, later versions of certain Agamic
texts may have southern material integrated in them. Because there are sometimes several
recensions of a single text, their dating is difficult.
The Problem of Dating

As aforementioned, in the attempt to distinguish “authentic” portions from later
editions, textual criticism has beca the basic methodology used to date the Puranas.
However, Rocher believes that textual criticism’s goal of dating and tracing the original
portions of the Puranas is simply futile. Furthermore, he rejects textual criticism as a
viable means for the reconstruction of the complex chronology of the various Puranas.
He questions the supposition that, by comparing the different versions of a text, oune will
be able to arrange them in a chronological order to establish mythological
development.m

The dating of the Epics, Purinas, and Agamas has proven to be a very difficult
challenge. Although I am in basic agreement with Rocher's criticism of the textual-

critical method for the reconstruction of a precise chronology of the Puranas, I do think

2 Daniel Smith, A Descriptive Bibliography of the Printed Te:as of the Paiicaritrigama, An Annorated Text
1o Selected Topics, 2 Vols. (Gaekwad's Oriental Series, No. 168) (Baroda: Oriental lnstitute, 1975, 1980). pp.
66-67.

B Rocher, A History of Indian Literaure, 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 attempts a diachronic perspective. This
does not mean that there must be a precise chronology of the Purinas and Agamas. The
development of a single line of history in Hinduism (India) can rarely be more than
speculative. However, a general chronology for the Epics, Purinas and Agamas allows
one to better view each text within its own general, religio-historical context.

A General Chronology for the Hindu Texts

One can organize Hindu texts as belonging to several general historical periods:*

I Vedic period (1500-500 B.C.E.)*

a. early (1500-900 B.C.E.): Rk Veda )
b. later (900-500 B.C.E.): Sarhiras, Bralumanas, Aranyakas, Upanisads

I1. Classical period (500 B.C.E.-500 C.E.)

a. Epics: Mahabharata and Harivasa

b. Puriigas:* Visnu Purana, Brahmdnda Purana, Matsya Purana, Brahma
Purana

c. Agamas:® Sarvata Sarihita, Sripauskara Sarithita

% Even within the specific periods, I have placed the texts in successive chronological order.

*! Currently, there is a major debate regarding the dating of the Vedas and Mahabharaa, including the
defence of the traditional belief that the texts were much earlier than some scholars now hold. See Klaus
Klostenmaier, A Survey of Hinduism (Albany: State University of New York Press, 1989), pp. 37-38, 416.

If the dates for the Vedas and Mahdbhdrata are earlier than the accepted cited dates, the chronology
would shift to earlier tune periods.

2 The chrounological periods for the Purinas are based oa a synthesis of Klostenmaier, A Survey of Hinduism,
pp. 418-421: Weady O’'Flaherty, Siva: The Erotic Ascetic (Loodon: Oxford University Press, 1973), pp. 13-14;
and especially Rocher, A History of Indian Literature, pp. 134-151, 154-160, 167-172, 175-183, 196-200, 202-
203, 228-237, 245-252.

3 The chronological periods for the Agamas are based on Mitsunori Matsubara, Paiicaritra Sarhitds and
Early Vaisnava Theology, with a Translation and Critical Notes from Chapters on Theology in the Ahirbudhnyva
Sarihitd (Delhi: Motilal Banarsidass, 1994), pp. 34-35.
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[II.  Early Medieval period (500-800 C.E.)

b. Purdigas: Agni Purana, Garuda Purana

c. Agamas: Ahirbudhnya Sarrhita, Visvaksena Samhita, Padma Sarnhita,
Sanatkumara Samhita, Sesa Sawrhita, Naradiya Sarithita, Hayasirsa
Samhita, Laksmi Tantra

d. Alvirs:* Nammalvir (early 700 C.E.), Tirumarikai Alvar (late 700 C.E.)

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

b. Purapas: Bhdgavata Purana,”® Devibhdgavata Purana, Narada Purdna
C. Agamas: /[Svara Samhita, Parasara Sarnhita

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

b. Purapas: Skanda Purana, Kalika Purana
c. Agamas: Visvamitra Saithita
e. Sri Vaispava Aciiryas:* Parasara Bhattar (1122-1174 C.E.), Vedinta

Desika (1269-1370 C.E.)
Specific Problems in the Historical Study of Indian Deities
Besides the general problems relating to Indian textual studies, such as the dating
of texts, there are also specific methodological problems in tracing the historical
development of an Indian deity. Some of these have been made evident in previous
studies and are pertinent to the tracing of the development of Hayagriva. Before

proceeding to these specific problems, it is necessary to survey the important studies on

* The dating of the Alvirs who mention Hayagriva is based oa Friedhelm Hardy, Viraha-Bhakii: The Early
History of Krsna Devotion in South India (Delhi: Oxford University Press, 1983), pp. 267-270.

5 Wendy O'Flabeny, Siva, p. 14.
Although O'Flaherty has placed the Bhigavata Punina in the middle period. it either belongs to the
“late” middle period or the “early” late period.
Hardy, Viraha-Bhakii, p. 488.

3 The dating of the $ri Vaisnava dcdryas is based on Patricia Y. Mumme, The Srivaisnava Theological
Dispute: Manavalamiamuni and Veddrnsa Desika (Madras: New Era Publications, 1988), p. 272.
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several other deities.
Review of Previous Studies

In The Many Faces of Murukan, The History and Meaning of a South Indian
God.»” Fred Clothey surveys Sanskrit and Tamil literature in order to identify the
interchange of religious elements between the two traditions and their effect on the
development of the god Murukan. He uses an historical and phenomenological approach
in the study of the symbols, images, motifs, and rituals connected with Murukan, and
demonstrates how the different images of Murukan are influenced by the milieu in which
they exist. Using broad historical periods in his analysis of the development of Murukan,
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.”™

Tracing the development of any Hindu deity is a complex process. However,
when the god is a major one whose origins are agreed upon—as in the case of the
Southern god Murukan—the process is somewhat simpler than when one is dealing with
the history of a relatively minor pan-Indian god whose origins are unknown. Such is the
case with Hayagriva who, recognized as a relatively minor deity in the pan-Indian
context, is simultaneously recognized as Supreme God in the South during the late
medieval period (ca. 13th C.E. century onwards). Furthermore, aithough Clothey is

concerned with the historical development of Murukan from the perspective of

7 Fred W. Clothey. The Many Faces of Murukap, The History and Meaning of a South Indian God (The
Hague: Moutoa, 1978).

% Clothey, The Many Faces of Murukan, 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 Hayagriva.

Similar to Clothey’s study is Alice Getty's Ganesa: A Monograph on the
Elephant-Faced God,”® which is a foundational work on Ganesa, one of the more
frequently studied of the Hindu deities. In her analysis, Getty traces the change and
transformation of Ganes$a in India and throughout East and Southeast Asia in the light of
iconography (texts, icons, sculptures and paintings) and Tantrism (Brahminical** and
Buddhist). Using an historical and phenomenological approach, she surveys Sanskrit,
Tibetan, and Japanese literature in order to demonstrate the exchange of religious
elements between the Hindu and Buddhist depictions of Ganesa throughout Asia.

Although Clothey and Getty do not consider the variants of the Murukan and
Ganesa myths in an analytical manner, Paul Courtright does so in respect of Ganesa
myths in Ganesa: Lord of Obstacles, Lord of Beginnings.*' Based on a combination of
the structural approach and psychoanalytical interpretation, Courtright’s study of the

various mythic themes*? on Ganesa is informative in that it provides an understanding of

¥ Alice Geuty. Ganesa: A Monograph on the Elephat-Faced God (New Delhi: Munshiran Manoharlal,
1971).

“* Getty refers to “Brahminical” and “Buddhist Tantrisin”; perhaps it would be clearer to call “Brahminical
Tantrism™ simply Hindu Taotrism. Although there are similarities between Vedic and Taatric beliefs and
practices, Hindu Tantrism is a stream in its own right. although not necessarily Brahminical. See Chapter [V for
a discussion on Taatrism.

*! Paul B. Courtright, Ganesa: Lord of Obstacles, Lord of Beginnings (New York: Oxford University Press,
1985).

2 Courtright outliges five levels of the Ganesa myths (the first four are taken from O'Flaherty): (1)
parrative—the various stories; (2) metaphorical—ihe meaning implied in the mythic events, i.e., the beheading
of Ganesa as initiatioa into Siva’s circle; (3) metaphysical-—the goal of liberation from the cycle of rebirth: (4)
socio-psychological—the various relations Gapesa has with his family; and (5) etiological—explanation of how
certain pheaomena came into being. i.e., Ganefa’s elephant head. The last one is an addition by Courtright.



19

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 approach is not the
tracing of the historical development of Ganesa. Consequently, he is free to remove the
variant Gane§a myths from their texts and contexts, and thus he overlooks the historical
and theological context of the myths. However, in tracing the development of Hayagriva
and its culmination in the Sri Vaisnava Hayagriva Stotra, it will become obvious that one
cannot afford to ignore the historical and theological context of the Hayagriva myths.

In Ganesh: Studies of an Asian God.*’ a compilation of articles about Ganesa,
Robert L. Brown demonstrates in his introduction (substantiated by the various articles)
how Gane$a has evolved and been transformed in East and Southeast Asia in the absence
of the Ganes$a Puranic myths, including the most popular and recurrent one relating to the
origins of Ganesa's elephant head. Consequently, Brown asserts that there are, in fact,
two distinct streams in the depiction of Ganesa: (1) the Indian Puranic stream, which
emphasizes the beheading of Ganesa and restoration with an elephant’s head, and (2) the
iconographical association with Siva, which interchanges with bodhisattva
Avalokite§vara (as in Tantra) in East and Southeast Asia. Brown's analysis reveals,
moreover, how elements outside the mainstream Sanskrit tradition have had a prominent
role in the development of Hindu/Buddhist belief and ritual, especially in other parts of
Asia. This notion of the influential role of iconography is important in tracing the
development of Hayagriva. Here, one needs particularly to investigate the Agamic

tradition, because its depictions of Hayagriva differ somewhat from those of the Epic and

“IRobert L. Brown, Ganesh: Studies of an Asian God (Albany, New York: State University of New York
Press, 1991).
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Puranic streams, but also because Paiicaratra has been influential in the development of
$ri Vaisnavism.

Finally, Clifford Hospital in The Righteous Demon: A Study of Bali*' traces the
development of the demon Bali. In a textual survey based on his "modified” structural
approach to the variant Bali myths, Hospital demonstrates how the myths about Bali as
demon are transformed to the point where Bali becomes revered as the perfect devotee.
He critiques O’Flaherty for speaking in vague terms, making grand generalizations
concerning the “Hindu" tradition, and for ignoring coutexts and time periods.*

According to Hospital, it is important to view each myth in terms of its
modifications, rather than be limited to a single interpretation based on all the variant
myths. Consequently, his “modified structural approach™ makes a distinction between
phase (time) and milieu (place).® Regarding the myths about Bali, he detects five
phases in the development of three different myths.

In what Hospital calls Myth-A (phase one)—the mythic strand contained in the
Epics and early Puranas—Bali is portrayed as a demonic being who threatens dharma but
is overcome by Visnu's avatara Vamana. In Myth-B (phase two) contained in the middle
Puranic period, belonging to a new milieu, Bali is portrayed positively as prosperous,
devotional, and dharmic. In the late Puranic period (phase three), Hospital discovers an

important modification of Myth-B in which Bali is portrayed as Visnu’'s devotee

*4 Clifford Hospital. The Righteous Demon: A Study of Bali (Vancouver: University of British Columbia
Press, 1984).

*® Hospital, The Rightecus Demon, p. 16.

“® Hospital, The Righteous Demon. pp. 18-19.
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(Bhagavata Purana). Phase four, in the Skanda Purana, contains five versions of the
myth. Finally, Myth-C (phase five) is contained in the three versions of the Bali myth
from modern Kerala, in which Bali is connected with Kerala's Onam festival, which is
the development of the popular Malayalam myth. In this Malayalam Mahabalicaritam,
we find a brief version of Myth-A set within a much longer story. Hospital’s approach
for studying the myths of a specific deity/demon is useful for the study of the Hayagriva
myth. However, [ believe it is necessary to view the variant Hayagriva myths in the
context of the theological worldviews of their particular texts, which Hospital does not
do.

In the light of these different studies, we can turn now to the problems pertaining
to the tracing of the historical development of an Indian deity. Two specific problems
relate to: (1) the tracing of the origins/antecedents of the deity, and (2) the complexity of
the process of development resuiting from interaction among a variety of traditions.
Origin of Deity/Antecedents to the Deity

Scholars have tended to trace the antecedents of pan-Indian deities to the Vedas.
Some scholars of Hindu mythology (Biardeau, O’Flaherty) have limited their studies to
the Vedic, Epic, Puranic literatures, disregarding the possibility that origins may be
traced to non-Sanskritic traditions. Although Vedic antecedents may be discerned, one
cannot assume that the Vedas are necessarily the sole or earliest antecedent to religious
developments simply because they are the earliest religious texts in the pan-Indian
“mainstream” Sanskrit literary tradition. It is plausible that many elements from outside
the pan-Indian mainstream have been influential in the development of Hinduism, such

as the religious practices and beliefs via the Agamic stream, only later written down and
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“Vedicized™ in the form of the Agamas (ca. 500 C.E.).*" This sharply raises the issue of

origins, especially in view of the complexity of India evident in the multiple racial/ethnic
groups and in the several families of languages and their regional variations.

Many scholars who have studied Indian deities have limited themselves to a
textual study of the pan-Indian “mainstream™ literature; a few have gone outside the texts
to make other claims as to the origin of, or contribution to, the development of deities.
For example, regarding Ganesa, Alice Getty argues that one cannot know whether
Ganesa is an original deity or a derivative.'® Courtright notes that tracing the origin of
Ganesa can be nothing more than speculative, and offers his hypothesis that Ganesa
emerged during the textual transition from sacrificial ritual to temple worship.*
Moreover, Jaiswal claims that Hayagriva originated as a tribal deity in Assam.

In the case of Hayagriva, even if possible antecedents can be theoretically traced
back to Vedic literature, such as his association with the Vedic sacrifice and the
beheading of Visnu (see Chapter II), this may still have been simply a means of
incorporating local deities into the mainstream tradition. The precise relationship
between the pan-Indian Sanskrit and regional traditions is often difficult to discern, 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

7 According to Venkatachari, many Agamic practices originated in the indigenous (Dravidian) tradition. See
K.K.A. Venkatachari, “The Sri Vaispava Agamas”, in National Seminar on the Consributions of the Tamils to
Indian Culture (forthcoming; Madras: Intemational Institute of Tamil Studies). For an elaboration of his study.
see “Hayagriva's Possible Noa-Vedic Origia(s)” in Chapter 11

® Getty, Ganesa, p. 1.

“ Courtright, Ganesa, pp. 11-12. 1 find the basis for this arguinent uncouvincing. There are other factoss also
involved in the developmeat of a myth. See the next two sectioas below.
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and practices in the “mainstream™ pan-Indian texts? What are the various elements from
local traditions that have been incorporated into the “mainstream™ pan-Indian literature?

These questions, and others that follow in this discussion on methodological
problems. need to be prefaced by a waming. No single study, especially one that is
focused on the development of a single deity, can aim to answer all of them or
definitively any of them. But these are nonetheless important questions, and the hope
would be that several studies in combination 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 centred on the
pan-Indian “mainstream” texts (Vedas, Epics, Puranas). However, it is quite conceivable
that other influences have also played a role in the development of deities. It seems
important in investigating the Hayagriva figure to analytically examine religious streams
in India other than the traditional Epic and Puranic texts. In the case of Hayagriva,
particularly important are the Agamic texts which are prescriptive in respect of the
practical and ritual aspects of the Vaisnava, Saiva and Sdkta traditions (esoteric and/or
temple based). The Agamic tradition—a part of the Sanskrit religious literary tradition—
is a useful source in conjunction with the Puranic myths, as it can shed light on the
dynamic relations between the mythic and ritual traditions.

No doubt, the three-fold division of texts proposed above, that is, (1) pan-Indian
*“mainstream”, (2) pan-Indian sectarian, and (3) regional sectarian, is a reasonably
accurate conceptualization of the different streams of Hindu literature. However, the

fluidity of the interaction and mutual influence among the various streams can make it



24

difficult to discern the precise relationship among the various Hindu traditions. Such
interaction raises important questions regarding the Hindu tradition at large: What is the
interaction between mainstream and pan-Indian sectarian traditions? More specifically,
there are other important questions that I 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 similar material in the different genres of literature: What is the relation
between the “encyclopedic” Puranas,*® which contain portions of Agamic material, and
the Agamic corpus itself? Does Hindu iconographical material originate from a common
source?

Furthermore, a study of the various sectarian Tantric (Vaispava, Saiva, and
Sakta®') traditions may also illuminate the overall development of deities. A
consideration of the influence of inter-sectarian dynamics on the transformation of any
given deity may shed light on the interrelations between, or the convergence amoung, the
many traditions. Such a perspective may raise 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 common origins, which then

consequently became transformed?

% For information oa “encyclopedic” Purinas, see “Purigic References” in Chapeer [II.

5! As aforemeationed, there are also many references to Hayagriva in the Buddhist tradition. A survey of the
Buddhist refereaces and an analysis of the relatioaship between the Buddhist and Hindu textual traditions would
g0 beyoad the scope of this study and, in fact. be a study ia itself. Therefore, I do not incorporate the Buddhist
tradition in my analysis. However, a further analysis oa the relationship between the Hindu and Buddhist
depictions of Hayagriva would be very illuminating.
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MULTIDIMENSIONAL ANALYSIS:
DIACHRONIC AND SYNCHRONIC APPROACHES

Given the shortcomings of the textual-critical and structural approaches in the
light of the diversity of traditions in India and the complexity of the historical process
pertaining to their development, it is evident that a multidimensional approach is required
for a more adequate study of myth and, by extension, the development of a deity. Such
an approach would involve an analysis along two key dimeunsions: (1) a diachronic
dimension, where one examines the development and transformation of a myth or deity
through the broadly defined religio-historical periods; and (2) a syuchronic dimension,
where at a given cross-section of time one analyses the relations among the vartous
versions of a myth or deity existing among several religious sects (Vaisnava, Saiva and
Sakta). These two dimensions would demand attention to the following aspects: (1) the
mythology about the deity (Epics and Puranas), (2) the iconographical and mantraic
references to the deity (f\gamns), and (3) the ritual and devotional hymns to the deity
(pan-Indian sectarian and regional tex:s). In other words, the analysis of a myth and deity
requires examining the historical development of theological shifts (diachronic) and of
the relations among various religious sects within one or more of the time periods
(synchronic) corresponding to the three-fold division of Indian texts: (1) pan-Indian

*mainstream”, (2) pan-Indian sectarian, and (3) regional sectarian.

AIMS OF THE STUDY
Although this study looks specifically at the changing role of the Hayagriva deity,

it aims at the same time to delineate the larger process of theological changes in Hindu
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religion. Towards that end, I provide, firstly, an overview and analysis of the major
references to, and texts about, Hayagriva in pan-Indian Hindu literature. The analysis
both of the antecedents to, and the development of, the Hayagriva myth as well as of the
iconography and ritual function of the horse-headed god should enlighten us on the
multi-faceted transformation of the deity, especially as it occurs in Vaispavism. This
analysis clearly demonstrates that one can only speak of the various “histories™ of
Hayagriva. There is no single history of the god.

Secondly, I attempt to reconstruct the religious history of the deity Hayagriva as
he appears in $ri Vaispavism. Sri Vaisnavism itself draws from various streams (classical
Epic and Puranic mythic tradition, Alvars, Paiicaratra Agamas). All are seen to have
contributed to the regional evolution of $ri Vaisnava devotion to Hayagriva. Here, it is
necessary to emphasize that this part of the investigation is not merely an historical
overview of Sri Vaisnavism. Rather, it is an analytical study of the various religious
streams that have contributed to the important depiction of Hayagriva in Vedanta
Desika's Havagriva Stotra in a regional context.

Thus, the chief aims of this study are: (1) to offer an analysis of the various
references to Hayagriva in the pan-Indian “*mainstream™ texts and their implications for
the study of Hindu myth, (2) to come to an understanding of the developmeat of the deity
in the regional tradition of §ri Vaisnavism, using Vedanta Desika's Hayagriva Stotra as a
focal point and, importantly, (3) to provide an overall evaluation of the general place of
Hayagriva in the contemporary Sri Vaisnava tradition.

Note on Translation

Original translations of the primary compositions in praise of Hayagriva used by
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the $ri Vaisnavas have been provided by me. Included are: Vedinta Desika’s Hayagriva
Stotra (see Appendix I) and three Sri Vaisnava devotional hymns that pertain to Sri
Vaisnava initiation and daily rituals®® (see Appeundix II). Beyond these texts, this study
also includes my translations of the five short sectarian ritual compositions used by Sri
Vaisnavas which have their roots in the Agamic tradition®® (see Appendix III). I quote
from these translations exteusively in the analytical sections of this study.

I provide original translatiouns of the nine primary compositions on Hayagriva that
have not so far been translated from Sanskrit to the English language. The non-technical
language of the genre of stofra and other ritual/devotional hymns can be problematic. In
order to avoid awkward constructions, in some places [ have provided a loose translation,
not always following the literal pattern of the Sanskrit grammar. [ have been particularly
concerned with capturing the meaning of the verses in English. Moreover, | have been
attentive to the specific phraseology and imagery of the Agamic and Sri Vaisnava
traditions. I have broken up the verses into small units in order to facilitate readability.

In addition to the nine primary compositions, I have also translated the pan-Indian
references to Hayagriva or portions of passages on Hayagriva in texts that either have not
been translated or have been poorly translated from Sanskrit into English. These
references are taken from: (1) Epics and Purdnas: Mahabharata (critical edition),

Harivamsa, Skanda Purana, Visnu Purana, and Visnudharmonara Purédna. Kalika

52§ri Hayagriva Astontara Sat Nama Arcand, Atha Sri Havagriva Mida Mantra Stui (In Praise of the Sri
Havagriva Root Mansra), Laksmi Hayavaduna Prapani (Self-Surrender to Havavadana Accompanicd by
Laksmi), and $ri Hayagriva Abhigamana (Moming Prayer to $ri Hayagriva).

33 $ri Hayagriva Upanisad, Sri Hayagriva Kavaca Prarambha (Beginning of Sri Hayagriva-[Protective]
Shield), $ri Hayagriva Kavaca Anyat (Another $ri Hayagriva-[Protective] Shield), and the $ri Havagriva
Pajijara (Sri Hayagriva-{Protective] Cage).
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Purana, and (2) Agamas: Hayasirsa Sanihita, Isvara Saiithita, Padma Saithita,
Sanatkumara Samhita, Satvarta Samhita, Se;a Sanithita, S’ripau;kara Sanithita,
Saradatilaka Tantra, Yogini Tantra, Meru Tantra. Likewise, I have provided original
translations of the references to Hayagriva in regional sectarian works, including the
hymns of the Alvars (Periya Tirumoli and Tiruvaymoli), and Vedanta Desika's
philosophical treatise Sata Disani.

Summary of Chapters

The study consists of nine chapters, divided into four parts. Part A consists of the
present chapter, Chapter I, in which I have reviewed the relevant scholarly literature and
discussed the methodological issues in tracing the development of a deity, presented the
broad approach necessary in the study of such development, set out the aims of the study,
and listed the works for which [ have provided original translations.

Part B (Chapters II, III and IV) is concerned with Hayagriva in the pan-Indian
tradition. In Chapter II, I look at the origins of Hayagriva, including an examination of
the Vedic (srusi) antecedents of the Hayagriva figure in order to answer questions such
as: What is the nature of development of the Hayagriva figure with respect to the
beheading motif? What is the argument put forth regarding the origin of Hayagriva as
non-Vedic? Chapter III summarizes the references to Hayagriva in the pan-Indian Epic
and Puranic (smri) texts in order to answer the following questions: What is the nature
of the development of the Hayagriva myth with respect to the god-demon conflict, and
the loss and recovery of the Vedas? What might be the reason for the different portrayals
of Hayagriva in the various Puranas? Can Puranic myths be studied meaningfully without

regard to text or context? Why or why not? Chapter IV is concerned with the Agamic
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references to Hayagriva and includes an analysis of the importance and significance of
the iconographical descriptions of Hayagriva. I attempt to answer such questions as:
From the viewpoint of theology and temple architecture, what is the status of Hayagriva?
Are the Agamic depictions of the deity consistent? What important features and emblems
form a part of the iconographical portrayals of Hayagriva? How do the Agamic and
“classical” Puranic iconographical references compare? To what extent are they
continuous with other iconographical prescriptions of Visnu and other Indian deities or
depictions of Hayagriva in other sectarian traditions?

The focus of Part C of this study is on Hayagriva in Tamil Nadu. It derives its
justification, firstly, from the fact that Hayagriva, who is a minor deity at the pan-Indian
level, is worshipped as the Supreme God in this region. Secondly, the worship of
Hayagriva is part of a lived tradition there even today. Part C is comprised of Chapters
V. VI, VII, and VIIL In Part C as a whole, I attempt to reconstruct the Sri Vaisnava
history of this deity, using Vedanta DeSika's Hayagriva Stotra (see Appeudix I) as the
focus (based on the fact that it has been pivotal in the development of the worship of
Hayagriva in Tamil Nadu). Chapter V provides an overview of Sri Vaisnavism and an
analysis of the references to Hayagriva contained in the Tamil literature prior to Vedanta
Desika, and is concerned with the following questions: Was Hayagriva a prominent
figure in the Tamil land prior to Desika's Hayagriva Storra? How do the Alvar
depictions of Hayagriva compare with the mainstream Epic/Puranic ones? What is the
status of Hayagriva in Tamil Nadu prior to Vedanta Desika?

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

Desika, and a thorough analysis of Vedanta Desika’s depiction of Hayagriva in his stotra,
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especially with regards to the theological status and role of the deity. This includes a
discussion of the following: What is the theological status of the deity? Which form(s)
of god is Vedanta Desika addressing? Why was Vedinta Desika attracted to this
particular avarara? What is the historical and theological significance of Vedinta
Desika's portrayal of Hayagriva in his storra? Furthermore, the chapter counsists of an
analysis of the development of Vedanta Desika’s depiction of Hayagriva as the Lord of
light and learning. The pan-Indian sruti and smrii texts, the pan-Indian sectarian Agamic
texts, and the four short sectarian ritual texts which follow the Agamic tradition are all
related back to Vedanta Desika’s depiction of Hayagriva. As a result of my analysis, |
provide a salient perspective—the reverse-prismatic  perspective—for the
conceptualization of the contribution of the various religious streams to the development
of Desika’s depiction of Hayagriva: the Epic and Puranic mythic tradition, Paiicaritra
theological tenets, iconographical depictions and ritual practice, as well as the
emotionalism of the Alvirs, all coutributed to Sri Vaisnavism. The chapter specifically
attempts to answer the following questions: What are the continuities and discontinuities
between the Hayagriva Stotra and the Agamic understanding of mantra? What does this
stotra reveal concerning the various streams that are integrated in the Sri Vaisnava
world-view?

In Chapter VII, [ examine the status and role of Hayagriva in Tamil Nadu after
Vedanta Desika’s time. This chapter includes an analysis of the references to Hayagriva
in sectarian Tamil literature and my own observations concerning the status of Hayagriva
at the famous Devanatha and Hayagriva Temples at Tiruvahindrapuram. Furthermore, [

provide an overview of the religious practices at these temples, and include an analysis of
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four devotional hymns on Hayagriva used in $ri Vaisnava rituals. This discussion should
increase our understanding of the presence of Hayagriva in the Tamil milieu and answer
the following questions: Did Desika’s storra popularize Hayagriva? What was the
consequence of Desika’s devotion to Hayagriva? How do the later Sri Vaisnava hymns
differ from Desika’s stotra? Why is Hayagriva not a more prominent figure in more
temples of Tamil Nadu?

Chapter VIII looks at the fluid relation between the local Sri Vaisnava and pan-
Indian Agamic traditions. Based on the relation between the dcarva and arcaka in the
Tamil temple milieu, the chapter notes how the celebration of Hayagriva as the Supreme
God at the Sri Vaispava regional level is, in turn, extended back to the pan-Indian
sectarian Agamic level. I survey the four short sectarian ritual texts used in praise of, or
for meditation on, Hayagriva in Agamic tradition, and seek to answer such questions as:
What is the relation between Agamic, Tantra and mainstream Hinduism? What is the
nature and role of Hayagriva in these hymns? Does it differ from the portrayal of
Hayagriva in the pan-Indian mainstream and Sri Vaisnava sectarian texts? How is the
avatara presented as a focus of meditation? Is there a devotional element in the use of
mantras with respect to Hayagriva?

Following these substantive chapters, Part D consisting of Chapter IX provides a
summary of the main conclusions of the study regarding the development of Hayagriva.
In effect, the analysis demonstrates two important features that occur in the development
of the Hayagriva deity in Hinduism: the connection between theology and mythology,
and the relation between ritual function and iconographical images of deities.

In tracing the origins and antecedents of the Hayagriva deity, the Vedic literature
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. is important as it demonstrates possible antecedents to the later Visnu-Hayagriva figure
found in the pan-Indian textual tradition; accordingly, I examine these in the following

chapter.



PARTB
HAYAGRIVA IN THE PAN-INDIAN TRADITION



CHAPTER II

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

Tracing the origin of any Hindu deity is a complex process. Particular problems
arise in relation to Hayagriva who, while recognized as a pan-Indian deity, is most visible
in the South from the 14th-15th century onwards. In the secondary literature, 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 on (2) non-Vedic traditions. Although
the horse-headed figure known as Hayagriva is absent from the Vedic corpus, according
to some scholars (Rennow, O’Flaherty, Courtright) there are antecedents to the deity in
the texts—the myth contained in Satapatha Bralunana about the beheading sacrifice of
Visnu and the placement of the horse’s head on the Vedic sage Dadhyaiic. By way of
contrast, other scholars (Getty, Jaiswal) make the claim that Ganesa and Hayagriva have
been integrated into the Hindu texts and pantheon from non-Vedic traditions. Jaiswal's
specific study on the origins of Hayagriva claims that he originated in the tribal hills of
Assam. These two perspectives serve as the organizing framework for this chapter.

The first part of this chapter provides an overview of the various references in the
pan-Indian sruri texts that some scholars have regarded as constituting the antecedents to
the horse-headed figure, especially the myth of the beheading sacrifice contained in the
Brahmanas. The second part offers an analysis of these references. The third part looks at

Jaiswal’s alternative thesis regarding Hayagriva's origin.
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OVERVIEW OF THE REFERENCES TO HAYAGRIVA
IN THE SRUTI TEXTS

References in the Rg Veda

The religion of the Vedic period (1500-500 B.C.E.) on the Indian sub-continent
has been termed Brahmanaism. The authoritative collection of the Vedic texts known as
sruti (that which is heard)>—and originally part of oral tradition—is regarded as crucial
for the performance of sacrifice (yajiia). The Vedas contain a variety of creation myths,
including (1) sar arising out of asat (Rg Veda 10.72.3), (2) golden embryo (hiranva-
garbha) set on the waters (Rg Veda 10.121; 10.82), (3) the creative power of tapas (Rg
Veda 10.129; 10.190), (4) the cosmic pillar (Arharva Veda 10.7) and, most important for
the study of the god-demon conflict in the late Vedic period, (5) the sacrifice of the
primeval Man (Purusa Sikta, Rg Veda 10.90).

In the pantheon of the Rg Veda (ca. 1500-500 B.C.E.), Visnu is a deity of minor
importance. There are various references to Visnu in which he is said to represent the
moon, the sun, and soma; he is the slayer of the demon Vrta, the god who takes three
strides to measure the universe. Although the Vedic depictions of Visnu's role are
ambiguous and vague, Deborah A. Soifer has effectively demonstrated a basic congruity
in the nature of Visnu: (1) benevolence towards humankind, (2) alliance with Indra,! (3)
the deed of taking three strides, (4) pervasiveness, and (5) his ability to take on different

forms.> The Vedas contain antecedents to the doctrine of avarara—the animal or human

' The more important myths appear to be about the conflict between the god Indra and the demon Vrta,
a conflict in which Indra is victorious.

?Deborah A. Soifer, The Myths of Narasiriha and Vamana: Two Avatars in Cosmological Perspective
(Albany: State University of New York Press, 1991), pp. 15-17: Jan Goanda, Visnuism and Sivaism: A
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forms that the Supreme Lord Visnu takes on earth in order to restore and/or maiutain the
cosmic order at specific times and places. Moreover, Soifer notes a coutinuity in
characteristics between the Vedic Visnu and the later avardaric forms of Visnu found in
Epic and Puranic literature. Most important is Visnu's quality of benevolent action for
the welfare of humanity and his connection with Indra in: (1) demon-slaying activity, (2)
cosmogonic activity, and (3) ability to have more than one form.”

Concerning antecedents to the horse-headed figure (fava-griva), it is an early
Indian belief that the sun-god (Visnu) both assumes the form of a horse' and is
associated with fecundity. For example, Rg Veda 1.163 equates the horse with the sun.
One possible antecedent to the horse-headed figure thus may be the Vedas themselves;
that is, although Visnu is not a major deity in the Vedic corpus, he is nonetheless
associated with the sun and the horse.

References in the Brahmapas. Arapyakas and Sambhitas

By the later Vedic Period (900-500 B.C.E.), the Brahmanaical myths are
predominantly about conflicts between gods (devas) and demons (asuras), even though
they share the same ontological status because the gods and demouns both arise out of
Prajapati—the primeval, cosmic purusa (“man”).” Coomaraswamy demoustrates the

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

Comparison (Loadon: The Athloae Press, 1970), pp. 3-4.
} Soifer, The Myths of Narasirnha and Vamana, p. 24.

* Jan Gonda, Aspects of Early Visnuism (Utrecht: N.V.A. Oosthoek's Uitgevers Mij. 1954), pp. 147,
172.

S Satapatha Bralunana 1.4.1.34; 1.5.3.2; 2.2.2.8 (Agni). 4.2.4.11. Satapatha Bralmana: According to
the Text of the Madhyandina School (traaslation by Julius Eggeling), The Sacred Books of the East. vols.
12, 26. 41, 43, 44 (Oxford: Claredon Press, 1882).
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necessary to distinguish devas from the Western sense of god because: (1) devas and
asuras both arise from Prajapati—giving them both the same ontological status; (2) both
are blinded by their pride; (3) asuras were originally considered to be a class of gods
which only later came to be depicted as negative beings. This close relatiouship between
the two groups becomes clearer in the bhakii texts (wherein both gods and demons are
secondary to the Supreme God).®

According to A.L. Basham, asura is a term used in the Rg Veda for lesser gods,
which only later became a name for a class of demons.” By way of contrast. Wash
Edward Hale argues that there is not enough evidence to claim that there is a specific

group of gods called asuras.®

Rather, the term asura is used in the Rg Veda for any god
who functions as a leader (status attained by the support of his followers).” Hale also
demonstrates that there is no being called an asura who is depicted as god in the early Rg
Veda and then portrayed as demon in the later Vedic texts. He claims that the change that
occurs in the Vedic literature is in the usage of the word asura. rather than in the nature
of the beings to whom the term is applied.'°

In his study of the demon Bali, Clifford Hospital discusses the relation between

gods and demons. He states that even though the Rg Veda describes the conflict between

® Ananda K. Coomaraswamy, “Aangels and Titans, an Essay on Vedic Ontology.” JAOS 5S5. no. §
(1935), pp. 373-419. Weady Doniger O’Flahernty, The Origins of Evil in Hindu Mythology (Berkeley:
University of California Press, 1976), p. 59: Hospital, The Riglteous Demon, p. 2.
" A.L. Basham, That Wonder that was India (New York: Grove Press, Inc.. 1954). p. 236.
* Wash Edward Hale, Asura - in Early Vedic Religion (Delhi: Motilal Banarsidass. 1986). p. 37.
% Hale, Asura. pp. 52-67.

' Hale, Asura, p. 179.
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Indra and the demon Vrta, this conflict motif continues in the Brahmanas in the countext
of the deva-asura conflict over sacrifical ritual."'

Although the gods and demons share the same outological status, there is conflict
between the two in their quest for power, which is to be attained through the proper
performance of sacrificial ritual. Through performing the rituals or chanting the mantras,
the gods are able to ward off the demons. The gods win if they perform the rituals
correctly. Consequently, Vedic sacrifice (vajiia}—which is regarded as the universal
principle of life—becommes established as the ceutral ritual. Sacrifice is believed to have
intrinsic power over the gods. Food offerings are made to the deities to please them and
to receive some material reward in return. The sacrifice of animals, usually a goat (a
horse for special occasions), is also made as an offering to the gods for the accumulation
of merit in this world (punya), which leads to heaven (svarga). The intonation of the
Vedic verses is considered as having the power to invoke the gods.

Gradually, the correct and perfect chanting of the Vedic verses came to be
established as the most important aspect of the sacrifice. Consequeuntly, the gods lost their
major role in ritual. Because recitation is reflective of the re-creation of the
world/cosmos, its sounds are thought to have cosmological significance. This is the
foundation of the concept of mantra. By the time of the late Vedic period, with the
increase in the importance of Vedic ritual in order to attain spiritual power, Brahmanaism
became fully developed. Vedic rituals, performed only by the priestly class (bralunana

varna), resulted in a Brahmanaical monopoly of Vedic education. The contents of the

' Hospital, The Righteous Demon, pp. 29-32.
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Bralunanas show an increase in the importance of public ritual. One of the more
important sacrifices (performed for kings) is the asva-yajiia (horse sacrifice).

Although Visnu is only a minor deity in the early Vedic literature, in the
Brahmanas He is equated with Prajapati—a *‘supreme™ deity who is the god of creation
—continuous with his early Vedic cosmogonic role of taking strides and pervading the
three worlds. In the Sarapatha Bralumana and Taittiriva Saiithita,'? there are antecedents
to the theriomorphous appearances of Visnu. These are the fish (marsva),'’ the boar
(vardha),'* and the tortoise (karma)."” Interestingly, in the Mahdbharata, these animals
become the “primary” avardric forms of Visnu.'®

As in the Rg Veda, Visnu is associated with both the sun and fecundity in the
Brahmanas.'” For instance, in Satapatha Bralmana 6.3.1.29, Visnu is equated with
Dadhikra (or Dadhikrivan), a celestial horse described as a form of the sun.'® Visnu is
also linked with sacrifice, the central theme of the Brahmana literature. In Sarapatha
Brahmana 1.1.3.1, Visnu is referred to as Yajria (a personification of “sacrifice™).
Similarly, Visnu is associated with sacrifice (vajiia) in Sarapatha Bralunana 3.4.1.14;

5.2.3.6;124.14.

'2 Tainiriya Sanhita, with Commentary of Madhava (Calcutta: Bibliotheca ludica. 1960).

" Sarapatha Brahmana 1.8.1.1.

14 Sarapatha Brahmana 5.4.3.19; Tainiriya Sarinhita 7.1.5.

'3 Sarapatha Brahmana 1.5.1ff.

'S There are also antecedeats to the myth about Vimana (dwarf) in the Taiririva Sasithita 2.1.3.
' Gonda, Aspects Of Early Visnuism, pp. 147-148.

'8 Dadhikri is the symbol of celestial light in Rg Veda 1.163.2 and 7.77.3. Dadhikri is the most
popular Vedic horse knowa for its strength, swiftness and triumphs.
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Regaiding antecedents to the horse-headed figure (hava-griva), not only is Visau
linked with the celestial horse Dadhikra, but the later figure of Visnu-Hayagriva (and the
etiology of the horse’s head) is linked, by some scholars (Rounow, O’Flaherty,
Courtright),'” to the pravargva®® legend in the Brahmanic literature. Satapatha
Brahmana*' 14.1.1.1-17 coatains a myth about Visnu having his head cut off while he is
performing ritual sacrifice with other deities (Agni, Indra, Soma, Makha and Visvadeva).
The myth tells of an occasion when termites gnawed at Visnu's bowstring. When Visnu's
bow split, his head was also cut off. The gods. however, began worshipping the headless
god during the ritual sacrifice. In the subsequent passage in the text. Indra warns
Dadhyaiic, a Vedic sage, that he will lose his head if he reveals the secret doctrine of the
headless sacrifice (as Indra would be threatened by the recovery of Visnu). The asvins,
however, convince Dadhyaiic to reveal the secret (madhu-vidva, literally “honey-
wisdom™). Upon being told about Indra’s threat, they remove Dadhyaiic’s head and hide
it, while temporarily replacing it with the head of a horse. And. finaily, when Indra, as he
had threatened. cuts off Dadhyaiic’s head, the clever asvins replace it with Dadhyaiic’s

“real head".?

' O'Flahenty. Women, Androgvnes. and Other Mvthical Beusts, pp. 218-219; Courtright. Ganesa. pp.
95-97.

2 pravargya—"introductory ceremony to the Soma sacrifice at which fresh milk is poured into a
heated vessel called gharina or into boiling purified butter”—is derived from the Sanskrit verb root
pra+vrj “to place in or on fire/heat; to strew”. Sir Moaier Moaier-Williams, Sunskrit-English Dictionary
{(New Delhi: Marwah Publishers, 1986). p. 693.

A maa, while studying the special sections of ritual, offers the pravargvu oblation when he is
going to receive the rahasyam “secret doctrine” of Vedic ritual. Jan Goada, Vedic Ritual: The Non-
Solemn Rites (Leiden: E.J. Brill, 1980), p. 360.

™! Sarapatha Brahmana (translation. by Julius Eggeling), vol. 44, pp. 441-442.

2 This is continuous with the Vedic reference to the asvins: “O Asévins. your win is that Dadhyaiic
proclaimed to you the madhu with the horse's head™ (Rg Veda 1.116.12).
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Similar to the first portion of the pravargya story found in Sarapatha Bralumana
(14.1.1.1-17), there are several other references in the Vedic Brafunanas, Aranyakas, and
Sarihitas to a personified Yajiia (sacrifice) having had his head cut off during the
performance of a sacrifice. However, these passages do not mention the headless Vedic
sage Dadhyaiic. In Paricavithsa Brahmana®® 1.5.6, the deity Makha's?* head is cut off by
his own bow which had been knawed apart by ants, and the head became the pravargyva.
Similar myths are also present in Tairtiriya Aranyaka®® 5.1.1-5; Taittiriva Saithita 4-9.1.
and 5.3.18; Taittiriva Brahmana®® 1.2-5.1.
Upanisads
The Upanisads, which comprise the fourth and final body of Vedic literature, are
speculative and philosophical in nature. According to Upanisadic belief, vajiia and the
earlier ritual-oriented Vedic texts are insufficient for gaining knowledge (jridna)
necessary for the attainment of moksa (liberation from the cycle of rebirths). The
Upanisads reveal the essence of the cosmos, i.e., the underlying reality that is Brahman,
and the individual self which is amnan. During this period, one finds the spiritualization
of the concept of sacrifice; that is, one sacrifices desires and practices self-mortification
for the accumulation of tapas (heat, spiritual power) as the means to the awareness of the

true nature of reality and ultimately moksa.

% pasicavimsa-Brihmana (trasslation by Dr. W. Calaad) (Calcutta: Asiatic Society of Bengal. Baptist
Mission Press, 1931).

* Makha is another Vedic deity.
B Taintiriya Aranyaka, with Commentary of Sayana (Calcutta: Bibliotheca Indica. 1872).

® Taittiriva Brahmana, with Commentary of Sayana (edited by Rajendralala Mitra) (Calcutta:
Bibliotheca Indica, 1859).
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Consequent to the shift from the ritual to the metaphysical, the asuras (demons)
are viewed negatively more explicitly as they are seen to be more of an explicit threat to
the individual quest for knowledge and accumulation of rapas. This is evident in the
description of asuras as arising from the “bad air” of the anus (as opposed to the devas
arising from the breath).?’  Furthermore, the Upauisnds" differentiate the asura
Virocana, who is satisfied with a superficial answer to the true nature of Reality, from the
deva Prajapati, who is on the correct path in the quest for an understanding of the true
nature of donan.” Although there are no references to the horse-headed figure to be

found in the Upanisadic texts surveyed, we do see a shift in the understanding of the

god/demon relationship.

ANALYSIS OF ANTECEDENTS IN THE SRUTI TEXTS:
PROBLEMS IN TRACING THE ORIGIN OF HAYAGRIvVA

That the tracing of the origin of any Hindu deity is a challenge is evident in the
studies by Clothey, Getty, Courtright, Brown, and Hospital, which have been discussed
in the previous chapter. Clothey traces a god who is known to be a Southern god
(Murukan),” and it would seem that understanding the evolution of this deity is a little

simpler than when dealing with a pan-Indian god who may or may not have its origius in

z Brhadaranyaka Upanisad 1.3 and Chandogya Upanisud 1.2. Upanisat-Satiigrahah, edited by J.L.
Shastri (Delbi: Motilal Banarsidass, 1984); The Thirteen Principal Upanisuds (translation by Robert
Ernest Hume) (2nd. ed., reprinted; Delhi: Oxford University Press, 1939).

2 Chandogya Upanisad 8.7ff.

® Chandogya Upanisad 8.7-12. See also Hospital, The Righteous Demon. pp. 37-40.

¥ Clothey, The Many Faces of Murukan.



42
the Dravidian milieu. When the god is a major one whose origins are known, the process
is somewhat more straightforward than when one is dealing with the history of a deity
like Hayagriva who, although most popular in the South since the late medievai period
(ca. 13th C.E. century onwards), is simultaneously recognized as a relatively minor pan-
Indian deity.**

Some scholars of Hindu mythology (Biardeau, O’Flaherty) have limited their
studies to the Vedic/Epic/Puranic literature. In the process of analyzing Hindu myths,
they make various assumptions, a critical one being that which pertains to the Vedic
antecedents of Puranic literature. However, disparate viewpoints exist regarding the
precise relationship between the Purinas and the Vedas. Max Miiller sees a link between
the two. According to him, Vedic worship and Puranic worship are ditferent; that is, “the
outer form of worship is Vedic and exclusively so; but the eye of religious adoration is
turued upon quite different regions™.”> On the other hand, Madeleine Biardeau and
Charles Malamoud find unity in the symbolic structure of the Epics and Puranas, and
finds antecedents for this in the Vedas and Upanisads. Primarily, they conclude that the

Vedic sacrifice and the Upanisadic concept of renunciation were incorporated, by

bralmana authors, into the smrti literature (Epics, Puranas and Agamas) in the form of

' Even in the case of a popular deity like Ganesa, Courtright notes that tracing the origin of Ganesa
can be nothing more than speculative. Courtright. Ganesa, the Lord of Obstacles und the Lord of
Beginnings. pp. 11-12. However, he offers a hypothesis of his own: Ganesa emerged during the textual
transition from sacrificial ritual to temple worship. With the development of temple worship there grew a
need for the maintenance of the purity of the sacred space of the temple—precisely the role attributed to
the Ganesa deity. However, this does aot explain Gane$a’s elephant head. Further. [ find the basis for this
argument uncoanvincing. There are other factors involved in the development of a myth; see the next two
sections of this chapter.

2E M. Miiller, A History of Ancient Sanskrit Literature, So Far as it Hiustrates the Primitive Religion
of the Brahmans (Varanasi: Chowkhamba Sanskrit Series Office, 1968 {1859]), pp. 54-55.
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mythical stories.”> By way of further contrast, Rocher holds that the linking of the
Vedas with the Puranas leads to the assumptious that: (1) the Purinas developed as a
reinforcement of Vedic teachings; (2) the Puranas are a necessary companion of the
Vedas; and, lastly, (3) the Purnas rank as the “fifth Veda™.*

In tracing the myth of a specific deity, scholars have tended to look for Vedic
antecedents to pan-Indian deities. O’Flaherty takes the position that there is a link in the
symbolic structure of the Vedas and the Puranas. In her analysis of the mythic
transformation of Hayagriva, in both Origins of Evil in Hindu Mythology and Women
Androgynes, and Other Mythical Beasts, O’Flaherty claims Vedic antecedents to the
Hayagriva myth. Going further, she links—as does Courtright—the figure of Visnu-
Hayagriva to the story of the sacrifice of Dadhyaiic coutained in Satapatha Brahmana (as
described in an earlier section “References in the Briahmanas, Arm_lyakas and
Samhitas™).’”> The myth of a deity having his head cut off can be traced as far back as
the Brahmanas, where Visnu, an unimportant god in the Vedas, is associated with this
beheading sacrifice. Although the Sataparha Brahmana myth describes the beheading of
Visnu, it does not directly link the horse-headed deity with Visuu, the topic of the next
section.

Hayagriva and the Beheading Motif

As aforementioned, in the Sarapatha Bralunana and Tairttiriva Saiihita, there are

¥ Madeleine Biardeau et Charles Malamoud, Le Sacrifice dans L’'Inde Ancienne (Paris: Presses
Uaiversitaires de France, 1976), pp. 10-13.

* Rocher, A History of Indian Literature, pp. 15-17.

% O’Flaherty, Women, Androgynes, and Other Mythical Beasts. pp. 218-219; Countright, Ganesa. pp.
95-97.
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antecedents to the theriomorphous appearances of Visnu: the fish (imarsya),” the boar
(varaha),”’ and the tortoise (kidrma).”® It has been suggested by Gonda that the early
references to both kirma and vardha may well reflect the process of incorporation of old
tribal totems into the Sanskrit mythic tradition, with the totems evolving into gods and
eventually becoming the incarnations of God Visnu (avatara).”® There are also animal-
headed human forms like nr-siitha (Man-lion)*® or haya-griva (horse-headed Man)
contained in the Mahdabharata. What is the siguificance or relevance of gods whose
bodies are human whereas their heads are those of an animal?

An important aspect of Vedic ritual is animal sacrifice (Sarapatha Brahmana
6.2.1.1-2). Satapatha Brahmana 6.2.1.15-18 describes five “animals™ that are sacrificed:
horse, bull, ram, goat, and purusa or man. According to some scholars (see below), the
mythic stories about the beheading of a human, as seen in the Dadhyaiic myth of
Satapatha Brahmana (14.1.1.1-23), also beloug to Vedic ritual. Although beheading
occurs, the headless body is given another head, that of an animal. The new “real” head
is considered to be the container of the secret teaching, the location of seed or soma, and

the piace of speech.*' The head as containing wisdom is continuous with the Purusa

% Sarapatha Brahmana 1.8.1.1.
Y Sarapatha Brahmana 5.4.3.19; Tairtiriya Sarihita 7.1.5.
’ Satapatha Brahmana 7.5.\ff.
¥ Gonda, Early Aspects of Visnuism, p. 124.
Nr-sirtha is also written as Narasimha.
“1J.C. Heesterman, The Broken World of Sacrifice: An Essay in Anciemt Indian Ritual (Chicago:

University of Chicago, 1993), pp. 71-75:. Courtright, Ganesa. pp. 95-97. O’Flahenny. Women,
Androgynes, and Other Mythical Beasis, p. 219.
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Sikta of Rg Veda 10.90, in which bralunanas are said to have emerged from the mouth
of the Primordial Man (purusa). The mouth is the place of speech and represeuts the
wisdom of the Vedas and the knowledge of the rituals. According to J.C. Heesterman, in
the Rg Veda the head represents the head of the universe and the head of the cow/bull
represents the invisible place that is the locus of the secret treasure.'’ Although the
severing of the head is an important part of the ritual, it is by no means the final step. The
restoration of the head is necessary in order to complete the sacrifice.*’

As is evident, the beheading motif is manifest in Saraparha Brahmana 14.1.1-17.
One possible antecedent to the origin of Hayagriva may be that text, as it associates
Visnu with the beheading sacrifice. Wendy O’Flaherty identifies the sacrifice of Visnu
and the placement of the horse’s head on the sage Dadhyaiic as the Vedic antecedent to
the Hayagriva myth, based on the fact that the horse head contains the
“secret”/wisdom.* She maintains that Hayagriva is a suitable avardric form for the role
of rescuing the Vedas, as his image is similar to the stallion Dadhyaiic and Vedic
sacrifice. In the Vedas, the horse-headed figure Dadhyaiic is associated with the recovery
of the lost sacrifice. Assuming this link in her analysis of Hindu myths, O’Flaherty
exaggerates the continuity between Vedic myths and the Epics and Purinas, and neglects
other possible religious streams as a source. The head as the container of wisdom and the
*place of speech” is, of course, continuous with the later roles attributed to Hayagriva.

However, it is important to note that the Vedic references to the beheading sacrifice,

“? Heesterman, The Broken World of Sacrifice, p. 72.
*3 Heestermaa. The Broken World of Sacrifice, p. 72.

“ O’Flaherty, Women, Androgynes, and Other Mythical Beasts, pp. 218-219.
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other than that contained in the Saraparha Bralunana, do not mention Dadhyaiic. In fact,
J.A.B. van Buitenen refutes the thesis that there is a connection betwee:: the sacrifice of
Visnu's head, the horse’s head placed on Dadhyaiic, and Hayagriva.

Based on the fact that the madhu (houey/secret) of the horse-head is different
from the soma of the pravargya, van Buitenen concludes that the Dadhyaiic myth is not
related to the pravargya ceremony," and that it is mere speculation to associate the
Dadhyaiic myth with Hayagriva. He writes: It is hard to accept that the intermittently
visible complex of a horse-headed hero or demon is completely accounted for by a
person who promulgates the ‘honey’ to the asvins.”*® van Buitenen claims that there is
no trace of human sacrifice in the Dadhyaiic story. Further, he finds that the horse-
headed figure (Dadhyaiic), who reveals the madhu to the asvins, is instead “connected
with the gharma (heated vessel) of the Rg Veda in which Atri, who introduced the
elaborate pravargya ritual into the agnistoma (sacrificial fire) as a new ‘head’. is lost
among the secrets of the forest from which it emerged.™ van Buitenen refutes Kenneth
Ronnow’s interpretation of makhasya siralh (head of makha)® in the Satapatha
Brahmana as human sacrifice, because van Buitenen regards it as misleading to associate

human sacrifice as part of the pravargya ceremony.*® For the pravargya ceremouny, the

3).A.B. van Buitenen, The Pravargya: An Ancient Indian Iconic Rinwl, Described and Annorared
(Poona: Deccan College, 1968), pp. 16-18.

“ van Buitenan, The Pravargya. p. 17.
7 van Buitenen, The Pravargya, p. 22.
“® Makhasya Sirah can also be translated as “head of festivals” and “beginning of the rite”.

“ van Buitenea, The Pravargya, pp. 16-18.
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head of /makha is the pot/vessel (isti/ukha), the container used in the sacrifice (but not a
human head). He states that makha is also a Vedic term for “‘ritual celebration™ (as
opposed to sacrifice). Because agnistoma cousists of only three parts (whereas Vedic
religious sacrifice consists of four parts), the sacrifice is incomplete. Consequently, the
agnistoma sacrifice of the three parts is completed by the restoration of the head of the
Primordial Man (purusa). As the agnistoma, the incomplete or “headless sacrifice” of the
Satapatha Brahmana is completed by the essential fourth part.*® For van Buitenen, there
is no evidence that the madhu (honey) of the horse-head in the Satapatha myth is related
to the pravargya ceremony—the *introductory ritual to the Soma sacrifice at which fresh
milk is poured into a heated vessel called gharma or into boiling purified butter”.**

In contrast to van Buitenen, Courtright’s analysis of Ganesa relates the Saraparha
Brahmanic myth of the beheading sacrifice with the most common and recurrent motif in
the myths of Ganesa, the origin of his elephant head. According to Courtright, the birth
of the deity includes both the beheading and restoration of the originai effigy head with
the “real” elephant head. Although Ganes$a's first head is cut off by Siva, it has to be
replaced so that he may possess his “real” head. Dismemberment is the violent and
necessary act for the creation of the Ganesa form; that is, the sacrifice of Ganesa’s initial
head is the means to initiate a demon into the divine realm.* Although this
interpretation is applied to Ganesa, it could conceivably be applied to Visnu-Hayagriva,

that is, Ganesa and Visnu-Hayagriva are both beheaded and restored with a different or

% van Buitenen, The Pravargya, pp. 19-20.
5! Monier-Williams, Sanskrit-English Dictionary, p. 693.

52 Courtright, Ganesa, pp. 62-74.
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“real” head.

Ganpesa’s ambivalent character and his initiation into the Sanskrit pantheon
suggest a demonic past. Getty argues that the beheading of Ganesa reflects an historical
process in which he was, although originally regarded as an outsider (i.e., indigenous)
and hence a threatening figure, later rehabilitated by his beheading and adoption into
Siva's inner circle.” As in the case of Ganesa, several important Purinic texts contain
ambivalent depictions of Hayagriva.”® Hayagriva's malevolence may be an expression
of his demonic past, and thus his need to be *“‘rehabilitated™ so that he may be included in
the Hindu pantheon. However, unlike the many variants of the Ganesa myths in which
the beheading and restoration motif of Gane$a’s head is prominent and significant, the
beheading motif is not central in the later Epic and Puranic myths about Hayagriva.® In
fact, there are only two minor references to the beheading motif in the PuiZic literatur:
surveyed—both of which are in very late Puranic texts and neither of which are regarded
as Vaisnava.

The story of the beheading sacrifice found in Vedic literature reappears only in
the mythic variants of the later sectarian Purinas, Skanda Purana (Saiva) and
Devibhagavata Purdna (Sikta), as an explanation for the origin of Hayagriva: the
beheading of Visnu and the replacement with the sacrificial horse-head. I believe that it
is significant that the mythic strand of the beheading sacrifice fouud in the Sarapatha

Brahmana is maintained only in non-Vaisnava texts. This may reflect the position that

i3 Getty, Ganesa, p. 1.
54 See Chapter 1.

55 See “Epic References” and “Puranic Refereaces™ in Chapter [11.
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Hayagriva was originally not Vaisnava, or that there are different strands of the horse-
headed figure (evident in the Mahabhdrata and Harivarisa passages in the next chapter).
Furthermore, the two myths that contain the explanation of the origins of the horse’s
head /make no mention of the important Vaisnava avatdric myth of Hayagriva recovering
the Vedas from the two demoas Madhu and Kaitabha!

It must be emphasized that none of the Vaisnava Puranas surveyed incorporate
any stories regarding the origins of the horse's head for Hayagriva. Why would
Vaisnavas not include this strand of the explanation of the origin of Hayagriva, especially
given the fact that they so regularly attempt to legitimize their sectarian tradition by
linking it with the Vedas? One could, I suppose, argue that Hayagriva's origin is simply
taken for granted. But I find it significant that not even a single Vaispava text (Puranic or
Agamic) that [ surveyed includes the myth of the beheading sacrifice; that is. there are no
birth stories for Hayagriva. Furthermore, for Vaisnavas (unlike for Saivas), Hayagriva is
an avatdra of Visnu who came to earth to restore the dharma at a certain tiiiie and place,
and thus by nature is “wholly” benevolent.® Visnu's avardras, wholly benevolent,
require no explanation as to how they obtained their animal heads. In this, the Vaisuava
myths on Hayagriva and Nrsimhha are consistent. The Western (O’Flaherty, Courtright)
notion of sacrifice as a means to initiate a once *“demon’” into the Vaisnava pantheon as
an avatdra is not present. It is precisely for that reason that one ueeds to speak of the
“histories” of the deity rather than a single history. Although the various forms of Visnu

are by their very nature benevolent without a demonic past, the many forms of Siva are

% For an explanation as to why the Bhdgavata Purana, although a Vaispava text, coatains two
different myths about a malevolent and benevolent horse-headed figure. see section “Overview of the
Syachronic Development of the Myths about Hayagriva™ in Chapter [11.
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commonly depicted as ambivalent, and even gruesome in imagery. Thus, the motif of the
beheading sacrifice may be acceptable in the Saiva “histories” of the ambivalent gods.
Because Hayagriva is connected with Visnu, Saivas do not mind that he was beheaded
and recoanstituted, given the competitive nature of relations between the two gods.
However, it is not acceptable in the Vaisnava stories of the various incamations of Visnu.
Furthermore, because Ganes$a is only the son of Siva, the issue of supremacy does not
arise.

One case of a Vaispava “history™ of a deity in which a demon is incorporated into
Vaisnava circles is that of Bali. It is crucial to note, however, that Bali does not appear as
a full form incarnation of Lord Visnu. Although Bali exists as a demoun in the Epic and
early Puranic literature, he is depicted as benevolent in the later Purdnic texts (Bhagavata
Purdna). Here, the important concepts of sacrifice and initiation are reflected in Bali's
self-sacrifice and single-minded devotion to Visnu. In the case of Bali, the motif of
beheading of the demon Bali is unneccesary (and not present!) as he is transformed by
his single-minded devotion to the Supreme God Visnu in the later Puranic literature. Bali
attains his divine stature only in the later Vaisnava Bhakti texts like the Bhagavara

Purana, where he serves as the model of a perfect devotee who sacrifices his desires to

the will of Visnu.%’

HAYAGRIVA’S POSSIBLE NON-VEDIC ORIGIN(S)

Although many scholars who have studied Indian deities have limited themselves

57 Hospital, The Righteous Demon. pp. 20-24, 154ff.
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to a textual study of the pan-Indian “mainstream” literature, others have gone outside the
religious texts to make other claims on the origin of deities or on the contributioun to the
development of deities. For example, in Ganesa: A Monograph on the Elephant-Faced
God, Alice Getty argues that one cannot know whether Ganesa is an original deity or a
derivative. However, she does posit that Ganesa was possibly a totem in Dravidian
culture, because primitive effigies have often been animal-headed.” She suggests that
the beheading and restoration motif of Ganesa may be understood as the initiation of
Ganesa into Siva's circle, with the motif possibly reflecting the historical process by
which local/regional elements were incorporated into the Sauskrit tradition. Likewise, in
her article “The Demon and the Deity: Conflict Syndrome in the Hayagriva Legend™,
Suvira Jaiswal attempts to reconstruct the history of Hayagriva on the basis of mythology
in combination with her observations of a shrine of the deity in Assam, and claims that
Hayagriva was originally a tribal god.

The complexity of the development of the Hayagriva myth, overlooked by
O’Flaheny, is hinted at by Jaiswal,”®  who explains the textual inconsistencies in the
various depictions of Hayagriva in the following manner. Observing that Hayagriva is
worshipped by tribals in the hills of Assam, especially on Manikata Hill (near the village
of Hajo), Jaiswal holds that this deity is the direct antecedent of the Epic and Purinic
gods. She argues that the figure is based on an original demounic god of fever, and must

have originated in an interaction of beliefs aud traditions among the indigenous tribes in

58 Getty, Ganesa, p. |.

% Jaiswal, “The Demoa and the Deity”, pp. 40-57.
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Assam.%° According to her, the figure of Hayagriva must have been incorporated into
Mantrayana Buddhism (ca. 7th-8th century C.E.). She suggests that after the
appropriation of the Hayagriva deity by the Brahmanaical tradition, involving its
subsequent brahmanaization, Hayagriva was incorporated into the pan-Indian texts as
well as into the Vaisnava tradition.

Rather than limit the transformative process of the Hayagriva myth solely to the
Brahmanaical textual tradition, Jaiswal explores other variables within her textual and
anthropoiogical study. She bases her argument on textual (Kalikd Purana® ) and
anthropological evidence. In doing so, she theorizes how, after the golden years of
Buddhism in India, Hayagriva was integrated into the Brahmanaical tradition by adopting
him as an avardra, a process by which tribal elements in Assam were incorporated into
Puranic texts.

In Kalika Purana,** Visnu-Hayagriva is described as having killed the demon of
fever (jvarasura) and taken his abode in the Manikiita hills, where His temple still exists.
Jaiswal believes that Hayagriva is an import from an animalistic cult in interaction with
Mantraydna Buddhism, which was then absorbed by *Greater” Hinduism (via
Buddhism). Her argument that Hayagriva was a phenomenon appropriated by

Mantrayana Buddhism from the tribes in Assam is speculative, however, and she

% Interestingly, there are several refereaces to Hayagriva’'s head as being placed in the northeastern
part of the ocean (Mahabharara 12.335.1-64; Garuda Purdna 1.13.1-10). Assam is in the northeastern
part of the Indian subcoatinent. Likewise, the Agamas coutain many iconographical refereaces
prescribing that the Hayagriva image be placed in the northeastern side of the temple’s main shrine (see
Chapter IV).

8! Kalika Purdna 81.74-77. See also R.H. van Gulik, Hayagriva, p. 22.

2 Chapter 83 in Kalikd Purdna describes Vispu killing the demonic form of Hayagriva.
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provides little empirical evidence for her theory. For instance, much of her argument
concerning Hayagriva in the Assam Hills is based on the references to Hayagriva in the
Kalika Purana. She does not take into consideration the fact that the Kdlika Purana is a
Sikta Purina believed to have been compiled as late as ca. 900-1100 C.E.** and this
seriously weakens her argument, for it is considerably later than the references to
Hayagriva in the Mahabharata and the Puradnic literature. She further establishes her
argument on the basis of a reference to Hayagriva in the Yogini Tantra (ca. 16th century
C.E.), an even later text!® Although her citation of Yogini Tantra is meant to bolster her
argument, in truth the late date of the text undermines her view. I do not, therefore, find
Jaiswal’s interpretation to be a convincing one. Even though Jaiswal has not established a
case, the possibility of non-Vedic origins or contributions cannot be ruled out.

One cannot simply assume that the Vedas are necessarily the only or earliest
antecedent to religious developments solely because they are the earliest religious texts in
the pan-Indian “mainstream”™ Sanskrit literary tradition. The birth of a deity may be the
result of an exchange of elements between Vedic and other religious traditions. And later
in Indian history, the mainstream Sanskrit tradition, which has been cailed the “Great
Tradition™ by scholars,®® must necessarily be viewed in relation to regional traditions.

However, [ do not believe that the two are completely distinguishable; indeed, there has

®! Rocher, A History of Indian Literature, pp. 179-182.
* For d=tails regarding the refereace to Hayagriva in the Yogini Tuntra, see Chapter IV.

® Robert Redfield, Peasans Society and Culture: An Anthropological Approach to Civilization
(Chicago: University of Chicago Press. 1956), pp. 70-71. Although Redfield defines the tenns “Greater™
and “Little” traditions as interdependent, the precise interrelation between the two traditions is at times
difficult to discern.
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been a long-standing interaction between the pan-Indian Sanskrit and regional traditions.
It is plausible that many elements from outside the pan-Indian mainstream have been
influential in the development of Hinduism; specifically, religious practices and beliefs
of people outside the Vedic tradition were perhaps integrated into the evolving Sanskritic
tradition via the Agamic stream,* and ouly later written down in the form of the Agamas
(ca. 500 C.E.).5” This also sharply raises the issue of origins, in view of the complexity
of India evident in the multiple racial-ethnic groups and in the several families of
languages and their regional vanations. For, it is also plausible that there has been more

than a single origin of the horse-headed figure.

CONCLUSION

The tracing of the origins of the Hayagriva deity is, as is obvious, a formidable
challenge. There are two dominant scholarly perspectives on the origins of the Hayagriva
figure which focus, respectively, on: (1) Vedic antecedents and (2) the indigenous tribes
of Assam. The Vedas contain stories about the beheading sacrifice of Visnu and Yajia
(Satapatha Bralumana 14.1.1-17; Paiicavithsabrahmana 7.5.6), which some regard as an
antecedent to the later Puranic 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 references to the Vedic horse sacrifice (asva-yajiia) and the

€ The infiltration of Agamic matenal is evideat in the “eacyclopedic Purinas. For further details. see
“Depictions of Hayagriva in the Agamas and Purinas” in Chapter [V.

7 Based on his study of Sri Vaisnava Agamic ritual, Venkatachari demoanstrates that many Agamic
prncnces have originated in the indigenous (Dravidian) tradition. His argumeat is based on lmgulsucs
that is, Venkatachari traces the etymology of several Agamic terns and shows how they are in fact
derived from the Tamil (Dravidian) language. See K.K.A. Veakatachari, “The Sri Vaisnava Agamas”.
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beheading of Vispu, they can be interpreted as (1) a means of incorporating local deities
into the mainstream tradition, or (2) only one origin of the horse-headed figure. Similar
to Courtright’s view regarding the origins of Ganesa, I, too, think that any attempt to
make a definitive discernment on Hayagriva's origins (given the complexity of India’s
geographical and racial-ethnic make-up) can be no more than speculative. There may
have been one or several origins of the horse-headed figure. Regardless of his origins,
however, later developments show that one can only speak of the various “histories™ of
Hayagriva (whether it be several trajectories from a single origin or several independent
origins). In order to see clearly the development of Hayagriva figures. myths, and
rituals, including his various “histories”, especially his evolution as an avarara in
Vaispavism, it is necessary to analyze the depictions of Hayagriva in the pan-Indian

“mainstream’” smrti texts (Epics and Puranas), which form the topic of the next chapter.



CHAPTER III

MYTHIC TRANSFORMATION, DIACHRONIC AND SYNCHRONIC:
HAYAGRIVA IN THE PAN-INDIAN SMRTI TEXTS

It would appear that the conceptions of, and stories about, deities have evolved in a
wide variety of different contexts, which have influenced their various characterizations. Such
is the case with Hayagriva in the pan-Indian “mainstream™ smrti texts (Epics and Puranas) in
which the references to, and myths about, him are varied and disparate. The horse-headed
figure is described in some texts as benevolent, in others as malevolent, in some as benevolent
and malevolent (in separate references), and in others as both benevolent and malevolent (in a
single reference). The changes and contradictions in the myths about Hayagriva in the pan-
Indian Epic and Puranic texts clearly demonstrate that a deity does not exist in a single milieu.
Because the versions of myths reflect major changes the deity has undergone in several
religious contexts, one has necessarily to speak in the plural regarding the “histories” of
Hayagriva.'

The mythic account of the deity’s benevolent act of recovering the Vedas from the
demons (Mahabhdrata and certain Purinas) is the beginning of Hayagriva’s Vaisnava history
as an avatara of Visnu. Meanwhile, the Epic and Puranic myths of Hayagriva also provide
the scope for the development of the god as rescuer and protector. That is, the myths associate
him, firstly, with the Vedas which he rescues, and, secondly, with the role of a protector
because he kills the two demons Madhu and Kaitabha.

The first part of this chapter provides a survey of the various references to, and myths

'The “histories” of Hayagriva may or may not be a result of mdically different onigins of the deity. It is
plausible that “histories” may be trajectories from a single origin.
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about, Hayagriva in the pan-Indian smrti texts. The second part offers an analysis of them,
which includes an examination of the diachronic and synchronic dimensious of the images of
the horse-headed figure. In doing so, the chapter sheds light on Hayagriva's place in the
development of the Vaispava tradition of avataras — as the benevolent deity who recovers

the Vedas.

OVERVIEW OF THE REFERENCES TO HAYAGRIVA
IN THE PAN-INDIAN TEXTS

Epic References

In Classical Hinduism (ca. 200 B.C.E.-500 C.E.) one sees a unique attempt to
reconcile the ritual-based Vedic religion with Upanis,»adic2 beliefs. The result is a pluralistic
tradition, in which there are three different paths leading to salvation (jiiana [knowledge],
karma [action], and bhakti [devotion]) as promulgated in the Bliagavad Gita, contained in one
of the two great Epics — the Malhabharata (ca. 200 C.E.-400 C.E.). By the time of the Epics,
as reflected in the Mahabharata, Visnu had evolved into a deity of greater importance; he is
revered as Supreme. Much smrri literature describes Lord Visnu not only as Supreme, but as
appearing on earth in animal and human avardric forms. An important concept in theistic
Hinduism is that of avarara. The term avarara is derived from the Sanskrit verbal root ava +
tr 1o descend, enter into, to get over”. The term avarara means “descent, manifestation, or
incamation” and refers to the animal or human forms that the Supreme Lord Visnu takes on
earth. The belief is that Visnu appears on earth as an avatdra in order to restore and/or

maintain the cosmic order at specific times and places. One of the earliest references to the

2 For a description of Upanisadic beliefs, see “Upanisads” in Chapter IL.
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concept of avatara is in Bhagavad Gita 4.6, in which the charioteer reveals himself as Krsna,
an incamation of Visnu who has come to earth to save dhanna and to teach it to the warrior
Arjuna. The human avararic forms may reflect the deification of historical heroes. Although
the concept of avarara is not of great significance within the Saiva tradition, it has remained
an important concept within the Vaisnava tradition.

During the Epic period, the concept of avardra was still fluid; that is, there was an
attempt to systematize the various incamations of Visnu in the Maldbharata with lists. The
Mahabharata contains what are probably the two earliest lists of Visnu's various avardras.
The first list (Mahabharara 12.337.36° ) consists of ounly four avararas: (1) boar (varaha), (2)
man-lion (nrsimha), (3) dwarf (vamana), and (4) human (rmanusa). The second list
(Mahabharata 12.326.77-78) contains three different avataras, which may be a further
development of a human (tnanusa) avatrara: (5) Rama of Bhargava, and (6) Rama, son of
Dasaratha, and (7) Krsna. Other independent references to the various incamations are found
throughout the Mahabharata.*

Kalpana Desai notes that avardras became popular beginning with the Mahabharata.
She also observes that the twenty-four standing forms of Visnu that are acknowledged in the
Agamic texts are mentioned in the list of The Thousand Namies of Visnu in the Mahabharata
(Anusasanika Parvan 149).s Although Hayagriva is not meuntioued in this list of twenty-four

forms, Visnu is described, in the Mahdbhdrata, as having the form of a horse’s head.

I Mahabharaza (edited by V.S. Sukthankar et al.) (Poona: Bhandarkar Oriental Research lustitute, 1933-
1960).

* For example. (1) fish (massya) 3.185; (2) tortoise (kirma) 1.16.10-11; (3) boar (variha) 12.202; (4) man-
lion (nrsiriha) 3.270; (5) dwarf (wimana) 3.; (6) Parafurama 3.115; (7) Rama 12.326.77 (more developed in the
other Epic—Rdandvana); (8) Krsna 2.188.270; (10) Kalkin 3.139, and so forth.

5 Desai. Iconography of Visnu, pp. 3-10.
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Epithets for the Horse-headed Figure

There are epithets and stories in the Ma/abharata that refer to Visnu's association
with a horse’s head. Furthermore, similar to the earlier Vedic references, the Mahibharata
describes the sun assuming the form of a horse (12.262.41).° Oddly enough, in Mahabharata
1.23.16, Garuda’ (King of the birds), is referred to as haya-mukha (one who has the face of a
horse). Like the god Hayagriva, Garuda is also depicted as a symbol of the Vedas.®
However, unlike Hayagriva who is revered as an avarara of Visnu, Garuda is later recognized
as Visnu's vehicle.?

Furthermore, there are several names/epithets of the horse-headed being in the
Mahabharata. including: haya-siras (one with a horse's head) (Mahabhdrara 5.94.7; 1.59.23;
1.61.10; 12.326.56; 12.327.79-87), asva-Siras (one with a horse’s head) (Mahabharata
3.315.14; 12.126.3; 12.335), hava-griva (one with the neck of a horse) (Mahabhdrata
5.128.50), and, finally, vaji-griva (one with a horse’s neck) (Mahabharata 12.25.31). These
various epithets describing a horse-headed being may possibly refer to different figures. There
are ambivalent depictions in the Maldbharata of the role and nature of a horse-headed figure
as will be discussed in the next three sections. Hayagriva is depicted in a couple of passages as

a king (Mahabhdrarta 5.72.15; 12.25.22-31) and in several passages as a horse-headed demon

® Gonda, Aspecrs of Early Visnuism, p. 148.
? Gonda. Aspects of Early Visnuism, p. 148.

Garuda is the son of Kadyapa and Vinati. According to Weady Doniger (O°Flaherty), the Garuda bird
is an ancient symbolic form of Agni who carries the seed like the lndo-European fire-bird carries the ambrosia.
Wendy Doaiger O’Flaherty, Hindu Myths (Loadoa: Penguin Books, 1975). p. 105.

* Bhagavata Punina 111.21.34 depicts Garuda’s wings as singing the Vedic hymos.

® Agni Purina 12.32-33; Bhdgavata Purina 10.59 and 8.3.32.
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(Mahabharata 1.59.23; 1.61.10; 5.128.50), and in other passages he is described as a form of

Visnu (Mahabharata 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 not important in early texts such as the Mahabhdrara.
Horse-headed King

Firstly, and least importantly, there is a horse-headed figure called haya-griva
depicted in the Mahabharata as a king. Mahabharata 12.25.22-31 refers to hava-griva as a
good king who performs many sacrifices and fights heroically in many battles (even after he
loses his followers). By way of contrast, Mahdbhdrata 5.72.15 describes a horse-faced figure
called hava-griva as the evil king of Videha,'® who is killed by his subjects. These depictions
of the horse-headed king are relevant in so far as they reflect a split between good and evil,
which parallels the counflict between the Supreme God and the demons.
Horse-headed Demon

In Mahabharata 1.59.23 and 1.61.10, there is mention of a horse-headed demon
(haya-siras ) in the lists of demons (asuras) including Ayosiras and Ayosaiiku. According to
Mahabharara 1.65.24, the horse-headed demon was bom to the sage Kasyapa and Danu. In
Mahabhdrata 5.128.49-50, $ri Krsna is described as having killed the demons Madhu and
Kaitabha. This passage is continuous with the myth about Visau's avarara slaying the demons
in order to recover the Vedas (see below). Furthermore, the passage states that Sri Krsna
during another lifetime also killed the horse-headed demon:

When sleeping on the vast ocean,'' he slew Madhu and Kaitabha, and

in another birth he also killed a horse-headed [demon named haya--
griva ].

'9Videha is the country where Janaka—Siti's father—is said to have been king. The capital of Videha is
Mithila.

'! The motif of reclining oa the Milk Ocean is associated with Niriyana.
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Although this is a very simple passage, lacking in explicit details, it is very significant for at
least two reasons: firstly, the horse-headed demon is called /haya-griva , which is the “official”
name identifying Visnu’s horse-headed avararic form in the later Purinic literature. Secondly,
although there are several passages which refer to a horse-headed demon as haya-siras, an
enemy to the gods, this depiction in the Mahabharata of a horse-headed figure as an explicit
enemy of Krsna is unique.
Hayagriva as Supreme God: Myth of Recovering the Vedas

More importantly for the purposes of this study, the Mahdabharara coutains references
to the horse-headed god (haya-siras or asva-sirasy—Visnu proper. Several short passages
identify Hayagriva as a form of Visnu. Firstly, Mahabhdrara 12.327.79ff describes the four
vyiihas (cosmic emanations of Visnu): from Vasiideva emanates Sarhkarsana, from
Sarhkarsana emanates Pradyumna, from Pradyumna emanates Aniruddha. Malabharara
12.327.79-87 describes the horse-headed figure (haya-siras) as having sprung from
Aniruddha. Later on, the Piiicaritra Agamas provide complex categorizations of the various
forms of Visnu, including this Malhdbharata notion that Hayagriva emanates from Aniruddha
(Visvaksena Sarinhita).'* This is an important Mahabhdrara reference because it reflects the
belief that Hayagriva is an emanation from a vyiha, an idea found also in Epic and Agamic
literature.

Meanwhile, Mahdbharata 12.326.56 identifies the horse-headed figure as one of

'2F. Ono Schrader., Introduction to the Paiv:ardma and the Ahirbudhnya Saiihita (Madras: Adyar Libeary,
1916), pp. 47-48;. S.K. Ramachandra Rao, Agama-kosha Vol. IV Pdiicaritrigwna (Bangalore: Kalpatharu
Research Academy, 1991), pp. 123-125. _

By way of coatrast, there are also refereaces in the Panicaritra Agamas that describe Hayagriva as an
emanation of Samkarsana. For the Paicaritra Agamic descriptions of the various fonns of Visnu and depictioas
of Hayagriva, see Chapter IV.
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Visnu's forms. Visnu reveals himself as hava-siras to Narada (a sage) and states that he is, in
fact, the one with a horse’s head:
I am the horse-headed (haya-siras ) One, who in the northwestem
ocean, receives good oblations to the gods (/iavya) and offerings to the
manes (kavya) with faith/devotion.
This passage reflects Visnu-Hayagriva’s association with sacrifice (yajiia).

Furthermore, Mahabharata 12.126.3 describes the “horse-headed one™ (asva-siras) as
pertaining to the region called Badari—the abode of Nara and Narayana—wherein “asva-
Siras reads the eternal Vedas”. This passage associates Hayagriva with the Vedas by depicting
him simply reading the Vedas.

In Mahdbhérara 3.315.14 (not the critical edition),'” Visnu himself is referred to as
asva-siras (the horse-headed one), a form he takes for destroying the dairvas (demons),
however, the reference does not specifically identify the demons as Madhu or Kaitabha. By
way of coatrast, in Mahdbharata 3.193.16-194.30, Visuu is referred o as one who with his
discus (cakra) slays the demons, Madhu and Kaitabha, who had stolen the Vedas from
Brahma while they were being created.

Mahabharata 5.97.4 mentions a horse-headed One (/ava-siras) who brings the

Vedas:

On every auspicious occasion liaya-siras rises from the nether regions
and fills the world with Vedic hymms.

This passage associates “‘one who has the head of a horse” with the Vedas; that is, it links
Hayagriva with the Vedic texts, which he recovered from the demons Madhu and Kaitabha—

the central myth of the benevolent Visnu-Hayagriva.

'3 Gonda, Aspects of Early Visnuism, p. 148.
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Finally, Mahabharata 12.335.1-64 is a detailed account of Visnu who, as the horse-

headed One, recovered the Vedas, which the demons Madhu and Kaitabha had stolen from
Brahma and taken to a hell beneath the ocean. Two drops of water were cast by Niriyana into
the lotus arising from his navel. One of the drops looked like honey and from it sprang the
demon Madhu, who is composed of ramas.'* The other drop was hard, and from it sprang
Kaitabha, who is composed of rajas. The two demons, one of tamas and the other of rajas,
seized the Vedas from Brahmi and took them to the bottom of the ocean. When Brahmai
informed Visnu (Narayana) as to what had occurred, he woke up from his sleep and took the
form of Hayagriva (haya-Siras) and recovered the Vedas from the nether regions. Visnu
retumed the Vedas to Brahma and established the horse-headed form in the northeastern
region of the great ocean. After returning the Vedas to Brahma, Visnu put the horse’s head
into the ocean and resumed his original form. Madhu and Kaitabha (tamas and rajas) had
been confronted by Hayagriva (saftva), wherein sartvic qualities triumphed.
The Harivarisa: Horse-headed Enemy of Visgu

Although it is believed to have been composed as early as ca. 200-400 C.E.."* the
Harivamsa was later appended to the Mahabharata, and is often called the “Appendix” to that
epic. The Harivarnsa — a text in which Krsna is the Supreme God — describes the various
episodes in the life of Krsna (including the great deeds he performed as an avardra of Visnu),
an aspect of Krsna that is only alluded to in the Bhagavad Gita of the Malabharara.

Although the Harivarisa is an appendix to the epic Mahabharata, it is, at the same time, quite

' The technical ten guna (quality) means the constitueat of the material world and is three-fold: (1) sartva
(purity, white, true); (2) rajas (passion, activity, agitation). and (3) tarnas (darkness. lethargy).

' Klostermaier. A Survey of Hinduism, p. 420.
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similar in genre to the Purdnas. Much has been written regarding the close relationship
between the Harivarhsa and the Puranas. Stories from the Harivariisa are retold in Puranas
such as the Visnu Purana and Bhagavara Purana.'® The Harivaritsa passages about Krsna
and the gopis (cowherdesses) are believed to be some of the earliest depictions of that motif.
The critical edition (containing around 6,000 slokas) allows for the identification of later
interpolations, including the increase in erotic elements which, according to Friedhelim Hardy,
belong to a southem recension of the Harivarisa."’

The Harivarisa describes the various episodes in the life of Krsia, including his
triumphant battles against the demons. There are a few references to /hava-griva as a horse-
headed demon, which are similar to several passages in the Mahabhdrara. However, in the
Harivamsa the horse-headed demon is directly in conflict with Krsna (unlike in the Epic).
Horse-headed Demon

In Harivaisa 31.70,'* the horse-headed demon (hava-griva) is listed with the
demouns who accompany Bali to fight Visnu in his incamate form as Vamana (31.68). This
passage is interesting as haya-griva is listed as one amoug many asuras like Vipracitti, Sibi,
Ayosanku, AyoSiras as well as what appears to be another horse-headed demon, As§vasiras!
This may well reflect the fact that the haya-griva demon is altogether different from the
Asvasiras demon.

Harivamsa 33.15 mentions a horse-headed demon (hava-griva) who is in conflict

with the gods: *““Then the demon /Aaya-griva had a war chariot drawn by a thousand horses,

'® Rocher, A History of Indian Literature, p. 83.
'" Hardy, Viraha-Bhakii, pp. 65-78.

'* Harivarisa (edited by V.S. Sukthankar et al.) (Poona: Bhandarkar Oriental Research lnstitute, 1933-1960).
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crushing the enemies in combat”. Following Harivarisa 37.6, the horse-headed figure is listed

among other demons: “The might of Hayagriva, along with Maya, Tara, Variha, Sveta and
Svaralamba also appear (to help the demon Kilanemi).” Interestingly, there is simultaneously
a boar demon and a boar avatdra in the Mahabharata.

Harivaiiisa 44.67 depicts two horse-headed demons; oue called /aya-griva and the
other an incamation of him called Kesi (one with a mane) who are at different times sent by
Karnsa to kill Krsna: “haya-griva, remembered as having the might of a horse, appeared in
this life as the vile [demon] Kesi (the younger brother of Kanisa)."'” However, the horse-
headed demon (haya-griva ) is eventually killed by Krsna. In Harivarisa 67.47-56 Kesi in
the form of a horse (laya-asyasya) was also killed by Krsna.

In Harivarisa 91.19, a mighty demon Bhaumasura was accompanied by Hayagriva,
Nisunda, Paiicajana, and Varadatta, with his 1000 sons. Krsna destroyed this group of demons
(asuras) (91.27). A horse-necked demon (haya-griva) is then described, in Harivaritsa 91.50,
as a great and ferocious demon who was killed by Krsna — the unconquerable one adored by
the Yadavas (tribe of Krsna). In Harivarisa 92.8, the horse-headed demou called Havagriva
was killed along with Nisunda and Narakisura by Krsna. Other demouns who survived
bestowed all the riches of Narakisura to Sri Krsna. After Hayagriva, Naraka and Mura were
killed, the wives of the demons who were killed approached Krsna and bowed before him in
surrender (Harivaisa 92.28).

Harivarhsa 105.14 contains a list of the valourous deeds of Krsna, including the

killing of King Jarasamhdha and the granting of freedom to the kings he imprisoued. It

'9 Kamsa, the King of Mathurd, is the maternal uncle of Krsaa. Kariisa was an enemy of Krsaa and attempted
to kill him.
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mentions that Krsna also “disturbed the ocean and killed a horse-necked demon (/aya-
griva)”. Finally, Harivarhsa 109.40 provides a list of demous killed by Krsna for the benefit
of the gods, which includes a horse-headed figure called hayagriva .

The strand of the demonic horse-headed form is predominantly found in the
Harivainsa — a Krsnaite text in which Krsna is the Supreme God. Significantly, according to
the early references (Mahabharata and Harivaiisa), the horse-headed demon is always killed
by Krsna (never Visnu!). Furthermore, the horse-headed demon killed by Krsua is
consistently referred to as haya-griva (Mahabharata, Harivariisa). By way of contrast, in the
Mahabharata, the horse-headed god — a form of Visnu — is most frequently called asva-
Siras or haya-Siras (although the Harivarisa does not refer to a horse-headed god at all). It
appears that there were at least two different strands of a horse-headed figure during the Epic
period — the formative years of “textual” Vaisnavism. This further enhances the uotion that
there may have been, in fact, several religous cults (Narayanna, Visnu, Vastideva-Krsna) that
fused together to form the Vaispava pantheon (including vyidha and vibhava- avararic forms
of Visnu).?® This would serve to explain why a mythic strand of the horse-headed demon is
contained in a Krsnaite text; although the Mahabhdrata takes for granted the link between
Narayana and Vispu, its identification of Nirayana-Visnu with Vastdeva-Krsna was only a
later development/strand.?' The Harivariisa also contains references to other demons whom
Krsna kills who have a form similar/identical to avardric forms of Visnu, such as Variha.

Furthermore, the mythic references in the early Purianas (Braluna, Agni) reinforce the thesis

2 See Suvira Jaiswal, The Origin and Development of Vaisnavism (Vaisnavism from 200 B.C 1o A.D. 500)
(Delhi: Munshiram Manoharlal, 1981), pp. 60-63.

2 Jaiswal, The Origin and Development of Vaisnavism, p. 73.
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that the horse-headed demon comes from a stream of Krsnaite literature, for these early
Puranas describe the horse-headed demion as having been killed by Krsna. It is possible that
the Mahabharata borrows from both Vedic and regional traditious, resulting in several
different horse-headed figures.

Puriipic References

By the time of medieval Hinduism (ca. 500-1600 C.E.), two major religious streams
emerged: (1) Bhakti, a devotional theistic tradition, and (2) Tantra, an esoteric tradition that
emphasizes specific meditative practices, using mantras (meditative syllables) and mandalas
(circular meditative diagrams). During this period, an extensive amount of Puranic literature
was composed (ca. S00-1300 C.E.), in which Visnu is recognized as one of the three main
gods, the preserver and sustainer of the universe (the other two gods are Brahina, the creator,
and Siva, the destroyer). Furthermore, there are elaborations of the myths of Visnu's
avatdras. In the later Vaisnava Puranic literature, many myths were further expanded upon to
demonstrate the supremacy of Lord Visnu (over the gods Brahma and Siva), who makes
occasional appearances on earth in order to help and protect his devotees.

In the general Puranic mythology the similar outological status of the devas and
asuras is even more evident than in the Vedas. The Purinic corpus demonstrates the notion
that demons are not always coasidered evil; a significant example is that of the demon Bali
who sacrifices himself as a devotee of Lord Visnu, and thereby obtains divine status.”> The
more ancient concept of Vedic sacrifice is transformed to mean the giving up of one’s desires

ultimately to the Supreme God’s will.

2 See Hospital, The Righteous Demon.
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In the Puranic texts that focus on Visnu, there is a lack of cousistency in the number,
order, and types or forms of Visnu's avatdras. According to Puranic cosmology,?’ the
Supreme Lord is believed to have appeared four times during the *‘golden age”, during which
all is pure (krta-yuga); three times during the second age, when the dharnna (moral and ethical
law) begins to deteriorate so that only three-fourths of the state of the world is pure (treta-
yuga), twice during the third age, during which ouly half of the state of the world is pure
(dvapara-yuga), and will appear only once during the “dark age™, during which three-fourths
of the state of the world is impure, sinful and degenerate (kali-yuga).

Generally speaking, Visnu is a wholly benevolent deity of preservation, endowed with
the quality of mercy. This is demonstrated by his performance of restoring and maintaining
the cosmic balance between good and evil. Although the avardras vary greatly in form and
appear on earth in their own specific circumstances, each, whatever the form. demoustrates
Visnu's benevolent nature by performing acts of preservation. Only two of the ten avataras
are not in conflict with demons: Parasurima appeared in order to protect the dharma from the
threat of ksatriyas (warriors), and Kalkin, the avatara to come, will save the dharma from the
mleccas (barbaric foreigners).

Both Indian and Western scholars®* often speak of Visnu as having ten major
avaidras (dasavatara, ten embodiments of Visnu). This view refers to what is categorized as
the “traditional” list of avardras of Visnu, drawn from the variant lists from the Mahabharata

and the Purdnas: (1) fish (natsya), (2) tortoise (kiarmna), (3) boar (varaha), (4) man-lion

 There are four ages (yugas) in each er (kalpa).

 Champakalaksmi, Vaisnava Iconography in the Tamil Cowury, pp. 80-161. Gonda, Aspects of Early
Visnuism, pp. 124-146; O'Flaherty, Hindu Myths, p. 75.
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(nrsirmha), (5) dwarf (vamana), (6) Parasurama (Rima with the axe), (7) Rima , (8) Krsna,
(9) Buddha,?* and (10) Kalkin.

In addition to these ten “major” or traditional incamations in “mainstream’ Hinduism,
there are numerous other avararic forms within the sectarian Vaisnava traditions. Some post-
Epic texts mention a larger number, including historical figures such as Kapila. During the
period of post-Epic Vaisnava literature, texts such as the Bhdagavara Purana and the Vaisnava
Paiicaritra Agamas give a more extensive listing of the number of avardras.® As will be
noted in the body of this chapter (and the next one), Hayagriva, the horse-headed god. is
found in the various Puranic and Agamic lists of Visnu's incaratious.

Indian and Westen scholars?’ also distinguish between “major” and “‘minor”
categories for the various avardras. The distinction reflects the fact that many avararas are not
mentioned in the traditional listing of the ten more widely-known avardras. Although the
“traditional” list of ten avardras, used by scholars, have become a conunon category, there are
many other lists of Visnu's avatdras in the Puranic and Agamic literature. Consequently,
Hayagriva is included in some of the various avararic listings found in the Purauas, including
Agni Purana, Bhagavata Purana, and Visnu Purana. Along with his inclusion in these, there
are a variety of myths about the horse-headed figure. At times, Hayagriva is depicted as

benevolent; at other times, he is described as malevolent.

5 While the swan (haritsa) is referred to in the Mahdbhdrara as an avatdra of Visgu, the Buddha replaced the
swan-incamation in the later Puriipic avasdric lists, like the Visnu Purdna (3.17-18) aad the Bligavutu Purdina
(1.3.24; 2.7.37). Even though the Buddha is ot mentioned in the Ma/xibhdrata. he has been incorporated as the
ninth avatara in the “traditional’ list.

2 See the subsequent section on “Purdgic References” for the listings of avasdras found in the Visnu and
Bhagavata Purinas, and Chapter [V for the incamatioa listings in the Pificaritra Agamas.

7! Champakalaksmi, Vaisnava Iconography in the Tamil Country, pp. 162.; Gonda. Aspects of Early
Visnuism, p. 147.
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In the attempt to organize the enormous amount of Purinic literature, Westerm
scholars have placed importance upon the classification of the texts into two subcategories:
(1) maha (great, high, important) -puranas, cousisting of the “moie™ original and authentic
texts,® and (2) upa (together with, under or nearby) -purdnas, cousisting of the later and
more sectarian texts. The list of the upa-purdnas is inconsistent and often contains more than
eighteen (including texts such as the Devibhdgavata Purana, Kalika Purana, and the Visnu
Dhannottara Mahapurana Prarambhalt). Following the notion that maha-purdanas are more
original and authentic, most Western scholars consider them as superior.?’

Rocher, however, rejects the maha- and upa-purana classification because of its
ambiguity and historical insignificance. Firstly, the term maha-purana rarely appears in the
Puranic texts themselves and, in fact, many of the wpa-purdnas are as well-known and as
much respected as the so-called maha-puranas. Secondly, the listings found in Purinic texts
are not uniform and, at times, certain texts have appeared in both categories, for example,
Kirna and Skanda Purana.*®

Other scholars have established different classifications of the Purdnic literature.’!
For instance, P.V. Kane categorizes the Purinas thematically into four groups: (1)
encyclopedic (Agni, Garuda, Narada), (2) those concermed with firtha (Padma, Skanda,

Bhavisya); (3) sectarian (Linga, Vamana, Markandeva), and, lastly, (4) historical (Vawu,

2 The most common list of the eighteen Mahdpurdnas is: (1) Brahma. (2) Bhavisya. (3) Bralmdida, (4)
Brahmavaivara. (S) Bhigavata, (6) Kiirma, (T) Markasdeyva, (8) Agni, (10) Vamana, (11) Matsya, (12) Vargha,
(13) Skanda, (14) Siva, (15) Visnu, (16) Naradiya, (17) Garuda, and (18) Padma.

® Rocher, History of Indian Literature, p. 31.

0 Rocher, History of Indian Literature, p. 69.

3! Rocher, History of Indian Literature, pp. 78-79.
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Bralunanda). Rocher also refers to encyclopedic Puranas in his thorough study on Purinic
literature and claims that Agni Purdana, Garuda Purdna, and Marsya Purana especially
belong to the category of encyclopedic. According to him, “encyclopedic” Puranas — uulike
the Bhagavata Purana, which is considered the most unified text and is believed to have been
written by a single author’? — are those texts that contain a variety of unrelated subjects.’’
Although the texts have been viewed as unreliable (based on the fact that they do not follow
the paricalaksana™ framework), the encyclopedic Purinas are valuable in that they contain
fragments of ancient material, some of which appear to have otherwise been lost.**

The various sects also have their own classification of Puranas, based often on their
own sectarian beliefs. For example, the Vaisnava tradition divides the Puranic corpus
according to the three gunas (attributes): (1) sarva (white, pure) texts, including Visnu,
Bhagavara, Naradiva, Garuda, Padma, and Vardha, (2) rajas (excitement, heat) texts,
including Braluna, Bralundnda, Bralunavaivarta, Markandeva, Bhavisva and Vamana. and

finally (3) tamas (dark, black) texts, including Siva, Linga, Skanda, Agni, Matsya, and

Kirma.®

For purposes of analysis of the variant myths of Hayagriva, I have divided the Puranic

texts into (1) “‘encyclopedic™ texts and (2) sectarian texts, further classified as Vaisnava, Saiva

2 Hardy, Viraha-Bhakti. pp. 486-488.

3 Rocher, A History of Indian Literature, pp. 78-80.

M Pancalaksana (the five distinguishing marks of the Purinas) includes: (1) surgu. creation and cosmogony;
(2) pratisarga. secondary creation. that is, re-creation or destruction: (3) varisu, genealogy of gods and

patriarchs; (4) manvantardni, reigns of manu; and, (5) varsanucarita, history preserved by princes. solar and
lunar races and desceadants up to modern time.

5 Rocher, A History of Indian Literasure. p. 80.

% Klostermaier, A Survey of Hinduism, p. 92.
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or Sakta. Because it is difficult to provide precise dates for most of the Puranas, I have given
approximate (and tentative) dates for each oune that is important for the analysis of the
development of the Hayagriva myth and figure. Within each category, [ have placed the
various texts in chronological order (according to these approximate dates).

Pan-Indian “Encyclopedic’ Puragas

“"Encyclopedic” Puranas is a term first used by Kane in his four-fold classification of
the Puranic texts. He regards Agni Purana, Garuda Purdna, Narada Purana and Maisva
Purana as encyclopedic Puranas.”’ There are several references to Hayagriva in these: some
references relate to his mythic role and others are iconographicai. Because the focus of this
chapter is mythology, I will only review the mythic references here, and look at the
iconographical Puranic passages in Chapter IV.

Matsya Purana 170.1-30 (ca. 400 C.E.) contains a story similar to the Hayagriva
myth of the recovery of the Vedas from the demons (contained also in the Mahdbhdrata,
Agni Purana, Bhagavata Purana). However, in this Purdna, there is no explicit description as
to the form of Visnu; that is, Hayagriva is absent. Furthermore, there is, simiiar to the
Harivarisa, an account of several demons, including /aya-griva, preparing to fight Visnu
with their armies (173).

Agni Purana (ca. 700-800 C.E.) contains what is probably the earliest list of the
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twenty-four avataras. Hayagriva is mentioned in various lists of Visuu's avaldras

contained in the Agni Purana with respect to ritual. Some of the traditional avardras and

7 Pandurang Vaman Kane, History of the Dharmasastras (Ancient and Medicval Religious and Civil Law in
India), Vol. 5, Part 2 (2nd ed; Poona: Bhandarkar Oriental lastitute, 1977), p. 842.

" Desai, Iconography of Visnu, pp. 3-10.
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Hayagriva are mentioned together in Agni Purana 31.6 (“Mode of Cleansing Oneself and
Others™),* in which the god Agni describes the ritual of cleansing prescribed in order to free
oneself from suffering and to attain joy. He states:
Salutations...O Boar (vardha), Lord as Man-Lion (nrsiniiha), Lord as
dwarf (vamana), Trivikrama , Lord as Horse-necked One (Havagriva-

isa), Lord of all beings, the Lord of all senses (/irsikesa), destroy my
impurity.

An account of a malevolent Hayagriva is likewise found in Agni Purdna 2.1-17
(“Manifestation of Visnu as Fish™). Here, Agni describes Visnu's manifestation as a fish
growing in a vessel. Agni describes the growing fish as saying:
Kesava (Krsna) killed the horse-necked demon (/ava-griva). the
destroyer of the Vedas of Brahma, and thus protected the Vedic
mantra.
Interestingly, similar to the Harivarisa references of the demonic horse-headed form. here the
horse-necked figure (hava-griva) is killed by Krsna (Kesava, “the One with the beautiful
locks of hair’).

Like Agni Purana, Garuda Purdna (ca. 800 C.E.) is also an “encyclopedic™ text.
Chapter 202 provides a list of many different forms (muirris) of Visyu; the “traditional ten”
are, of course, present, but there are several other omes, including Hayagriva: Matsya,
Trivikrama, Vamana, Nrsithha, Rama, Variha, Narayana, Kapila, Datta, Hayagriva,
Makaradhvaja, Narada, Kiirma, Dhanvantari, Sesa, Yajiia, Vyisa, Buddha, and Kalkin.

There is also a complete chapter of fifty-seven verses on ““The Worship of Hayagriva™

(Garuda Purana |.34) in which Hara describes the deity’s worship. Hayagriva is depicted as

% All quotations from the Agni Purina are taken from: Agni Purdna Pants | & 2 (translation and annotation
by N. Gangadharan) (Delhi: Matilal Banarsidass, 1984).
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a benevolent form of Visnu and in v. 50 the horse-headed figure (aya-siras ) is described as
the presiding deity of learning.
Pan-Indian Sectarian Puriagas
The Braluna Purana (ca. 500 C.E.), which does not beloug to the three medieval
sectarian groups (i.e., Vaisnava, Saiva, $akta), contains a reference to Hayagriva. The
Brahma Purana is best known for its reiteration of stories from the Harivaiiisa and other
Puranas.”’ In Brahma Purana 93.19 (“Naraka is Killed™), Krsna slays the asura Naraka.
Vyasa describes how Krsna has slain many demons. In his account of Krsua's victory in
killing Mura, Vyasa lists several asuras that Krsna has killed, including Hayagriva:
Lord Krsna hurled his discus Sudarsana and cut off those nooses.
Then the asura Mura got up. Kesava killed him. By the fire from the
sharp edges of his discus Hari bumed the seven thousand sons of
Mura as though they were mere moths. O brahmins. after killing
Mura, fhorse-necked [demon] (hava-griva) and Paiicajana the
intelligent lord hastened to Pragjyotisa.”'
This story is similar to the several malevolent depictions of a horse-necked figure found in the
Harivamisa, in which a horse-necked demon (haya-griva ) is killed by Krsna.
Vaispava Puripas
In the Vaisnava Puranas, there is a variety of references to, and depictions of,
Hayagriva. As in Agni Purana, Hayagriva is listed as an avarara of Visnu in both the Visnu

and Bhagavata Purana. Visnu Purana (ca. 300 C.E.) 5.17.11** contains a list of the various

forms Visnu has taken in order to preserve the world:

“* Rocher. A History of Indian Literaure, p. 155.
“! Brahma Purina, ed. by J.L. Shastri (Delhi: Motilal Banarsidass, 1985), p. 483.

“? Visnu Purina. (Sanskrit and Eaglish, Translated by H.H. Wilson; New Delhi: Nag Publishers. 1980). I
bave provided my own translation.



75
He, the unbom, who has preserved the world in the various formns of a
fish (matsya), a tortoise (kiarma), a boar (vardha), a horse (asva), and
a lion (sithha), will this day speak to me!
Also, Visnu Purdna 2.2.49-50 describes certain avararas as residing in certain regious:
Visnu resides, in the region of Bhadrisva,*’ as the horse-headed One
(haya-siras), in Ketumila, as the boar (varaha); in Bharata, as the
tortoise (kianna); in Kuru, as the fish (narsva), in His all-pervasive
form, the omnipresent Hari is everywhere.
It is important to note that there are only positive depictions of Visnu in the Visnu Purana.
Hayagriva is only depicted as an avatdra of the “wholly™ benevolent Visnu.

Moreover, the Atha Visnu Dhannonara Mahapurana Prarambhal® contains an
important prescriptive description of Hayagriva. This text is one of the many upa-purdnas
that are traditionally considered to be sununaries of the eighteen principal Puranas (maha-
puranas). According to Kane, the Visnudharmortara Purana is the earliest upa-purana (ca.
600-650 C.E.), whereas the others were written ca. 8th-Sth century C.E. upto 1170 CE.** In
Atha Visnu Dharmottara Mahdapurana Prarambhah 3.80.1-6, the sage Markandeya tells
Vajra about the horse-necked form of Visnu (laya-griva ). Regarding the theological status of
the deity (as opposed to Mahabharata 12.327.79-87, which describes Hayagriva as emanating

from Aniruddha), the text claims that Hayagriva is an emanation of the vvitha Sarkarsana

(3.80.3b). The passage also refers to His avardric activity of recovering the Vedas from the

*) There are four principal regions in relation to Mt. Meru which is at the centre: (1) Bhadrigva. which is
east of Mt. Meru, (2) Ketumala, which is west of Mt. Meru, (3) Bhimta, which is south of Mt. Meru. and (4)
Kuru, which is north of Mt. Meru. Monier-Williams, Sanskrit- English Dictionary, pp. 294.309.746,753.

*“ The contents of the text can be divided into three sections: (1) geography. astronomy aad astrology. (2)
Riji dharna, and (3) dancing, music, soags, coastruction of images, building of temples and the law. Kane,
History of the Dharmasasiras, pp. 834-38, 874-76.

S Kane, History of the Dharmasastras, pp. 834-38.

“ Atha Visnudharmontara Mahdpurina Prirambhah (Bombay: Veikateévara Press. 1912).
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two demons in ancient times (3.80.6).

Finally, Hayagriva appears in the Bhdgavata Purana (Tamil Nadu, ca. 10th century).
Even though the Bhagavara Purana is believed to have been composed by a single author,’
it contains three different avardra lists:

L ten avataras (Bhdagavata Purana 10.40.17-22):

(1) Matsya, (2) Hayagriva, (3) Kurma, (4) Varaha, (5) Nrsiiha, (6) Vamana, (7)
Parasurama , (8) Rama , (9) Buddha, and (10) Kalkin.

II. twenty-two avatdras (Bliagavata Purana 1.3.1-25):
(1) four sages (Sanatkumara, Sanaka, Sanandana, and Sanatana), (2) Variha, (3)
Narada, (4) Nara and Narayana, (5) Kapila, (6) Datta, (7) Yajiia, (8) Rsabha, (9)
Prthu,*® (10) Matsya, (11) Kiirma, (12) Dhanvantari, (13) Mohini, (14) Nrsiriha, (15)
Vamana, (16) Parasurama , (17) son of Parasara, (18) Rima , (19) Krsna, (20)
Balarama , (21) Buddha, and (22) Kalkin.

II. twenty-three avatdras (Bhagavara Purana 2.7.1-38).
(1) Vardha, (2) Suyajiia, (3) Kapila, (4) Datta, (5) four sages: Sanatkumira, Sanaka,
Sanandana, and Sandtana, (6) Narayana and Nara, (7) name not known,*’ (8)
Dhruva,”® (9) Prthu, (10) Rsabha, (11) Hayagriva, (12) Matsya, (13) Kiirnna, (14)
Nrsimhha, (15) Gajendra, (16) Vamana, (17) Dhanvantari, (18) Parnsurama . (19)
Rama , (20) Balarama , (21) Krsna, (22) Buddha, (23) Kalkin.

It is important to note that two out of the three lists found in the Bhagavata Purana include
Hayagriva. In the first list, Bhagavata Purdna 10.40.17 praises the One who assumed the

form of the horse-necked god (haya-griva) for the purpose of killing the demons Madhu and

“? Hardy, Viraha-Bhaksi, pp. 486-488.

8 According to Bhdgavata Purdna 4.15.3, Prthu is is an aisa-avatara; that is, a partial incamation of Lord
Visau.

“S Portions of the chapter are quite obscure and the list of sames is inconclusive, i.e., explicit names are not
provided for numbers 7, 8, and 9 (oaly descriptions of figures). The elaborate description of number 7 is: “The
great gods verily bum down Kima, the god of Love, by their angry looks. But they cannot bum down the
unbearable anger which consumes them. Such anger is afraid of even entering his pure heant. How can Kima
dare to enter his mind again”" (Bhdgavata Purdna 2.1.7).

501 bave determined number 8 and 9 incaruatioas oa the basis of other portions of the Bhdguvata Purina: (8)
Bhagavata Purina 4.8-9; and (9) Bhagavata Purina 4.15-23.
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Kaitabha. In the third list, Brahma relates the various forms of Visnu with their specific
activities; conceming Hayagriva (Bhdgavata Purana 2.7.11), Brahma states:

Then the lord incamated in my sacnifice as Havagriva...He is the

Yajiia Purusa (presiding deity of all sacrifices). He is the main object

of worship in the Vedas (or Veda incamate), the sacrifice incamate (or

for whose grace sacrifices are performed) and the soul of all the

deities. From the breath of his nostrils beautiful words (i.e. Vedic
hymns) came forth.

This reference to Hayagriva, in which he is associated with Yajiia Purusa, “the sacrifice
incamate,” may be cousidered to be an allusion to the late Vedic myths (such as Sarapatha
Bralvmana 14.1.1-17 and Tairtiriva Aranyaka 5.1 mentioned above) of Yajiia's head being cut
off and replaced with a horse’s head. However, the whole passage describes Hayagriva as the
incarate form of, or as the source of, sacrifice, the Vedas, and speech (similar to the Sri
Vaisnava depictions of Hayagriva in the South®" ), thus establishing the horse-headed god as
the primordial being, an image contained in the Purusa Siikra.

In contrast to Visnu Purana, however, Bhdgavata Purdna® combines both the
malevolent and benevolent myths of Hayagriva from the Malidbhdrara tradition, revealing a
lack of consistency even within the same text.

Bhagavata Purana: Horse-hended demon

In Bhagavata Purdna 6.10.19 (“With Vajra Forged, Indra Fights™), sage Sri Suka
describes the fighting between Indra and the asuras. Hayagriva is depicted as a horse-headed
demon led by Vrtra against Indra:

Namuci, Sambara, Anarvd, Dvimirdha (a two-headed demon),

5! See Chapters V, VI, and V11

52 All quotations from the Bhdgavara Purina are taken from: Bhdagavata Purdna Part 1-3 (Ancient lodian
Tradition and Mythology, Vols.7-9), trans. and annotated G.V. Tagare (Delhi: Motilal Banarsidass, 1978).
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Rsabha, Ambara Hayagriva (a demon with horse's head), Sankusiras,

Vipracitti, Ayomukha, Puloman, Vrsparvan, Praheti, Heti, Utkala, the

sons of Diti and Danu and Yaksas, ogres in the thousands, of whom

Sumiili and Mali were prominent — all armoured and decorated with

gold omaments — resisted the vanguard of Indra’s armny, which was

unapproachable even to the god of death.

In Bhagavata Purana 8.10.21 (“A Battle between Gods and Asuras™), Sri  Suka
elaborates on the battles between Niriyana and the danavas® (demons) and dairvas

(demons). Hayagriva is described as a demon or asura:

On all sides around him, in their respective aerial cars, attended
various squadron-leaders of demons (asuras) such as Namuci,

”

Sambara, Bana, Vipracitti, Ayomukha, Dvimiirdha, Kalanabha,
Praheti, Heti, llvala, Sakuni, Bhutasantipa, Vajradarhstra, Virocana,
Hayagriva, Sankusiras, Kapila...and others.
In Bhagavata Purana 7.2.4-5 (“Hiranyakasipu Counsoles his Mother and Kinsinen™),
Narada narrates how Hiranyakasipu was agitated because his brother Hiranyaksa was killed
by Hari (Visnu). Wanting to take revenge on Hari, Hiranyakasipu rounded up the demons in

order to attack the beings who killed his brother on Hari's behalf:

O Danavas and Daityas, Oh Dvimiirdhan (two-headed demon), Oh

’

three-eyed oune, Sambara, hundred-armed one, horse-headed oue,

Namuci, Paka, Ilvala, Vipracitti, Puloman, Sakuni and others! Listen

to my words and then iminediately execute them. Do not delay.
There is no description of the actual attack of the demouns. The subsequent section relates
Hiranyakasipu's performance of the appropriate oblations for his deceased brother, and his
comforting of his mother by speaking of the true nature of Reality (purusa and prakrti).

Bhagavaia Purana also contains a myth of a horse-headed, malevolent demon who is

specifically in conflict with Visuu. Bhdagavarta Purana 8.24.7-57 (**The Fish incamation of

53 Danavas are a class of demous identified with daityas and asuras.
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Lord Hari™) describes the Lord as having assumed the form of a fish in order to save the
Vedas from the Hayagriva demon (similar to the myth discussed in Matsya Purana). At the
end of the Brahma kalpa (era):
Brahma caused a flood and a mighty demon called Havagriva, who
was in the vicinity of Brahmai, carried away the Vedas from the mouth
of Brahma.... Noticing that act of Hayagriva, the king of Danavas, the
glorious Supreme Lord Hari, assumed the form of a small glittering
fish.
This passage depicts Hayagriva as the one who steals the Vedas. The role of Hayagriva in this
passage is the reverse of his role as an avatara of Visyu.
Bhagavata Purdna: Hayagriva as God
By way of contrast to the above-meutioned passages, Bhagavata Purana 11.4.17
(“Description of the Lord’s Incamation by Drumila™) depicts Hayagriva as one of the various

incarnations that Visnu has taken, such as Narayana, Rama, Vamana, and Parasurama :

Taking the form of Havagriva, he killed the demon Madhu and
recovered the Vedas from him.

In Bhagavata Purdna 5.18.1-6 (“Descriptions of various continents™), Sri  Suka
explains how Bhadrasravas of the Bhadrasva continent established the horse-headed lord
(hayasirsa), **who is righteousness incamate in their minds”™, by praying:

Salutations to the glorious Dharma, the embodiment of righteousuess.
represented by the sacred syllable O, the purifier of the mind! Praise
the Lord for his strange and mysterious acts.... The Vedas attribute to
you the authorship of the creation, preservation and destruction of the
universe, even though you are not the doer conditioned [by mavaj...
You are essentially different from all things.... He assumed the form
of Man-horse (haya-griva), and recovered from nether worlds the
Vedas which were concealed there by the demou [Madhu}, at the end
of the yuga and returned them to the suppliant sage Brahina.

In Bhagavata Purana 7.9.37 (“Prahlada eulogizes Nrsirhha Incamation™), Prahlada
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describes Hayagriva’s act of recovering the Vedas thus:

Assuming the form of a horse-necked god, Your worshipful self killed
the extremely powerful enemies of the Vedas, Madhu and Kaitabha,
by name, who were the very embodiments of rajas and ramas. You
thus restored the Vedas to him (Brahmi). The Vedas declare tha: You,
most beloved person, consists of pure sattva.

This passage is similar to Mahabhdrata 12.327.79-87 in that the guna theory is linked with
the myth of Hayagriva (who is saftvic) recovering the Vedas from the demons Madhu (who is
rajasic) and Kaitabha (who is ramasic).
Saiva Puriipas

The Saiva Purina called Skanda Purana® (ca. 1100 C.E.) contains a passage that
characterizes Hayagriva as benevolent. Furthermore, unlike the passages in other Purinas
(except for Devibhagavara Purana), this passage explains the origins of the horse-head based
on the Vedic myth of the beheading sacrifice (Satapatha Bralunana 14.1.1.1-17; Paiicaviiisa
Brahmana 7.5.6). Here is a summary of the passage about Hayagriva in the Skanda Purdna
passage (Braluna Kanda 3-2.14-15):

Skanda asks I§vara [Siva] how Hari [Visnu] became oune with a
horse’s head, caused the death of the vile demon, and endeavoured to
elucidate the meaning of the Vedas. Vydsa explained that the gods
commenced a sacrifice while chanting the Vedic mantras. All went to
the Milk Ocean. They asked Brhaspati to tell them where Mahavisnu
was. Brhaspati, after meditating, pointed out where Hari was. They
saw Mahavisnu, the killer of the demon (dairva), sitting in a
meditative posture with a bow. They attempted to wake him up and
pulled the bow of Hari. As the ants ate the cord of the bow, his head
was cut off and went to heaven. Brahina and the leared gods then
asked Visvakarma what they could do now. Brahma asked the
carpenters to make a head for Visnu. They brought the horse from the
chariot and fixed it to the headless body of Visnu. Visnu then said he
was pleased and would give the book to all the residents of heaven.
Pleased to have Hayagriva, the bralunanas perforimed the sacrifice.

54 Skandamahdpurina Vol. | (armanged by Nag Sharan Singh) (Delhi: Nag Publishers. 1982).
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Interestingly, although this myth told iu Skanda Purana depicts Hayagriva as benevolent and
explains the origin of his horse- head, there is no mention of Hayagriva's benevolent act of
recovering the Vedas from the demons Madhu and Kaitabha. However, there is reference to
his elucidation of the meaning of the Veda and destruction of a vile demon.

By way of contrast, in Chapter 9, which explains the procedure for constructing a
mandala for worship, Hayagriva is described as the horse-headed human (2.9.29) among
many other forms of Visnu (the chapter also describes different forms of Sakti and Siva).
Lastly, in a list of demons Visnu has killed. there is a reference to the horse-necked demon
(asva-griva) among others like Vipracitti, Virocana, Madhu and Kaitabha.

Sakta Puripas

Lalita Mahannya (ca. 600 C.E.), an addendum to the Brahmanda Purana (ca. 300
CE.)” appears in the form of a dialogue between Agastya and a horse-necked sage
(Hayagriva). They describe the origins of the goddess Laliti, that is, her emergence out of a
sacrifice offered to the goddess by Indra, and her triumph in destroying the asura Bhanda.
Hayagriva is referred to as the benevolent incarnation of Visnu in both Chapter 5 (“Agastya’s
Pilgrimage to Sacred Places: Manifestation of Visnu™) and Chapter 6 (A Dialogue Between
Agastya and Hayagriva: The Nature of Violence etc.””). However, although Chapter 5 of the
Lalita Mahannya describes the horse-headed deity (Hayagriva) as being one among several
other forms of Visnu, both Chapters 5 and 6 also refer to Hayagriva as a great sage who

teaches Agastya the true nature of Reality. Although Hayagriva is said to possess knowledge,

3% Brahmanda Purana, Vol. 25, (tansltion and annotation by Ganesh Vasudeo Tagare) (Delhi: Moatilal
Banarsidass, 1984), pp. 1031-1042.
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he is not depicted as the Supreme God, because the purpose of this text is the establishment of
the supremacy of the goddess.

The Devibhdgavara Purana (ca. 900 C.E.), another $akta text, contaius a story about
Hayagriva that, like Skanda Purana, includes the explanation of how Visnu obtained a horse-
head based on the later Vedic myths (Sarapartha Bralunana 14.1.1.1-17; Paiicaviitia
Brahmana 1.5.6). Curiously, the passage in the Devibhdgavata Purana also combines the
stories about the benevolent and malevolent horse-headed figures. Devibhdgavata Purana
1.5.1-112°° (“On the Narrative of Hayagriva™) tells the story of Hayagriva thus
(paraphrased):

The rsis ask Sl"i Suta to describe the details of the /iorse-necked Lord
(haya-griva). Sri Suta said that after a battle for ten thousand years,
Lord Narayana seated himself on the throne in some lovely place.
Placing his head on the front of his bow with the bow strung erect on
the ground, Nardyana fell fast asleep. Seeing the Lord of the universe
asleep, Brahmi, Rudra and the other gods (devas) became anxious.
Brahmi created white ants (varnri) so that they might eat up the
forepart of the bow that was lying on the ground, causing the other
endpart to rise up and thus break his sleep. The head of the God of
gods (devadeva) Visnu vanished; nobody knew where it fell.

When the darkness disappeared, Brahma and Siva (mahddeva) saw
the disfigured body of Visnu with its head cut off. They could not
understand why there was a delay in fixing again the head on Visyu's
body. Brahmi suggested that they ask the Goddess (devi) to help
them, so they propitiated her. The Goddess explained why Visnu had
been beheaded. Laksmi, out of anger because of Visnu's laughing at
her face, and fear that He might take another woman, cursed: “May
your head fall off”. As a result, His head fell into the ocean of salt.
The head was put back on because, in ancient days, a famous demon
(daitya) named Hayagriva practiced severe penaince (fapasya) on the
bank of the Sarasvati river. Hearing the words of the Goddess, the
demon instantly got up, circumambulated her, and fell down with
devotion at her feet. Demon Hayagriva said: “If it be thou art not

% Devibhdgavata Purina ia The Sacred Books of the Hindus, Vol. 26, (edited by B.D. Basu and translation
by Vijnanananda) (New York: AMS Press, 1974).



83

willing to grant me immortality, then grant me this boon that my death
may not occur from any other being than from one who has a horse-
face. Let Visvakarma take a horse-head and fix it on the headless body
of Visnu. Then Lord Hayagriva will slay the vicious wicked asura
(Hayagriva) for the good of the devas.

Clearly, this passage from the Devibhdgavata Purana combines the malevolent and
benevolent depictions of the horse-headed figure; that is, the malevolent demon-Hayagriva is
killed by the benevolent Lord Hayagriva. However, like the passage in the Skanda Purana,
even though there is a reference to the “beheading™ sacrifice of Visnu, there is no reference to
Hayagriva recovering the Vedas.

As in the Devibhagavata Purana, a passage about Hayagriva in the Kalika Purdna
(ca. 900-1100 C.E.)*” narrates a story in which Hayagriva is portrayed as both demonic and
benevolent. The Kdlika Purana consists of a namrative framework in which Kamatha and
other munis address a number of questions to Markandeya, who has taken up residence near
the Himilayas. Kalika Purana 81.74-77 tells the story of how Visnu-Hayagriva, for the
welfare of men, gods, and demons, killed jvara-asura (demon of fever) who stayed at
Manikuta hill. Curiously, there is another reference in the text (Kalika Purana 83.24) that
describes how, after Visnu killed demon-Hayagriva, the Lord settled at Magikiita hill. Not
only is Hayagriva depicted as a benevolent god, but He is described as having killed the
demon-Hayagriva. Similar to the Devibhagavata Purana, the stories in the Kalika Purana

reflect the combination in Hayagriva of both demon and god.

57 The Kalikd Purdna (ca. 900-1100 C.E.) is very much a Sikia text, and often goes under the title of Kalika
Tarura. The text is believed to have originated in Kamaripa, a part of Bengal. The extant Purina is different
from an earlier one, that is believed to bave coatained fewer Tantric elements. Nevertheless, the Purina
coatinues to have an important role in Durgd piji — central in the region of Bengal. Rocher, A History of
Indian Literature, pp. 179-182.
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There is an account of Hayagriva in the eightieth chapter of the Kalika Purana®

A river known as Sarasvati is where the other fish flag is hoisted. On
the Eastern side of the Sarasvati river is a river by the name of
Dipvati. This river originates from the Himalayas. It is called Dipvati
because it removes the darkness from the devas and manusas. Ou the
eastern side of this river is a mountain called Sngan where a linga for
Bhrgu has been established. Lord Visvanitha accompanied by Siva
lingam, Visvadevi, Mahadevi who is in the form of the yoni, fought
with [the demon] Hayagriva where Vi§vanitha dwells. The place
where Hayagriva was killed is called Manikiita. A person known as
Sarada perfomu paja for Durga along with [recmug] the flavagriva
mantra in worship of the deity whose flag is Garuda. One who
worshlps Sankara by Kanesura tantra and mantra and who performs
pija with great devotion on the twelfth day (dvadasi), or on the eigth
day or the fourteenth day will stay in the place of Vishu for oue crore
years (kalpa) and the place of Siva. After living so many years in
Visnu's and Siva's abode, he will come to the earth and take the form
of Brahma.

Here, Hayagriva is portrayed as borht a demonic figure who was killed by Sarada and a
maniraic-deity in the form of Hayagriva. Through meditation on the Havagriva-mantra,
along with performance of Durga pija, one attains a lengthy stay in the abodes of Visnu and
$iva, as well as eventual rebirth as Brahma. Iuterestingly, the Havagriva-mantra is associated
with the Garuda flag; an association of Hayagriva with Garuda appears in the Sti  Vaisnava

tradition (See Chapter VI).

ANALYSIS OF HAYAGRIVA IN THE PAN-INDIAN TEXTS
The Epic and Puranic figure of Visnu-Hayagriva is linked, by some scholars.” to the

story of the sacrifice of Dadhyaiic contained in Satapatha Brafunana (as discussed in the

S8 Kalikapurdnam (edited by $ri Viévaniriyana Sastri) (Virinasi: Caukhamba Sasiiskrit Series Office, 1972).

° O’Flaberty, Women, Androgynes, and Other Mythical Beasts. pp. 218-219.; Countrigit. Gunesa, pp. 95-97.
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previous chapter). Although the Satapatha Brahmana myth describes the beheading of Visnu,
it does not directly link the horse-headed deity with Visnu. The horse-headed deity first
appears in the Epic Mahabharara.

Hayagriva: Benevolent and Malevolent Deity

Although the horse-headed figure is not included in the lists of avataras in the
Mahabharata’® there are several epithets and stories in the text that refer to Visuu as having
a horse’s head. The Mahabharata contains the imagery of a horse-headed tigure as (1) a
demon, and (2) a god. Furthermore, the text coantains the foundational and familiar Vaisnava
myth about Hayagriva's recovery of the Vedas from the demons Madhu and Kaitabha. By
way of contrast, the Aarivariisa depicts Hayagriva solely as a mighty demon in conflict with
Krsna, whom Krsna eventually kills.

In the Puranas (such as Visnu Purana and Bhagavata Purana). Hayagriva is included
in the lists of avararas. He is described both as a demon whom Lord Visnu kills (Agni Purana
2.1-17; Bhagavata Purana 8.24.7-57) as well as an incaration of Vispu who saves the Vedas
for the welfare of the cosmos (Visnu Purana 5.17.11; Bhagavata Purana 7.9.37). Two
Puranas contain a further development of the Hayagriva myth — the combination of both
benevolent and malevolent stories of Hayagriva (Devibhiagavara Purana 1.5.1-112; Kalika
Purana 80).

One basic characteristic of the Hindu tradition is its tendency to assimilate — rather
than to reject — ideas, images, rituals and the like. This inevitably results in the incorporation

of contradictory viewpoints and beliefs within a single religious system. Nevertheless, all the

% See previous section “Epic Refereaces™.
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contradictions that occur are accepted, because they are counsidered to be part of the whole.
This characteristic of Hinduism is evident in many Puranas. Authors often make the attempt
to incorporate earlier schools of thought into their own system. As van Buitenen has written:

The blending together of different creation myths (in Purinic texts)
has been ingeniously and creatively, if not always counsistently,
accomplished. And the attempt to recoucile apparently ditferent views
of the creative process reveals a distinguishing feature of Purinic style
as a whole, perhaps of Hindu thought as a whole: a preference for the
synthesis of disparate views into a larger whole rather than the
rejection of apparently dissident elements in favour of a single view
considered to be exclusively true.®'

Because the descriptions of the Hayagriva myth in the Epics and Puranas are
inconsistent, I would argue, going beyond van Buiteneu, that there is nonetheless a selective
process in some of the Purinas in regard to synthesizing and rejecting certain elements: one
can observe this more clearly in the Vaisnava Puranas. The primary countradiction contained
in these texts is that Hayagriva is depicted not only as the incamation of Visnu, but also as a
demon whom Visnu kills. There are two main versions of the story of Hayagriva proper: (1) a
benevolent Hayagriva, who recovers the Vedas, and (2) a malevolent figure who is killed by
Visnu. Although some texts (such as the Bhdgavata Purana) coutain the two versions
separately, other texts (such as the Devibhagavata Purana and Kalika Purana) offer a
combination of the two figures.

The combination of the benevolent and malevolent myths is significantly observed

only in non-Vaisnava texts, such as the Devibhagavata Purana (1.5.1-112) and the Kalika

Purana (Chapter 80). Although one Vaisnava text (Bhdagavara Purana) refers to both

S!C. Dimmitt and J.A.B. van Buitenen, Classical Hindu Mythologv: A Reuder in the Sunskrit Puranas
(Philadelphia: Temple University Press, 1978), p. 16.
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portrayals of Hayagriva, no synthesis of the malevolent and benevolent depictions of

Hayagriva is provided: the text presents the two depictions as two different figures. The
ambivalent nature of gods, whereby they are depicted as both malevolent and benevolent,
may also reflect religio-historical and theological change and transformation.

It is to be expected, particularly in an oral tradition, that myths undergo change and
transformation. They are influenced by the milieu in which they are being told. and then once
again as they begin to be compiled into texts. Scholars need to deal with the question of
additions and substitutions by asking why a storyteller or an editor would choose certain
motifs and details and leave out others? It is important to retlect on what is the purpose of
combination, omission or synthesis of the various and disparate elements of a myth.

Because it is likely that compilers have not blindly omitted and incorporated myths
into their texts, it is misleading to remove the myths trom their context (as is done by scholars
employing the structural approach to understanding myth). Myths do not exist in a vacuum,
but reflect the specific religious worid-view and theological leaning of any given text. Texts
are thus not fixed entities; rather, they have undergoue transtornation related to particular
contexts: (1) through time (diachronic) and (2) as a sectarian viewpoint in relation to other
sectarian viewpoints at any one time (synchronic).

Myth and the “Histories” of Myth: Transformation Through Time

Myths that are transformed through timme never exist in a vacuum. Rather, they change
as religious sects adapt Epic and Puranic myths to their own theological/religious agendas.
Thus, it is important to view the myths in their textual and religio-historical context, because
the variations of a single Hindu myth in many cases reflect the developinent and evolution of

the many religious sects. Myths, in the diverse context of India, have a variety of “histories™.
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Conversely, new myths also develop out of many histories. A general chronology of the Epics

and Puranas allows one to view better each text within its own general religio-historical and

specific theological context. Although it is difficult to date precisely the Epic and Puranic

texts, it does an injustice to the Puranas to remove them completely from their most probable

chronological (and religio-historical) contexts.

Overview of the Diachronic Dimension of the Myths about Hayagriva

L

Vedic Period (1500-500 B.C.E.)

l. Early period (1500-900 B.C.E.) Vispu's association with demon-slaying
activity, and his image as a sun-horse: Rk Veda

2. Late period (900-S00B.C.E.) Visnu's/Yajiia's beheading sacrifice: Satapatha
Bralunana, Paiicavirisa Bralhmana

Classical period (200 B.C.E.-500 C.E)

A Hayagriva god: Visnu Purana

B. horse-headed demon: Harivariisa

C. benevolent and malevolent figures (not combined). Mahabharara,
Matsya Purana

D. benevolent and malevolent figures (combined): none in texts surveyed

Early Medieval period (500-800 C.E.)

A. Hayagriva god: Garuda Purana

B. horse-headed demou: none in texts surveyed
C. benevolent and malevolent figures (not combined): Agni Purana
D. benevolent and malevolent figures (combined): none in texts surveyed

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

Hayagriva god: Narada Purana

horse-headed demon: Braluna Purdna

benevclent and malevolent figures (not combined): Bhdagavata
Purana;, Skanda Purana

benevolent and malevolent figures (combined): none in texts surveyed
continuities with I, containing an explanation for the origins of the
horse’s head (beheading sacrifice): Skanda Purana

mo Owp
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V.  Late Medieval period (1000-1500 C.E.)

D. benevolent and malevolent figures (combined): Devibhdgavaia
Purana, KalikGa Purana
E. ‘continuities with I, containing an explanation for the origins of the

horse’s head (beheading sacrifice): Devibhagavata Purana
Hayagriva and the God-Demon Conflict

Oue of the important themes on evil that Wendy Doniger (O'Flaherty) traces in The
Origins of Evil in Hindu Mythology is the god-demon conflict.*> She casts light on the cycle
of the god-demon conflict and distinguishes three historical phases of it in Hindu mythology:
(1) the Vedic phase, (2) the post-Vedic phase, and (3) the Bhakrni phase.“ She relates each of

these phases to the mythic pattern of the recovery of the Vedas:** (1) Visnu takes form as

?In The Origins of Evil in Hindu Mythology, O'Flahenty traces the theme of evil and the various Indian
coacepts of evil in Hindu mythology, and in doing so demonstrates several mythic patterns. She does not look at
evil as described in chronological periods from the Vedas to the present day. because “lndian religious texts are
difficult to date, it is more interesting to trace the different concepts of evil. finaily also because there is no clear
cut development of Hindu mythology™. She does not make generalizations on the basis of a single Indian
concept of evil because there are maay coatradictious and vanations in Hindu myths. Rather, she pursues
several themes related to the Indian coancepts of evil, and attempts to tmce the themes back to their earliest
source or sources. [n effect, she finds that archaic coucepts from the Vedus re-emerge in later texts, along with
later dissideat themes. Weady Doaiger O'Flahenty, The Origins of Evil in Hindu Mvthology (Berkeley:
University of California, 1976), pp. 11-13.

% In the Vedic phase, yajiia (sacrifice) is central. Humans must perfonn sacrifice in order to please the gods
and to gain booas in heaven (svarga). Humans are dependent oo the gods for prosperity and happiness. Here,
the gods are in harmoay with humans. but in coaflict with the demons. The gods iuflict evil upon the demons in
order to maintain their own power and status.

The post-Vedic phase, on the other hand. emphasizes ascetic and meditative prctices for attaining
spiritual power. Here, for the attainment of salvation. humans are indepeadent of the gods. Indeed. brilvnanas
coasider themselves more importaat to the cosmic order than the gods. Thus. humans are in competition with
the gods. Evil in humans, which is the consequence of being in alipmment with the demnons, causes the
omaiscient and omaipotent gods to inflict delusion and pain upon their hunan euemies. Priests, then, take on
the role of mediator between humans and the gods.

Finally, in the bhaksi phase, the path of “seifless” devotion to God is regarded as superior. Humans and
“good demoans” are oo loager in conflict with the gods. The myths retum to the Vedic concept of good humans
as depeodent on God for their well being. God is benevolent and, out of compassion, wishes huinaas to attain
salvation by His divine grace. During the bhaksi stage, God is recouciled with hummans. O Flahenty, The Origins
of Evil, pp. 19-93.

% See O'Flaherty, The Origins of Evil, pp. 100-101.
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Hayagriva in order to recover the stolen Vedas from the demons Madhu and Kaitabha:*® (2)

Visnu assumes the form of Mahamaya (Great Illusion) in order to corrupt the demous Madhu
and Kaitabha and converts them to Buddhism (neither the horse-headed deity nor the motif of
recovering the Vedas is part of this version),*® and (3) Visnu takes the form of a fish (:ratsva)
to recover the Vedas stolen from the horse-headed demon.®’

Even though O’Flaherty’s delineation of the three phases of the god-demion cycle is
original, her claim about the correspondence between this cycle and the myth of the recovery
of the Vedas is unconvincing.“ It seems that O’Flaherty is highly selective in her choice of
passages from the various texts in attempting to demounstrate the thematic cycles of the
recovery of the Vedas. For instance, she cites the mythic version trom Mahabhdrara
12.335.21-65, Visnu Purana 5.17.11, and Bhagavara Purana 5.18.1-6 for the first “Vedic
phase”, and from Markandeva Purana 81.49-77 for the version ot the second “post-Vedic
phase”. However, the versions of the myth for both phases are taken from post-Vedic texts.
Despite the fact that the variants may be regarded as belonging to difterent mythic strands, it
is misleading to categorize them in terms of Vedic and post-Vedic “phases”. which are
differentiated according to textual-historical periods.

Or, take again the third “Bhaksi phase”. The Bhdgavara Purana is a Bhakti text, and
thus can be considered appropriate for the third “Bliakri phase™ about the demon form of

Hayagriva who steals the Vedas, which are recovered by Matsya. However, this variant of the

S Mahdabhdrata 12.335.21-65; Visnu Purdna 5.17.11; Bhagavata Purinu 5.18.1-6
% Markandeya Purina 81.49-T7.
%7 Agni Purdna 2.1-17; Bhdgavara Purina 8.24.7-57

 O'Flaherty, The Origins of Evil, pp. 100-101.
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myth is also present in Agni Purana 2.1-17 — an “encyclopedic” Purana which pre-dates the
Bhakn phase. Further, it is not clear how this particular inyth from the Agrni and Bhdgavata
Puranas can be regarded as reflecting the “Bhakri phase™, since the mythic motif of the stolen
Vedas being rescued by god has been categorized as belonging to the “Vedic phase™; the
difference between the two is chiefly in respect of the specific avardra of Vispu rescuing the
Vedas.

In Women, Androgynes, and Other Mythical Beasts, O'Flaherty distinguishes the
three phases of the mythic transformation of Hayagriva: (1) a benevolent deity. (2) a
malevolent deity, and (3) a synthesis of the two. She regards the third phase as being
composed of a synthesis of the two previous myths. Interestingly, she altogether ignores (1)
the texts that contain both myths of the benevolent Hayagriva and those ot the malevolent
Hayagriva, but in which there is no synthesis of the two stories (Agni Purdna, Bhdagavata
Purana), and (2) those that omit references to the demonic Hayngriva aitogether (Visnu
Purana). The texts that agglomerate the benevolent and malevolent aspects of the Hayagriva
deity/demon actually omit the myth of the benevolent Hayagriva who recovered the Vedas
from the demons (the central Vaisnava myth of the benevolent Hayagriva). Furthermore, the
stories that combine the benevolent and malevolent aspects of the deity are not found in the
Vaisnava Puranic texts surveyed, the sect in which Hayagriva has come to have the greatest
significance.

Although the synthesis of the god-demon myth is contained in some of the later
Puranic texts (Devibhagavata and Kalika), O Flaherty completely displaces the variants from
their contexts, and as a result overlooks any possible religio-historical significance that the

“synthesis” of the benevolent and malevolent Hayagriva may reflect.
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The ‘“Histories’ of Hayagriva: Transformation Among Sects

The Puranic texts must be viewed not ouly in terms of their overall content, but in
what they add or omit from any particular set of myths. In the transmission of the prominent
symbolic structure of any given myth, that myth is likely to be transformed as it is written or
adapted to a specific pre-determined sectarian or theological framework. The specific features
of each myth, incorporated into any given Purina. reflect the point of view (whether
philosophical or devotional) of the Puranic compiler(s) and hisAtheir tradition. Myths or
certain of their elements/motifs may, therefore, be included. excluded. or transtormed for
reasons that go far beyond the myth itself.

Some scholars have had the tendency, after aranging Sanskrit texts chronologically,
to gear their studies solely to historical developmeunt, thus neglecting various other factors and
influences on any given myth. In his analysis of the development of emotionalisin in South
India, Friedhelm Hardy has shed light on the dynamic relatiouship between the pan-Indian
Sanskrit tradition and other more local ones. He describes the relationship and interaction
between the classical Purinas and the regional ones (sthala-puranas):

This whole process of transformation, controlled by the need to
provide specific information, has revealed itself as possessing two
dynamic directions. We may choose as our starting point classical
standards, which means assuming that there are objective. tixed
archetypes (like “the™ story of Rama).... On the other hand. we may
choose as our starting point the most restricted. localized milieu
available. Now we find the Purdnic process is busy transforming this
by providing much wider confines and by creating far larger contexts.
This may be described as “integration,” but could also be called
“distortion" depending on what ideological yardstick one uses.’

This dilemma of recensions (pan-Indian and local) not only exists in respect of the regional

“ Hardy, “Information and Transformation”, p. 175.
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Puranas, but also extends to the “classical™ Puranas (or for that matter the Epics and Agamas).
For, the so-called “classical” Puranas may also have a variety of different theological or
metaphysical orientations. As I have demonstrated with reference to the Hayagriva myth,
different theological reference points play a crucial role in the various versions of the

Hayagriva myth in the Puranas.

In her analysis of the Hayagriva myth in Women, Androgvues, and Other Mythical
Beasts, O’Flaherty claims that the incousistent depiction of Hayagriva in the Purinic literature
is commonly found in myths, as is the combination ot both the benevolent aud malevolent
depictions of this figure. Although it is true that this feature may be observed in the Hayagriva
myth, is it a general development of the myth or is it the result of paticular sectarian readings
of the myth or both? Myth may be adapted to serve the theological purposes ot the different

religious sects rather than simply evolve through a single abstract historical process.

It is important to note that the Puranas contain different theological and philosophical
world-views and the Hayagriva myth or myths that are contained in. or absent fron, specific
Puranas may be more reflective of the world-view of a particular sect than of any linear or
cyclical development of the myth. For example, the Bhagavata Purana is a Vaisnava
sectarian text heavily influenced by the philosophy of Advaita Vedamta. Visnu Purdna is a
Vaisnava text that contains certain cousistent elements which later came to be associated as
ViSistadvaita Vedinta, whereas Devibhdgavaia Purana is a Sikta sectarian text, and Agni
Purana and Matsya Purdna are encyclopedic ones (with Agamic intluences). The sectarian

theological context of the text is significant as demounstrated in the table beiow.



Overview of the Synchronic Dimension of the Myths about Hayagriva
L Vedic antecedents to the horse-headed deity in the Bralunanas

II. Mahabharata: Hayagriva god and horse-headed demon (not combined)
Harivarisa (Krsnaite):"® horse-headed demon only

1. ‘“‘encyclopedic’” Puriigas: Hayagriva god and horse-headed demon (not combined)
IV.  sectarian Puriigas:
a. Vaisnavism: Hayagriva god only
b. Advaita Vedanta (Krsnaite/Vaisnava): Hayagriva god and horse-headed
demon (not combined)

c. Saivism: Hayagriva god and horse-headed demon (not combined)
d. Saktism: Hayagriva god and horse-headed demon (combined)

The variants of any given myth, by the time of the Epics and Puranas. may then be
dependent upon the particular theological context in which they appear. For instance, why is
the combination of the benevolent and malevolent horse-headed deity found in the
Devibhdgavata Purana — a Sakta sectarian text — but uot in the Visnu Purdna. a Vaisnava
sectarian text? And, why does the Bhdgavata Purana — a Vaispava sectarian and heavily
Advaita Vedantic text — contain both benevolent and malevolent depictions of Hayagriva,
yet not a combination of the two? The Hayagriva Purinic myths are thus not tixed entities nor
can one discern a linear development in the myth over time; rather, the myths most often have
undergone transformation related to particular contexts, according to the agendas of the
Puranic compiler(s).

The character of the sectarian Puranas reflects the relationship between the different

religious streams in India. As demonstrated, the particular usage of the Hayagriva myth can

™ See section “The Harivarnsa: Horse-headed Enemy of Visgu™ above for explanation as to why a Krsaaite
text depicts Hayagriva as a demon.
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have disparate theological implications and significance. Although there may be continuity of
certain themes and motifs that are contained in the myths, the discontinuities often reflect a
different theological or philosophical matrix. There is a solely benevolent depiction of
Hayagriva in the Visnu Purana, a Vaisnava text, because for Vaisnavas an incaration
(avatara) of Visnu can, by definition, possess no trace of evil. For Vaispavas, Visnu is whoily
taintless.”’

It would have been philosophically and theologically impossible tor the Visnu Purdna
and the Alvar hymns to contain depictions of an avardra of the wholly benevolent Visyu as
having a demonic past, or even to acknowledge another horse-headed figure who is demouic.
According to the theology of God established by the most eminent Sri  Vaisnava teacher
(Ramanuja), Visnu is consistently portrayed as wholly benevolent and wholly taintless
(amalarva).”* This only further reinforces the idea that one can ouly speak ot the “histories”
of Hayagriva.

It is important to note that although the Bhdgavata Purana is a Krsnaite text,
composed in the same milieu as $ri Vaisnavism, it includes myths both of the benevolent and
malevolent Hayagriva. Although the text provides both myths. it does not agglomerate the
disparate myths of the horse-headed figure; rather, its author simply relates the two different

stories, with no attempt at integration. The Bhagavata Purdna. although it is centred around

"' $ri Bhasya 3.2.5.20. Raminuja, The Veddntu Satras with the Sri Bhashva of Ramcamydchdrva 3 vols.
(translation by M. Rangacharya and M.V. Vamdaraja Aiyanger) (Nungambakkam, Madras: The Educational
Publishing Co., 1961, 1964, 1965.

"2 See Nancy Aon Nayar, “The Tamilizing of a Sacred Saaskrit Text: The Devotional Mood of Raminuja’s
Bhagavadiiia-Bhasya and Alvar Spirituality™, in Hermenewsical Puths 10 the Sacred Worlds of India. Ed. by
Katherine K. Young (McGill Studies in Religion Series Vol I; Atlanta, Georgia: Scholars Press. 1994), pp. 193-
198.
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Visnu and his gvararas, is Advaitic in orientation. This orientation means that all
manifestations of Visnu are in the realm of mdyd, and the author is therefore less anxious to
establish the wholly taintless nature of any particular form of Visnu. The text can then contain
both a benevolent and a malevolent depiction of Hayagriva. Indeed. there may well be two
different horse-headed figures included in the same text.

By way of contrast, non-Vaisnava s (such as Saivas and Saktas) view Visnu and his
avataras as having only minor importance in their understanding ot the Supreme. Moreover,
the ambivalent depictions of Hayagriva are continuous with the ambivalent nature of Siva and
the Goddess. The combination of benevolence and malevolence with regards to Hayagriva
that is found in Devibhagavata Purdna and Kalika Purana would not be problematic for
Saivas or Sakeas, who respectively revere Siva or Sakti, uot Visuu. as the Supremie Deity. The
ambivalent nature of both their deities (Siva and Sakti) has demonic features incorporated into
the very nature of the Supreme. Furthermore, the combination of the malevolent and
benevolent aspects of Hayagriva found in Devibliagavata Purdna (a late Purinic text
compiled ca. 11th century C.E.) can be justifiably interpreted as the later variant of a myth
used in order to demonstrate sectarian superiority: the Hindu depiction of the Hindu
Hayagriva god who kills the Buddhist Hayagriva figure depicted as a demonic form of
Hayagriva because it is from (at least, represents) the MahayanvMantrayina Buddhist
pantheon.

On the other hand, the Bhidgavata Purana takes a middle stand by relating, but not

integrating, the two stories.”” Because of its Advaitic viewpoint on /mdya, it is perhaps less

7 Similarily, the “encyclopedic™ Purigas like Agni Puninu and Matsyua Purina depict Hayagriva both as
benevolent and malevoleat. Although these texts are concemed with Visnu and his avatdrus, their coatexts
differ based on the fact that “encyclopedic™ Purinas contain a variety of subjects without connection.
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important for the deity to be portrayed as wholly benevolent. But tor Sri Vaisnavas, mava is
Visnu’s wonderful and mysterious “creation™, a thing to be enjoyed. The affirmation of God’s
creation means that the forms which Visnu takes are real, not illusory. In the Vaisnava
Puranas (such as the Visnu Purdna) or in the later $ri Vaisnava texts (such as Havagriva
Stotra discussed in Chapter VI and the devotional hynws in Chapter VII), the malevolent
aspect of Hayagriva is not even so much as mentioned! This only further reinforces the idea
that one can only speak of the “/iisrories” of Hayagriva.

Furthermore, the story of the beheading sacrifice found in Vedic literature reappears
only in two very late Purdnas (Skanda Purana and Devibhagavara Purana). which use the
story in order to explain how Visnu came to be one with a horse’s head. Although the
Satapatha Brahmana story of Dadhyaiic may provide a pamdigni for the origins of
Hayagriva, it is not a salient feature of the Hayagriva myth in genemily, and. in fact, only
reappears in the mythic variants of these two Purinas as an explination for the origin of
Hayagriva: the beheading of Visnu and the replacement with the sacrificial horse-head. I
believe it is significant that the mythic strand of the beheading sacrifice found in the
Satapatha Brahmana is maintained only in non-Vaisnava texts. Furthermore. the two myths
that contain the explanation of the origins of the horse’s head make no mention of the
important Vaisnava myth of Hayagriva, as an avarara of Visnu, recovering the Vedas from
the two demons Madhu and Kaitabha!

It must be emphasized that none of the Vaisnava Purinas [ have surveyed incorporate
any stories regarding the origins of Hayagriva; such explanations are only found in a Saiva
and a $akta Purina. Why would Vaisnavas not include this strand of the explanation of the

origin of Hayagriva, especially given the fact that they so often attempt to legitimize their
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sectarian tradition by linking it with the Vedas? Oue could. I suppose. argue that Hayagriva's
origin is simply taken for granted. But [ find it significant that not even a single Vaisnava text
(Puranic and Agamic ) that I surveyed repeats the myth of the beheading sacrifice; that is,
there are no birth stories for Hayagriva. For Vaisnavas (unlike for Saivas), Hayagriva is an
avatara of Visnu who came to earth to restore the dhanua at a centain time and place, and
thus by nature is “wholly” benevolent, and because he is an incarmation he cannot be created
in another way. Visnu's benevolent avararic forms require no explanation as to how they
obtained their animal heads. In this, the Vaisnava myths on Hayagriva and Nrsiiha are
consistent. This would necessarily exclude the Western interpretation of sacrifice as a means
to initiate a once “demon” into the Vaisnava pantheon as an avardra. *  Although the various
forms of Visnu are by their very nature benevolent without a demomnic past. the many forms
of Siva are commonly depicted as ambivalent, even gruesone in imagery. Thus. the motif of
the beheading sacrifice may be acceptable in the Saiva “histories™ of the ambivalent gods: it
is, however, not so in the Vaisnava stories of the vanious incamations of Visnu.

One case of a Vaisnava “history” of a deity in which a demon is incorporated into
Vaisnava circles is that of Bali. It is crucial to note, however, that he is not regarded as a full
form incamation of Lord Visnu. Although Bali appears as a demon in the Epic and early
Puranic literature, he is depicted as benevoleut in the later Puranic texts (Bhagavara Purana).
Here, the important concepts of sacrifice and initiation are retlected in Bali's seif-sacrifice and
single-minded devotion to Visnu. In the case of Bali, the beheading motif is unnecessary

because the demon Bali is transformed by his single-minded devotion to the Supreme God

7 The origins of Nysimha, the man-lion avasdra of Visnu, are also not a feature m the Vaisnava stories of
Nrsimhha.
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Visnu. Bali attains his divine status only in the later Vaisnava bhakii texts like the Bhagavara
Purana in which he serves as the imodel of a perfect devotee who sucrifices his desires to the
will of Visnu.”> The structural approach, which sheds light on the underlying structure of a
myth, fails to consider the coutext, and thus relevance, of certain changes in a myth. It should
now be evident that O’Flaherty’s structural approach, by ignoring the context of the various
myths, exaggerates their continuity and neglects the implications of their discontinuities. The
removal of myths from their textual context, as is done by the structuralists, causes them to
miss the complexity of the many “histories™ of a mythical figure(s) such as Hayagriva.

The compilers-editors of the Puranas often make an attempt to incorporate deities,
religious beliefs, and motifs into their own system. For contemporary scholars to remove a
myth from its carefully coustructed context is to iniply that the compilers have blindly
incorporated and agglomerated myths and/or elemeuts of myths into their texts. This study of

Hayagriva would appear to support the position that this is not the case.

CONCLUSION
Because the references to, and myths about, Hayagriva in the Epic and Puranic texts
are disparate, one can only speak, in the plural, of the “histories™ of Hayagriva. The Vedas
contain stories about the beheading sacrifice of Yajiia and Visnu (Satapatha Bralunana
14.1.1-17; Paricaviinsa Bralunana 7.5.6), which may be regarded as an antecedent to the later
Puranic stories explaining the origins of a horse-headed being. There are passages from one

Saiva and one $akta Purdna that include the mythic strand of the beheading sacrifice as an

™ Hospital, The Righteous Demon, pp. 20-24; 154ff.
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explanation of the origin of Hayagriva — Skanda Purdna 3-2.14-15 and Devibhigavara
Purdna 1.5.1-112. However, neither of these passages includes the central Vaisnava myth of
Hayagriva’s benevolent act of recovering the Vedas from the demons; that is, the horse-
headed figures share the same lower ontological status as god (deva) and demon (asura), and
should not be confused with the “history” of the horse-headed God of gods (devadeva).

Important motifs and structural patterns are found in an Epic or Purinic myth.
However, to the extent that it is feasible, myths must be read and studied in their religio-
historical, sectarian and theological contexts. The structural approach to Hindu mythology,
although useful in discemming certain mythic patterns and cycles, (1) removes myths from
their context, ignoring their possible multi-faceted development. (2) assumes antecedents
back to the Vedas, which implies a purely linear understanding of mythic transformation. and
neglects other variables, such as Agamic influence on the development of a deity (which will
be discussed in the following chapter) and, finally, (3) overlooks tlie text’s context, which
reflects its theological or philosophical orientation and the editor’s agenda.

Most importantly, serious questions can be raised about the application of a research
toot developed for the study of pre-literate societies (as in [&vi-Strauss) to highly developed
literate societies and civilizations, such as we find in the case of lixlia. Accordingly, it suffers
from inherent limitations when applied to literate self-conscious civilizations with highly
developed philosophical and theological systems. In the latter, myth may be purposively
adapted to serve the particular theological world-views of the different religious streams
rather than simply evolve through some single, abstract historical process.

In Epic literature (Mahabhdrata), there are references to Hayagriva that depict him as

a horse-headed demon, a horse-headed god, as well as saviour of the Vedas. Meanwhile, the
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Harivariisa contains only depictions of Hayagriva as a demon killed by Krsna. Similarly, in
the Puranas there are inconsistent depictions of Hayagriva: as a benevolent deity who recovers
the Vedas from the demous (such as Bhiagavara Purana 7.9.37); and as a malevolent demon
who is killed by Visnu (such as Bhdgavara Purana 8.24.7-57, Agni Purdina 2.1-17).

The mythic account of Hayagriva's benevolent act of recovering the Vedas from the
demons Madhu and Kaitabha is the beginning of Hayagriva’s Vaisnava history as an avatdra
of Visnu. Although the Bhdgavata Purana only relates the two versions separately, the Sakta
Puranas (Devibhagavata Purana 1.5.1-112 and Kalika Purana 80) give a combination of the
two versions, whereby Hayagriva is depicted both as benevolent and malevolent in a single
story. The Bhagavaia Purana, because it has an advaitic orientation. is able to relate both the
benevolent and malevolent (not combined) stories of Hayagriva separately. It is important to
note, however, that although the Sikta texts combine the benevolent aud malevolent horse-
headed figures, they do not include the centrai Vaisnava myth describing Hayagriva's role
and act as avaiara.

For Vaisnavas (Visnu Purana), Hayagriva is an avarara ot Visnu and thus can only be
benevolent in nature. Here we encounter a text that is primarily theological, wherein myth is
adapted to a larger theological world-view! Not unexpectedly. with its Vaisnava theological
orientation, the Visnu Purana contains ounly the benevolent depiction ot Hayagriva, without
mention of Visnu's beheading sacrifice. The wholly benevolent nature of Visnu's avarara
must be presented without a trace of impurity!

Although the avaradric listings and myth of Hayagriva's recovery of the Vedas in the
Epic and Puranic literature shed some light on the “histories™ of Hayagriva, there are other

features of Hayagriva that are not as important in the predominantly mythic genre of
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. literature. These are the various explicit descriptions of Hayagriva in the Agamic corpus,

which form the topic of the next chapter.



CHAPTERIV

CHANGE AND CONTINUITY IN INDIAN SECTARIAN TRADITIONS:
RELIGIOUS PRACTICE CONCERNING HAYAGRIVA IN THE AGAMAS

In tracing the development of a deity, an analysis of the Agamic stream, a part of the
pan-Indian Sanskrit tradition, is not only useful, but essential. Although Vedic vajiia is
considered the origin of Hindu ritual and has been used to legitimize later ritual
developments, temple rituals are actually based on the Agamas/Purinas. The Agamas are
foundational to Hindu temple ritual in the South, whereas the Puranas are the basis of temple
worship in the North. The Agamas provide prescriptive information regarding Hindu
religious practice, including the worship of particular deities. These texts. which prescribe the
iconography of deities as well as the specifics of many temple rituals such as image worship,
are central to Hinduism and thus a necessary source in tracing the histories of Hayagriva.

Although some of the information that the Agamas contain is included in the
“encyclopedic™ Puranas (see below), the Agamas provide descriptious of deities tot included
in the ordinary Puranas. Both the Agamas and the “‘encyclopedic™ Purinas shed light on the
dynamic relations between mythology and iconography as well as the interaction between
pan-Indian *“mainstream” Hinduism and pan-Indian sectarian Agamic traditions.

The three divisions of the Agamic traditions correspond to the three major Hindu
sects: (1) the Saiva (Kapala, Kalamukha, PaSupata, Kashmir-Saiva, and Siddhanta-Saiva); (2)
the Vaisnava (Paiicaratra and Vaikhanasa); and (3) the Sakta (Daksina and Vama). These
three sects acknowledge the supremacy of Siva, Visnu and Sakti, respectively. Because the
Agamas are clearly sectarian, an analysis of the various texts may well demonstrate the
interrelation and possible convergence of the sectarian traditions.

This chapter begins with an overview and analysis of the many Piiicardtra Agamic
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references to Hayagriva, including a look at the theological and temple ritual status of the
deity, and his devara, mansraic and yantraic forms. This is followed by a comparative study
of these Pajicaritra Agamic depictions of Hayagriva with those contained in the
“encyclopedic’ Puranas. Lastly, the chapter considers the refereuces to, and depictions of,
Hayagriva (or lack of them) in the Saiva and Sakta Agamic (Tantric) traditions. An analysis
of the various references to Hayagriva contained in the sectarian Agamas reflect the
complexity in the development of the notion of a deity, and the interchange of. or common
source of, many of the motifs and emblems in the various Indian sectarian traditions. The
similarities raise the important issue of the role and influence that indigenous beliefs and
practices might have had both on the Agamas and larger Hinduism.

Before proceeding to an overview and analysis of the depictious of Hayagriva in the
Paficaratra Agamic corpus, it is necessary to provide some background on Vaisnava
iconography.

Vaispava Iconography

In the Epic and Purinic literature, Visnu is represented anthroponiorphically, along
with what have become conventional iconographical features and emblems. Visnu may
appear in one of three positions: (1) in the reclining position, where he rests ou the coils of the
serpent Adisesa, (2) in the sitting position, and (3) in the standing position.

When Visnu is depicted in the sitting or standing position, each of his four arms bears
a particular emblem. The four distinct emblems carried in Visyu’s hands are: the discus
(cakra), which symbolizes the sun and is often associated with the thunderbolt of Indra; the
couch (Sankha), which is a symbol of the origin of existence; the mace (gada), which is a

symbol of the power of knowledge; and, finally, the lotus (padma), which is a symbol of
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purity, eternity, and good fortune.'

OVERVIEW OF THE REFERENCES TO HAYAGRIVA IN THE AGAMAS,
WITH SPECIAL REFERENCE TO PANCARATRA

Piiicaritra Agamas and the References to Hayagriva

Even though the Agamas are mainly found in Kashmir and the South. the
employment of the term pan-Indian here qualifies the Agamic texts as not being restricted to
a single region. I regard the Agamic traditious to be relatively old. Scholars have dated the
earliest Paficaritra Agamic texts ca. S00 C.E., but the texts (or at least portions or eleients of
the texts) were likely part of a more ancient oral tradition that only later came to be written
down in the form of saithitds. For dating the Agamas that I have cited. I have relied on the

‘ work of Mitsunori Matsubara,’ which is the most recent and thorough study of the Paficaritra
Agamas available.

According to Jan Gonda, although the “*Agamas™ tend to have a ritualistic outlook—
involving a preoccupation with the Lord’s omaments, construction of temples, installation of
images, temple worship, ceremonial bathing, and public festivals—they are aiso coucerned
with cosmogonic and salvific matters, such as creation, preservation, and destruction of the

universe, speculations on the nature of the Absolute, the creative nature of sound, and the use

' Gupta, Vishnu and His Incamations, pp. 3-5.
I Matsubar, Paiicanitra Samhitas and Early Vaisnava Theology. pp. 34-3S.

3 Here, Gouada refers to the Aganas as Tantras. Although preseatly Piiicaritrins do not consider Piiicaritra as

Tantric, most likely due to the generally aegative attitude to, and disrespect for. sone of the Tantric practices,

- the word Tantra is sometimes used interchangeably with Agama . Pandit M. Dumiswamy Aiyangar and Pandit

‘ T. Venugopalacharya (eds.), $ri Paicaritraniksa of Veddnta Desika (Madras: Adyar Library aud Research
Ceatre, 1967), pp. vii-xii.
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of mantras.*

The Piiicaritra Agamas are believed to have been revealed by Nariyana (Visyu)
Himself.> The most ancient and therefore authoritative of the Piiicaritra Agamas are the
Jayakhya Sarihita, the Satvata Sarihita and the Sripauskara Sarthita, referred to collectively
as the rama-traya (three gems). As might be expected, the Vaisnava Agamic corpus contains
continuities and discontinuities with the coaventional depictions of Visnu. Because the
Paiicaratra Agamas describe three forms of a deity—devara (personifying). vanira (symbolic)
and mantra (sonic)—their references to Hayagriva can be analysed from the viewpoint of
theology, ritual, and iconography. They contain some interesting adaptations and variations as
to Hayagriva’s role and nature.

Theclogical Status

The post-Epic Vaisnava texts (such as the Bhdagavata Purana and the Paiicaratra
Agamas) give a more extensive listing of the number of avafdras than the “traditional ten”
referred to by both Indian and Westem scholars. On the basis of the avararic listing found in
Ahirbudhnya Samhita (see below), Gonda claims that there are four vyihas, “cosmic
emanations of Visnu” (Vasudeva, Sarmhkarsana, Pradyunwma, Aniruddha), and thirty-nine
vibhava-avataras (incamations of Visnu on earth at particular places and timmes) according to
Paiicaratra.®

In a more comprehensive study, Desai finds that the Paiicaratra Sarbhitds are

“Jan Goada (ed.), Hindu Tansric and Sékia Literature, A History of Indian Litcramure, Vol. 1li, Facs.|
(Wiesbaden: Ortto Harmassowitz, 1981), p. 8.

S See “Hayagriva's Possible Noa-Vedic Origin(s)” in Chapter I1.

® Jan Goada, Visnuism and Sivism: A Comparison (Loadon: The Athlone Press, 1970), pp. 54-56.
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inconsistent in their various lists because they attribute three or four emanations to each of the
principal vyihas.” Moreover, the Agamic texts acknowledge twenty-four standing forms of
Visnu, which are said to have been taken from the Mahabhdrara, symbolizing Visnu's
different visible forms. The twenty-four forms are mentioned in the Mahabhdraia’s list of
The Thousand Names of Visnu.®

Just as there are variant listings of avatdras, so aiso there is ambiguity as to the status
of Hayagriva in the Agamic lists of the incarnations of Visnu. According to the Agamic
corpus, the major (snukhya) and minor (gauna) avataric forms have different theological
statuses based on the fact that the mukhya forms are closer derivatives from the four-fold
aggregate of cosmic emanations (vyd@ha-avarara). The Paiicaritra Agamas contain
inconsistencies as to Hayagriva’s status as a snuk/tva (major) or gauna (minor) form of Visnu.

The Sarvata Samhita (ca. 500 C.E.).? one of the three most ancient and authoritative
of the Paiicaratra Agamas, provides a list of the vibhava-avataric forms of the Supreme
God—human, animal or combined incamations on earth at specific times and places. Sarvata
Sarihita 9.77-84'° (Vibhavadevatantartanagavidhi, “Rules for the silent worship of vibhava-
devata forms™) lists thirty-eight avararas. The list includes the popular ten emanations
(Matsya, Variha, Kirma, Nrsithha, Vamana, Parasurama, Rama, Krsna, Buddha, Kalkin)

along with lesser known incamations (such as Hayagriva) and secondary incamations who are

7 Desai, Iconography of Visnu, pp. 3-10.

* Anusdsanika Parvan 149.

9 The Satvata Sarihitd (3500 slokas) is cousidered to be oue of the oldest Paiicaritm texts. Seveuty-five
percent of the text pertains (0 marsra. [o the framework namative, wherein Namda tells some sages what
Bhagavan told Samkarsapa, the text is coacerned with the vanious vyiihas, vibhava and avasdric fonus of the
one God. Smith, A Descriptive Bibliography of the Prirued Texts of the Paicaratriguna , pp. 514-536.

19 Sarvara-sasihita (edited by Vrajavallabhadvivedah) (Virinasi: Laksmi Niriyana Trivari. 1982).
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sages that have come to be considered parital incamations (such as Kapila, Vyiisa):

Padma-nabha (lotus-navelled one)

Dhruva (illuminous one)

Ananta (form of the Sesa-serpent)

Saktyatma (soul with sakri power)''
Madhusidana (slayer of Madhu)'?
Vidyadhideva (god of Vedic leaming)

Kapila (teacher of Samkhya philosophy)
Vi$vartpa (all-pervasive form)

. Vihangama (swan)

10. Krodatma (soul of the [inner] cavity)

1. Badabavaktra (horse-headed one)

12. Dharma (personification of conduct)

13. Vagisvara (lord of speech)

14. Ekamavasayin (one who reclines on the [Milk] Ocean)
15. Kamathe§vara (tortoise)

16. Varaha (boar)

17. Nrsirhha (man-lion)

18. Amrtaharana (bestower of nectar)

19. §ripati (consort of Laksmi)

20. Kantaunma (one of bliss)

21. Rahujit (conqueror of [demon] Rahu)

22. Kalanemigha (destroyer of ignorance)

23. Parijatahara (bearer of the parijaia flower)
24. Lokanitha (Buddha)

25.  Darttitreya (form of Brahmi, Visnu, and Siva)
26. Nyagrodhasayi (one who reclines on the banyan leaf)
27. Matsya (fish)

28. Vamanadeha (dwarf)

29. Trivikrama (form pervading the three worlds)
30. Nara (Arjuna)

WHRANE LN =

31. Narayana
32. Han

33. Krsna

34. Parasurama

35. SriRama
36. Vedavid (knower of the Vedas)
37. Kalkin

'' According to S. K. Ramachandra Rao, $Saktyitmi has four faces—Hayagriva. Nrsimha, Variha, and
Kapila. Rao, Agama-kosha Vol. IV Paicardiuragama . p. |1 14.

'2 Madhusiidana is the form which killed the demoas Madhu and Kaitabha. Thus. this fonn is related to the
Hayagriva myth.
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38.  Patalasayana (one who reclines in the nether world)

It is noteworthy that the list includes badaba-vakrra, that is, badaba (or vadaba)
which means *female horse, mare”, compounded with *‘face™ (vakrra), in other words, “the
one with a mare’s face”. Although this form appears to refer to Hayagriva, according to
secondary sources (Schrader, Matsubara, and Rao),'’ badabd-vakira does not refer to
Hayagriva. For some scholars, the thirteenth avardra listed above, vdg-isvara, refers to
Hayagriva."* Sarvata Sarmhita 12.59 explicitly counects vag-isvara with Hayagriva (vdji-
vaktra), which is also the role attributed to him in the later Sri Vaisnava tradition as the Lord
of Speech (see Chapter VI). Meanwhile, badabd-vakira is referred to in Mahabharata
12.329.48 but not in connection with the avataras of Visnu. Although according to the
secondary sources the name vag-isvara refers to Hayagriva, the namme does not describe
Hayagriva's main physical feature, that of having a horse's head. This may reflect the fact
that in the Agamic texts there are two separate images that eventually fused (that is,
Hayagriva in the later $ri Vaisnava tradition came to be associated with speech), or that there
occurs a split in which one figure takes on the status of the icon and the other takes on the
mantraic form of Hayagriva.

Similarly, both badaba-vatkra and vag-isvara are found in chapter five of the

Ahirbudhnya Sarmhita (ca. 600 C.E.)'s—Suddhas_r;givammm ("Description of Pure

') Schrader, Introduction to the Pasicaritra and the Ahirbudlutya Sarithita, p. 46; Matsubara, Pdsicardtra
Sarnhitas and Early Vaisnava Theology, p. 208, Rao, Agama-kosha Vol. IV Paix-ardtragama . p. 116.
Although Srinivasa Chari reviews the list and discusses Hayagriva. he does not specify as to whether
or not Hayagriva is badabd-vakira or vdg-isvara. Srinivasa S.M. Chan, Vaisnavism: Its Philusophy. Theology,
and Religious Discipline (1st ed; Dethi: Motilal Baparsidass, 1994), p. 219.

' Schrader, Introduction to the Paicaritra and the Ahirbudhnya Sanihii, p. 46. Matsubara. Pdiicardtra
Sarihitas and Early Vaisnava Theology, p. 208; Rao, Agama-kosha Vol. IV Pdrwaritrigama , p. 117.

'S The Ahirbudhnya Sarihita (3750 slokas) is the best known Paiicaritra Agamna, due (o Schrader’s study. The
sarhitd coasists of 66 chapters and is primarily concerned with the theoretical part of the Paiicardtra system.
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Creation™)—which describes the vydha doctrine'® and lists thirty-nine vibhavic forms of
Visnu (Ahirbudhnya Sarithita 5.50-56'" ). The only difference between the list of Sarvara
Sarnhita and Ahirbudhnya Sathita is that the latter has the additional form of Santatma
(Tranquil Soul).

The thirteenth chapter of Visvaksena Sarnhita'® (ca. 800 C.E) also discusses the
vyitha doctrine, followed by a list of ounly thirty-six avataras. The list excludes Kapila,
Dattiitreya and ParaS§urama, but includes both badaba-vaktra and vig-isvara. Laksmi Tantra
(ca. 800 C.E.)'® chapter ten—~Paravyihaprakasa [*“Manifestation of the Supreme (para) and

cosmic emanations (v,wiha)"]20 —explains the vyiha doctrine,?' and then chapter eleven—

The text is in the namative frmmework of a conversation between Durvisas and Bharadvija. The latter part is
concerned with the questions Nirada asks of Ahirbudhnya (Siva). Smith, A Descrippive Bibliography of the
Prirued Texts of the Parcardtragarma . pp. 43-65.

'® The vyiiha theory posits that the six qualities of Visudeva fonn the three vyviihus (Samkarsana. Pradyumna,
Aaniruddha), and out of the three vyilas emapate twelve vvithantaras. This theory is a chamctenstic of
Paficaritra doctrine.

"7 Ahirbudhnya-sarihita of the Pancardtragama, Vols [-1l. (edited by Pandit M.D. Ramanujichirya and
Revised by Pandit V. Krishoamichirya) (Madras: Adyar Library & Research Centre, 1960).

'* Visvaksena-sarithita (critically edited by Lakshmi Narasinmha Bharta) (Tirupati: Kendriya Sanskrit
Vidyapeetha, 1972).

The Visvaksena Sarhhita (around 3250 slokas) cousists of 39 chapters. It has been suggested that the
text may have originally been two texts; the first part is a dialogue between Visvaksena and Sacipati, and the
second part a dialogue between Visvaksena and Nirada. The ceatral focus of the text is temple rituals (like icon
worship) and festivals. Smith, A Descriptive Bibliography of the Printed Texis of the Paricaniiraguma . pp. 395-
416.

' The Laksmi Tansra (3600 slokas) coasists of SO chapters. [t is a unique saithiri in that it is the only text that
is exclusively devoted to Laksmi. Furthermore, the saithita is concerued with jiigna. while it only provides a
scant treatment of kriyi—the practical concerns of the Agamas—Iike icon building and so forth. It deals with
esoteric matters like mantras. Smith, A Descriptive Bibliography of the Printed Texts of the Paicuritragama .
pp. 345-364.

O Laksmi-tatra: A Pdicaritra Agama (edited with Sanskrit gloss and introduction by Pandit V.
Krishnamichirya) (Madras: Adyar Library and Research Ceatre, 1959).

! From para-vyitha emanates Samkarsapa, from Samkarsana emanates Pradhyuinna, and from Pradhyumna
emanates Aniruddha.
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Vibhavaprakasa (*“‘Manifestation of Vibhava Forms™)—provides an extensive list of thirty-
nine avatdric forms.?* This list is identical to the list found in Alirbudlinva Samhiia.

It is important to note that, although the Agamas (such as Sanvara Sarithita and
Ahirbudhnya Sarnhita) provide lists of vibhava-avardras, the forms are not all necessarily
primary avataric forms; that is, the lists include figures like Kapila and Vyisa who clearly are
secondary incarations. This makes the status of Hayagriva somewhat ambiguous.

Unlike the other avararic lists (found in Sanvara, Ahirbudhnya and Visvaksena
Sarnhitas and Laksmi Tantra), there is no similar list found in the Havasirsa Sarithita. Even
though the Hayasirsa Samhita begins with the explanation of the great deeds done by
Hayagriva as an avardra of Visnu, the text also depicts him as a minor one. Chapter twenty-
three of the Hayasirsa Sarihita® describes the iconic forms for the ten avatdra incamations™
and chapter twenty-four describes the nine vya/Zias, but with no mention of Hnyagriva.ls Itis
only in the following chapter (25.16-25) that Hayagriva (called /ava-sirsa) appears in an
iconic list of other miscellaneous forms of the Lord, including Visvaripa, Harisankara and
Jalasayi. The forms badaba-vaktra and vag-isvara are not included in these lists.

The ambiguity of Hayagriva's status in the avatdric listings of Visnu found in the

Agamas is increased by the inconsistency in the depiction of him both as a rmuk/iva (a primary

2 | aksmi-tansra 11.19-2S.

2 The Hayasirsa Sarihita (6500 &lokas) is concerned with the building of temples, the construction of icons
and their sanctification. It is in the form of a dialogue between Bhrgu and Mirkandeya, based on a conversation
between Brahmi, Siva and Gauri. Smith, A Descriptive Bibliography of the Printed Texts of the
Paiicaratragama , pp. 537-550.

*The ten avasdras are: Matsya, Kiirma, two types of Variha. Nrsinha. Vamana. Jamadagoya, Rama,
Balarima, Buddha, Kaikin.

“The nine vyiihas listed are: Adimiiti Visudeva, Visudeva, Baladeva (Samkarsaga), Pradyumna
accompanied by His wife, Aniruddha, Niriyaga, Visgu, Nsiraha, Variha.
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form that is a direct emanation from Visnu himself) and as a gauna (a secondary form, i.e., a
soul in bondage which is pervaded by the power of Visnu for a particular function).
According to Ahirbudhnya Sanhita 8.51 and Visvaksena Saithita,*® the mukhya avartaras
should be approached when seeking moksa, whereas the gauna avatdras should be
worshipped only for mundane fruits. In Visvaksena Saihita and Padma Sainhita, Hayagriva
is not a direct emanation of Aniruddha and thus is considered as a gauna avatara. According
to the Visvaksena Sarnhita, all avataras are said to spring out from the vyi/ia Aniruddha.
Visvaksena Sarnhita describes Hayagriva as springing out from Aniruddha through the fish
(matsya) who directly comes from Krsna.*’ Therefore, according to Visvaksena Samhita,
Hayagriva is an indirect emanation of a vyiha. This is an important reterence because the
Mahabharara also refers to Hayagriva as being an emanation of Aniruddha, which shows that
ancient beliefs and practices have been prescribed in both the predominantly mythological
texts (Epics and Purinas) and the sectarian ritual ones (Agamas). Indeed, an ancient elief
regarding Hayagriva has been incorporated in both the Epics and the Agamas. Likewise,
Padma Sarithita®® (ca. 800 C.E.) claims that the ten vibliava-avataras are derived from one of

the four vyihas (1.2.31-36),” and the remaining vibhava-avardras are emanations from those

2 Schrader, Introduction to the Parcaratra and the Ahirbudhnya Swithita, pp. 47-48; Chari. Vuisnavism. p.
218.

7 Schrader, Introduction 1o the Pdiicardtra and the Ahirbudlnva Sarithitd. pp. 47-48; Rao, Aguma-kosha Vol
IV, Pasicaratrdgama , pp.123-125.

® The Padma Sarithiti is the primary text used in $ri Rangam and Mysore for the fonnal tmining of the
Piiicaritra arcakas. It provides guidelines for worship. According to the swirhita. the grace of God is granted
only to those who observe their appropriate jiri and dsrarma. The pamative frunework is a conversation between
the Lord and Brahmi, with Samvirta a namator. Smith, A Descriptive Bibliography of the Printed Texts of the
Paiicaratragama , pp. 197-242.

B Padma Samhita (Part 1) (Madras: Paiicaritra Parisodhana Parisad, 1974).
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ten.*® This makes Hayagriva an emanation from a primary vibhava, and thus indirectly an
emanation of Aniruddha. By way of coutrast, Visvamitra Saithita®* (ca. 1300 C.E.) and
Padma Sarnhita 2.35a (ca. 800 C.E.) describe Hayagriva as an emanation of Sarhkarsana
(4.26).2

Thus, we see the radical incousistencies found in the depictions of Hayagriva in the
Paificaritra Agamas: texts describe Hayagriva as either an emanation of Sarikarsana, whose
qualities are knowledge (jidna) and strength (bala) (Visvamitra. Padma). or of Aniruddha
whose qualities are creative energy (fakni) and splendour (rejas) (Visvaksena, Padma).
Furthermore, one text depicts Hayagriva as primary, a major (/nuk/iya) form of Vispu and
includes a detailed story of his activities as vibliava-avatara (Havasirsa Sarithita), whereas
other texts show him as a vibhava-avatara of secondary status (Alirbudhnva Sarihita,
Visvaksena Sarnhiia).

Several descriptions of Hayagriva contained in the Agamas are concerned with the

practice of meditation and the use of the mandala,”® yanma,” and/or the bija-mantra® .

* Matsya, Kinna and Variha are emanatioas of Visudeva. Nrsiriha, Vamana, Sri Rima, and Parasurima are
emanations of Sarnkarsapa. Balarima is an emanation fromm Pradyummna. Krsna and Kalkin are emanations of
Aniruddha.

¥ The Visvamitra Sarihita (2600 slokas) coatains 27 chapters—a condensed version of the wisdomn Niriyana
taught Brahma. The topics are varied, and include discussions on Wisdomn, and prescriptions for the initiation
ritual, mantra-lore, coastruction/consecration of temples/icons, as well as temple ritual and festivals. The text is
not known to have been used as a guide for temple coastruction and liturgy by any Sri Vaisnava temuple. Smith.
A Descriptive Bibliography of the Prinsed Texis of the Paricardtriagama , pp. 365-382.

R Viévamitra Saihita (critically edited by Usdemane Shankara Bhatta) (Tirupati: Kendriya Sanskrit
Vidyapeetha, 1970).

3 Mandala (circle, disc, or wheel) refers to the circular diagrams used in complex meditative practices
popular in the Tantra tradition (Moaier-Williams, Sanskrit-English Dictionary, p. 775).

3 Yantras are symbolic diagrams used for meditation.

33 Bija-mantra (seed-mantra) refers to the key mantra of a deity.
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Sripauskara Sarhita® 24.35b (ca. 500 C.E.) describes Hayagriva as being “‘one who has the
quality of pervading the universe completely” (sanpiirna-nara-laksana) for the attainment of
an awareness of Reality. This is significant as it alludes to Hayagriva’'s association with the
Supreme. Furthermore, the sections on mantra and yansra are believed to be the oldest of the
Agamic literature, and are thought to be the preservation of a very ancient tradition.”” Sesa
Sarithita®™ 40.17 (ca. 800 C.E.), too, is concerned with the description of the Hayagriva
mantra and yantra design. The text reads: O Highest Being, the god who has the neck of a
horse [and is] in the form of consciousness (cir) and bliss (arnanda), [and] has a body
decorated by all splendour/light”. In Isvara Sanithira®® 24.244-256 (ca.1300 C.E.), Nirada
teaches the sages that wisdom (d/tyvana) is the goal of uttering mantras to various images

(martis) of god, including vaji-vakira (the horse-headed one). Finally, in Parasara Saihita®

o Sﬁpau;kamsmi:lxilé: One of Three Gems in Paiardtru (edited by Sree Yatimya Sampathkumara
Ramaanuja of Melkote) (Bangalore: A Srinivasa Aiyanger and M.C. Thirumalachanar. 1934).

The Sripauskara Saihita (5900 slokas) is the most famous and ancient Piicaritra text. The namative
framework is a dialogue between Pauskara with Bhagavan. It is pnmarily concerned with the esoteric imeaunings
of mandalas as well as the consecration of the icons. Smith, A Descriptive Bibliography of the Printed Texis of
the Paricaratragama , pp. 271-284.

¥ Schrader. Introduction 1o the Paiicaritra and the Ahirbudhnva Sarithiia, pp. 16-19.

" The Sesa Sarnhita (2800 slokas) is most likely a later Paiicaritra text. The text is solely concerned with
maantra. All the maatras are coasidered to be Vedic and the text refers to itself in chapter 2 as the “fifth Veda™.
According to Smith, it lacks the typical scope of a Sarmhita text. Smith, A Descriptive Bibliography of the
Printed Texts of the Paricarairagama . p. 435-447.

See Sesa Sarihita 22.22-23 o the bija-mansra of Visnu's various fonns.

¥ Jévarasamhita-Sripaicaritra (Conjeevaram: Sudar§ana Press. 1923).
Isvara Sainhita (8200 slokas) is a popular refereace manual. Its origin is believed to have beea in
South [ndia, for it contains descriptions of local temple rituals. It is divided into three pants: (1) nitvu, concerned
with daily rituals of worship, (2) naimiftika, concerned with the special festivals throughout the liturgicai
calender. and (3) kdmya, concermned with the ritual pertaining to the icon. It is popularily considered to be the
derivative of the Sdtvata Sainhita. Smith, A Descriptive Bibliography of the Prindied Texts of the
Pasicaratragama . pp. 66-92.

 Pandsara Sarhita (2000 slokas) beloags to the late period of Samhiti literature. The text is primanly
concermed with mantras (composition and application), as well as the installation of icous. It is in the framework
of a dialogue in which Parisam repeats Brahmi's exposition to a sage. Smith, A Descripgive Bibliogruphy of the
Prinsed Texts of the Paicaritragama , pp. 188-196.
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28.6-23 (ca. 1000 C.E.), there are discussions of the Hayagriva mantras, wherein Hayagriva is
described as the supreme horse-headed oue, situated in the middle of the full moon, bearing
the cakra, sankha, and the book of wisdom (jriana-pustaka).

Lastly, there are several descriptions of the icon of Hayagriva found within the
context of other minor and auxillary deities, which further indicate the ambiguity in his
theological status.

Temple Ritual Status of Hayagriva

On the basis of temple architecture, Krishua H. Shastri recognizes ten popular forms
of Visnu—five of primary importance, commonly represented for worship in the Inner
Sanctum, with the remaining five being representations found on walls and pillars. Still other
forms of Visnu include the reclining Visnu (Anantasayin), Laksmi-Nardyana, Vaikuntha
Visnu, and the twenty-four names that are recited and represented as Visnu in standing
form.*!

Similar to the ambiguity of Hayagriva’s theological status in the avardric listings, the
Sarhhitas are also divided on his temple ritual status based on the fact that soue texts describe
the horse-headed god as an auxillary deity. Padma SarithitG 22 consists of rules for the
attendant deities (parivara-devata) and includes Hayagriva (v.2b-8a) in the list of minor gods,
several of whom belong to the Saiva complex: Soma, Gajanana, Sanmukha, Kama, Dhanada,
Rudra, Brahma, Vinayaka and so forth. Padma Sarhita X.100-104 also includes Hayagriva

in a list of auxillary deities such as Strya and Candra. Naradiva Sarmhita 14. 106" (ca. 800

*! Shastri, South Indian Images of Gods and Goddesses, pp. 22-55.

2 Naradiya Sarnhitd (edited by Righava Prasida Chaudhary (Tirupati: Keandriya Sansknit Vidyapeetha,
1971).

The Naradiya Sarihitg (2800 slokas) coataias 30 chapters. This Sainihita is typical in that its prunary

concern is worship, including the different modes of worship, festivals. locus of worship and the necessary
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C.E.) depicts Hayagriva as a vimdna-devata (a deity placed on temple tower [gopuramy))
along with deities such as Sridhara, Visesa, Sri Hari, and Variha. Likewise, Visvamitra
Sarihita 21.68-69 describes Hayagriva as a vimana-devara in a list which includes both
primary vibhava-avataras (Varaha, Nysirhha) and secondary forms (Sridhara). Finally,
Hayagriva (haya-vakrra), along with Sridhara, is described as a doorkeeper (dvara-pélaka) in
Naradiva Sarnhita 15.226.

Interestingly, although the Agamas are divided on Hayagriva's temple ritual status,
the texts are in general agreement conceming the placement of Hayagriva shrines in the
temple; that is, they are in general agreement regarding his rirual function. For instance,
Visvaksena Sarnhita 17.37 prescribes that the seat for Hayagriva be in the north for the
purpose of pgja. Similarly, in Visvamitra Sarithita 21, the prescription for the location of the
presiding deities in the temple, wherein Narayana is the main icou. includes Hayagriva (hava-
vaktra) who should be placed in the northern direction (21.68-69);, Sanatkumara Sanhita
4.24* (ca. 800 C.E.) also refers to Hayagriva as an attendant deity which should only be
placed in the northern side of the temple. Likewise, Naradiva Sarithita 14.106 prescribes the

north as the seat for Hayagriva, as one of the vimdna-devaras.* Hayasirsa Saithita 13

paraphemalia. Uaniquely, the text coatains several chapters on the pliala (fruit/boons) received aud used in
worship. Smith, A Descriptive Bibliography of the Prinved Texts of the Pasicurdiragama . pp. 147-165.

3 Sanatkwnira-Sarnhitd of the Paicardtrigama Vol. 95, (edited by Pandit V. Krishaamachirya) (Madras:
Adyar Library & Research Ceater, 1969).
The Sanarkwndra Sarihitd (3500 slokas) is one of the older Piiicariitra texts. It is quoted in Yamuna's
Agama Pramanya (c. 10th century C.E.). It is in the form of a monologue narmated by Sanatkumira. who tells of
the knowledge be has leamt from Brahmi, Siva, Indra and some aacient sages. The text covers a variety of
unconnected topics, including mantra, mudrds, mandalas, prasada. diksa-yoga and so forth. Smith, A
Descripsive Bibliography of the Prinsed Texts of the Paiicaratnigama , pp. 494-513.

“ Vimdna means “measuring out, traversing, or exteasion” and is derived from the Sanksrit verb root vi+ma
“t0 measure, meter out, or pass over”. Monier-Williams, Sanskrir-English Dictionary, p. 980.
In the coatext of shrines in a temple, the tenn vimdna-devata refers to unages which are exteasions or
vehicles of the presiding deity; that is, they are not central, but are attendant deities of the main temple icon.
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prescribes the correct location of the various deities on the vimdana, including Hayagriva in the
north. Finally, Aayasirsa Sarithita 14 prescribes the pilacement of Hayagriva in the northeast
as a sub-shrine of the main shrine housing Vasudeva (the other sub-shrines contain Vamana in
the southeast, Nrsihha in the southwest, and Varaha in the northeast). The Agamas are
significantly more consistent in the proper placement of Hayagriva's icon in the northem
direction of the temple than they are on the theological question as to his particular status as a
form of Visnu.
Iconographical Depictions

There are many iconographical prescriptions concerning Hayagriva in the Panicaritra
Agamas. The general listings of the different icons of Visnu or his attendants contain detailed
descriptions of Hayagriva. Once again, these specific references to Hayagriva are inconsistent
regarding such things as the number of his arms (four or eight), and the emblems that he
carries in his hands. Although in every text consulted Hayagriva is depicted as bearing the
conch shell (sarnkha) and the discus (cakra), there are several other embiems that he may or
may not carry in his other hands, depending on the text. They are: the mace (gada), the lotus
(padina), the book (pustaka), and the rosary beads (aksa-sima). Some texts also describe him
as having one hand in the specific position (mudrd) representing wisdom. Although the
carrying of the book (sometimes specified as book of wisdom) is a conmunon Agamic
depiction of Hayagriva, the references to Hayagriva bearing a book of wisdom do not
explicitly say whether the book represents the Vedas, Agamnas, or simply a symbol for
wisdom.

According to Sripauskara Saithita 24.356, Hayagriva should be depicted as having a

horse’s face and a human body. He may have two or four arms, or at times may be depicted



even with eight or twelve arms. He bears the same emblems as Visnu; additionally, however,
he is often depicted as bearing the rosary (aksa-mdala) and the book (pustaka). These two
emblems appear to reflect his vibhava-avararic act of recovering the Vedas and as bestower
of wisdom.

In its discussion of the various incamations of Visnu, Sanatkumara Sahita 3.58-62a
describes Hayagriva as bearing several of the items associated with Visnu: *“The horse-headed
one has four arms [bearing] the conch shell (sankha). the discus (cakra), the mace (gada) and
the lotus (padma)”. By way of contrast, in Padina Sanihita 22.2-7, which is concerned with
the rules regarding the forms of the attendant deiiies, Hayagriva (asva-vakira) is described as
having four arms. The lower hands, close to his hip, bear the sarikha and the varada-mudra
(hand position of bestowal), whereas his two upper hands carry the book ot wisdom (vijiiana-
pustaka) and the string of rosary beads (aksa-sitra). A mace (gada) is said to rest on his
thigh. Hayagriva is also described as being composed of crytal-like nectar. In Sesa Sarihita
40.7, Hayagriva—as a bija-mantra—is described as “the Supreme (vib/ur) and the Bestower
of wisdom (vidyd-pradayaka) who bears in his hands the conch shell (sanikha), and a discus
(cakra)”.

Parasara Sanithita 27.6-23, too, contains various depictions of Hayagriva in the
context of prescriptive salutations to the deity: Hayagriva is depicted as holding a discus
(cakra) and lotus (padma); here, he is accompanied by both Sridevi and Bhidevi (v. 6). Verse
10 is a salutation to the (Hayagriva) deity who wears a crown, holds the conch shell (sankha),
discus (cakra), mace (gada), lotus (padmna), and book of wisdom (jiiana-pustaka). Then, in
verse 14, Hayagriva is praised as one who bears the sankha, cakra, gada, padma, jidgna-

pustaka, pdasa (noose, rope) and ankusa (staff). Lastly, in verses 22-23, Hayagriva is
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worshipped as one who carries a cakra, sankha, gada, padmna, jiana-pusiaka, pasa, ankusa,
and a bow (agni-vajra).

Although the badabd-vaktra form (see section “Theological Status™ above) appears to
refer to Hayagriva, according to secondary sources (Rao), badaba-vakira refers to a human
body with a horse’s head that wears a crown—but is said not to be Visnu-Hayagriva.*® The
description of the deity with a horse’s head (badaba-vakrra) is identical to the description of
Hayagriva in Parasara Sarnhita, wherein Hayagriva is praised as one who bears the sankha,
cakra, gada, padma, pustaka, pasa and ankusa (27.18), and is worshipped as one who carries
a cakra, sankha, gada, padma, pasa, agni-vajra, ankusa, and pustaka (27.22-23).%

Lastly, in Hayasirsa Sarithita Adi 20.2.24-26, the horse-faced one (vdji-vaktra) is one
among the various descriptions of the icons of the Lord. According to this Agama. Hayagriva
should have four arms that bear the sankha, cakra, gada and pustaka. Furthermore, the deity
should be seated on a blue lotus and accompanied by his consort Laksmi. His left foot rests on
the serpent Sesa (sesa-ndga) and his right foot on a tortoise. This unusual depiction is similar
to the passage in the Agni Purana 49.26 (see “‘Overview of the Iconographical References of
Hayagriva in the Puranas™ below).

Myth and Hayagriva’s Recovery of the Vedas

Regarding the mythic dimension of the Agamas, the Hayvasirsa Sarnhita (ca. 800

*S Schrader, /ntroduction to the Paiicardira and the Ahirbudhnya Saihita, p. 46. Matsubara. Paricardtra
Sarmhitds and Early Vaisnava Theology, p. 208; Rao, Agama-kosha Vol. IV Paiicaratriguma , p. 116.

S The latter two descriptioas of the hosse-headed deity, in the Panisara Sarhhita, include the staff, arrow and
bow and have Him wearing a crown, which are features—aithough not commoaly coatained in the depictions
of Visgu-Hayagriva—that are found in some of the various Buddhist depictions of the horse-headed deity
associated with Avalokitesvara. van Gulik, Hayagriva. pp. 29-38. See Appendix [V on “Hayagriva in the
Buddhist Tradition™.
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C.E.), the Sarnhita that bears the name of the horse-headed god, begius with the story about
Hayagriva and his glorious act of saving the Vedas from the demons Madhu and Kaitabha.*’
(This story is similar to the one told in Mahabldrata 12.335.1-64). In the first chapter of
Hayasirsa Sarnhita, Markandeya asks Bhrgu as to why Visnu took on a horse’s head (1.1).
Bhrgu relates how Siva and Gauri asked Brahma to tell them about the teachings revealed to
Brahma by Hayagriva. Then Brahma tells them how, when the Lord was in his yoganidra
(yogic-sleep), a beam of light emitted from his navel and became a lotus of a thousand petals.
Brahmd, himself, appeared from this lotus and, when he was chanting the Vedas, he shed two
drops of sweat that dropped on the Lord. These two drops became the two asuras—Madhu
and Kaitabha—who then stole the Vedas from Brahma. Upon leaming of this, the Lord
awoke from his sleep and took the form of the horse-headed god (i1ava-sirsa). He went to the
nether world, recovered the Vedas and retumed them to Brahma and other rsis (1.5-23).
Although this is a very detailed account of Hayagriva’s mythic act of recovering the Vedas
from the demons Madhu and Kaitabha, there is, significantly, no mention of precisely how or
why Visnu took on a horse’s head.

Several other Agamic passages associate Hayagriva with the Vedas. According to
Sanatkumara Sarthita 3.58-62a, Hayagriva both recovered the Vedas from the demous and is
the possessor of the knowledge of the Vedas. Sripauskara Saithita 24.35b describes
Hayagriva as being in the form of the Vedas: “The horse-faced one who is the Vedas. smrti,
[and] has the quality of pervading the universe completely”. Although the Laksmi Tantra has

the goddess Laksmi as its primary focus, it too describes Hayagriva as the representation of

“" The Sambhitis oftea begin with a description of the lineage of transmission. connecting the Agama with
gods, and ultimately with the Supreme.
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the four Vedas (Laksmi Tantra 36.16-18). Finally, there are also references in the Paficaritra
Agamas depicting Hayagriva as camrying the book of wisdom (vijiiana-pustaka) (see
*“Iconographical Depictions’ below), which may also reasonably be interpreted as the Vedas

(Padma Sambhita 22.2-7; Parasara Sarihita 27.6-23; .S"ripau._rkara Sarithita 24.356).

Overview of the Diachronic Dimension

of Hayagriva’s Theological and Temple Ritual Status
in the Pificaritra Agamas™

.  Classical period (200 B.C.-500 C.E.)

A. Sarvata Samrhita: gauna (minor) status (ambiguous)
B. Sripauskara Sarnhita: mukhya (major) status

IL. Early Medieval period (500-800 C.E.)

Alirbudhnya Sarhita: gauna (minor) status

Visvaksena Sarhhita: emanation of vyiha Aniruddha; gauna (minor) status
Padma Sarrhita: emanation of vyaha Aniruddha/Sarikarsana; gauna (minor)
status; parivara-devata (attendant deity)

Sanatkumara Sarihita: parivara-devara (attendant deity)

Sesa Sarhhita: mukhya (major) status

Naradiva Sarhhita: vimana-devata (deity on temple tower); dvara-palaka
(doorkeeper)

Laksmi Tantra: gauna (minor) status (ambiguous)

Hayasirsa SarivhitG: mukhya (major) status; gauna (iminor) status

0 mmp Nwp

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

A.  Ifvara Samhita: ambiguous
B. Parasara Sarnhita: mukhya (major) status

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

A Visvamitra Sarmhita: emanation of the vviha Samkarsana; mukhya (major)

“ The chronological periods for Agamas is based oo Matsuban, Pdaicanitra Saithitas and Early Vaisnava
. Theology. pp. 34-35.
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status; vimana-devata (deity on temple tower)

The Mahabharata provides the earliest reference about Hayagriva's origins:
according to the Epic, he is an emanation of the vydha Aniruddha. This notion was also
included in the early Medieval Agamas (Visvaksena , Padma). By way of contrast, an early
Medieval Purana—Visnu Dhannottara Mahapurana—describes Hayagriva as an emanation
of the vyidha Samkarsapa. Similar to the Purina, Padma and Visvamitra Sarnhitdas, which
were written in the early and late Medieval period, respectively, describe Hayagriva as an
emanation of Samkarsana.

Hayagriva's theological status based on the vibhava-avatdra listings and placement of
his icon in the temple prescribed in the Piiicaritra corpus is not only inconsistent according to
different texts, but important discrepancies are found even within a single text. Furthermore,
there is inconsistency regarding Hayagriva's status as a major avardra in the texts belonging
to any one specific period; that is, there is no evidence of the rise or decline over time in his
status or importance.

The Devata, Mantra, and Yantra Forms of Hayagriva
in the Paficaritra Agamas

Although the Agamas provide an extensive and systematic theological explanation of
the evolution of the various forms of Visnu (especially vyiha and vibhava-avatdra), the texts
also depict other categories involving the three forms of a deity: devara (personifying), mantra
(sonic), and yantra (symbolic).*’ The three forms are found specificaily with reference to

Hayagriva, and the linkage among the three is said to be for purposes of ritual practice. These

® See Sanjukia Gupta, “The Paiicaritra Attitude to Mantra™, in Massra, ed. Harvey P. Alper (Albany: State
University of New York Press, 1989), pp. 224-48.
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three forms are the means of linking the devotee with God. Mautras recited while performing
the worship (pdja) rituals are said to bring single-minded concentration on the divine, of
which they are the primary form. Similarily, the visual meditation involving a yantra and the
worship of the devara form of a god also function as links between the devotee and the divine.

According to Sanjukta Gupta, in Paiicardtra, unlike in the other Tantric sects, the
power derived from mantra is solely the fruit of God's grace; this position based on its (i.e.,
Vaisnava Tantric) concept of the forms of God (such as vyviha and vibhava-avatara).® In
viewing the ambiguity and inconsistency in the theological and temple ritual status of
Hayagriva in the Paiicaritra corpus, it is important to note that, though many of the devata
prescriptions of Hayagriva seem to qualify him as a minor god, the descriptions of his mantra
and vantra frequently endow him with qualities belonging only to the Supreme God Visnu.
For example, Padma Samhita 22.2-7 (ca. 800 C.E.), which is concemed with the rules
regarding the forms of the attendant deities (parivara-devatd), prescribes the iconic form of
Hayagriva (asva-vaktra) as having four arms: the lower hauds, close to his hip, bear the
Sankha and the cakra (or varada-mudra, hand position of bestowal) and his two upper hands
carry the book of wisdom (vijiidna-pustaka) and the string of rosary beads (aksa-siitra).
Sripauskara Sarihita 24.35b (ca. 500 C.E.) describes Hayagriva's mantraic form as having:
“the quality of pervading the universe completely” for the attainment of an awareness of
Reality. Similarly, Sesa Sahita 29.18-19 (ca. 800 C.E.) provides prescriptions for
Hayagriva's mantraic and yantraic forms: “The Highest Being, God who has the neck of a
horse [and is] in the form of cousciousness (cir) and bliss (@nanda), whose entire body is

decorated by splendour”.

%° Gupta. “The Paiicaritra Attitude to Mantra”, p. 224.



124

As mentioned before, although the Agamas are the foundational texts of Hindu

temple ritual in the South, the Purdnas are the basis of temple practice in the North. Because
there are Purinic references concemed with temple practice regarding Hayagriva in the
encyclopedic Puranas, which are the basis of north Indian temple ritual, I think it is crucial to
compare the Agamic references with them in order to shed light on the relation between the

Puranas and the Agamas.

DEPICTIONS OF HAYAGRIVA IN THE AGAMAS AND PURANAS
Encyclopedic Puripas
As seen in Chapter II, the Purdnic corpus not only contains several myths about
Hayagriva, but certain of the texts also provide iconographical descriptions of the deity. The
“encyclopedic™ Puranas, as mentioned previously, were first terned so by Pandurang Vaman
Kane in his four-fold classification of the Purinic texts,*' based on the fact that they contain a
variety of subjects without connection.’®> Included in the category are Agni Purdna, Garuda
Purana, and Narada Purana. Although the texts have been viewed as uareliable (because
they do not follow the paiicalaksana™ framework), the encyclopedic Puranas are valuable in

that they contain fragments of ancient material, some of which has been lost.>*

3! Kane categorizes the Purigas thematically into four groups: (1) eucyclopedic (Agni. Garuda, Naruday. (2)
coacerned with rirtha (Pddma, Skanda, Bhavisya), (3) sectarian (Lingu, Vamana, Markandeya), and. lastly, (4)
historical (Vayu, Bralmndnda). Kane, History of the Dharmasasiras. p. 842.

52 Rocher. A History of Indian Literasure, pp. 78-80.

3 paiicalaksana refers to the five distinguishing marks of the Purinas: (1) sargu. creation and cosmogoay;
(2) pratisarga, secondary creation, that is, re-creation or destruction: (3) varirsa, genealogy of gods and
patriarchs; (4) manvansara, reigns of Manu, and, (5) varisarucarita, history preserved by princes, solar and
lunar races and descendaats upto moder time.

$4 Rocher, A History of Indian Literature, p. 80.
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All three of the most important encyclopedic Purdnas contain elaborate
iconographical depictions of Hayagriva. In fact, there is a striking continuity between the
Paficaratra Agamic and “encyclopedic” Puranic depictions of Hayagriva. This raises the
question as to the relation between the Paiicaritra Agamas and the “encyclopedic™ Puranas.

It is interesting to note that the passages which refer to Hayagriva in the Agni Purana
are similar in orientation to the Piiicaritra texts (such as the Pdadma Sarnhita), in which the
central focus is the construction of temples, temple rituals and the like. Agni Purana,
surprisingly, contains fifty chapters on iconography (Chapters 21-70), which have been
described by Rocher as ““a sunumary of the Paiicardtra Agamas” >

Firstly, Agni Purana (ca. 700-800 C.E.) contains what is probably the earliest list of

56

twenty-four avataras. Hayagriva is meuntioned in various lists of Visnu's avararas

contained in the passages of the Agni Purana concerned with ritual practice. Some of the
traditional avataras and Hayagriva are mentioned together in Agni Purana 31.6 (“Mode of
Cleansing Oneself and Others”)*’ in which the god Agni describes the ritual of cleansing
prescribed in order to free oneself from suffering and to attain joy. He states:
Salutations...O Boar, Lord as man-lion, Lord as dwarf, Trivikrama,
Hayagrivesa (Lord as horse-necked one), Lord of all beings, Hrsikesa
(Visnu) (the Lord of all senses), destroy my impurity.
Similar to Parasara Sanhita 27.10, Agni Purdna 49.26 describes the Hayagriva

(haya-siras) form as one which should be represented as bearing the conch shell (sankha),

% Rocher, A History of Indian Literature, pp. 134-135.
% Desai. Iconography of Visnu, pp. 3-10.

57 All quotatioas from the Agni Punina are taken from: Agni Purdna, Pants | & 2. (translation and annotated
by N. Gangadharan) (Delhi: Motilal Baparsidass, 1984).
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discus (cakra), mace (gada), and a book (pustaka). Here the emblems prescribed are the
conventional emblems that Visnu bears, except for Hayagriva’s holding the book (normally
Visnu carries a lotus instead). Although the book is not part of Vispu’'s usual paraphemalia, it
highlights Hayagriva’s role as an avardra who came to earth to rescue the Vedas.
Furthermore, like Hayasirsa Sarmhita 25.16-25® Agni Purana 49.26 states that Hayagriva's
left foot should be represented as resting on the serpent Sesa (sesa-naga), and his right foot
should rest on a tortoise. This is significant because, among all the Agamas and Purinas
surveyed, it appears only in these two texts.

Following the more counsistent depictions of Hayagriva’'s asssociation with the
northern or northeastern regions, Agni Purdna 108.15.29-30 describes Hayagriva as a form
of Visnu who resides in Bhadrasva.’ Similarily Agni Purana 42.24-25 prescribes that the
Hayagriva icon face north, as do many of the Paiiicaratra Agamas (Visvaksena Sarnhitd 17.37,
Visvamitra Sarihita 21.68-69. Sanatkumara Santhita 4.24, Ndaradiva Sarnhita 14.106,
Hayasirsa Sarithita 13 and 14).

The Agni Purana also contains several rather obscure references to Hayagriva, linking

him to salagrama stones®® and cosmology. Salagrama stones are regarded as inherently full-

*® Hayasirsa Paiicaritram, Vol. [1 Adikanda, (edited by Bhuban Mohan Sankhyatirtha) (Rajshahi [East
Pakistan): Varendra Research Society, 1956).

% Bhadrisva is north of the country lying east of [livra, oge of the divisions of the known world
(comprehending the highest and most central part of the old country). Monier-Williams, Sanskrir-English
Dictionary, pp. 168, 746.

% Salagrama stones are sanctified petrified fossils found in river-beds of the Himalayas and are used for
worship. Salagrdma stones are worshipped in even numbered groups (such as four, six, eight). Purinic stories
are pamated in the worship of the sdlagnima stones.

In the Sri Vaispava sect of South India, the daily worship of salagrama stones parallels that of the icon
(arca); that is, the stone is greeted with the chanting of the Alvir hymas in the moming, bathed and adomed
with sandalpaste and flowers. Furthermore, the water fromn the bathing of the falagrima stoue is used as
fripadatirtam, and the food cooked in the household is always offered to the stone before being eaten by the
people of the household as prasida. Cousequently, households that have salugnima stones have to maintain
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forms of the Supreme God, and therefore do not need to be consecrated for worship. In Agni
Purana 46.7 (“Characteristics of Different Salagrama Stones™), the Lord describes the
different gods represented by different kinds of salagrama stones, which are said to yield

enjoyment and emancipation:

Hayagriva [stone] has a line in the shape of god. It is blue [coloured]
and is dotted. The Vaikuntha [stone] has [the mark of] a disc and
lotus. It has the radiance of a gem. It has tail-shaded lines.
In Agni Purana 108.15.22-30 (“*Cosmographical Account™), the fire-god describes the seven

continents and oceans, mountains, and rivers:

The Meru [ulounmin]"' lies between them in the shape of a lotus.
[The countries] Bharata, Ketumila, Bhadrasva, and Kurus situated
outside these boundary mountains are the petals of this lotus of the
world.... O Excellent sage! Abodes of [goddess] Laksmi. [lords]
Visnu, Agni, and Strya and other gods are situated in the caves in the
mountains of Kesara and others. They are the abodes of gods on the
earth. Sinners do not go there. Lord Visnu resides in Bhadrasva as
Hayagriva, in Ketumala as Variha.

The passage describes Hayagriva as dwelling in Bhadrasva, a mythological region in the
North.

Furthermore, Agni Purana 42.24-25 (“Construction of a Temple™) describes the
building of a temple, the walls, pathways, arches, the position of the icous. and the direction
the temple should face. It prescribes the placing of a Hayagriva icon facing north.

Similar to the Agni Purana, the Garuda Purana (ca. 800 C.E.) is also an

ritual purity. See Vasudha Narayanan, “Arcivatara: On Earth as He is in Heaven™, in God of Flesh/God of
Stone: The Embodimens of Divinity in India, ed. by Joaune Punzo Waghome and Normman Cutler
(Chambersburg, Pennsylvania: Anima Books, 1985), pp. 53-66.

%! There are four principal regioas in relation to Mt. Meru which is at the centre: (1) Bhadrasva, which is east
of Mt. Menu, (2) Ketumila, which is west of Mt. Meru, (3) Bhirata, which is south of Mt. Meru, and (4) Kuru,
which is north of Mt. Meru. Moaier-Williams, Sansknir-English Dictionary, pp. 294, 309, 746. 753.
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“encyclopedic™ text. Chapter 202 provides a list of many different forms (wmdriis) of Visnu;
the “traditional ten" are, of course, present but several others are included: Hayagriva Matsya,
Trivikrama, Vamana, Nrsithha, Rima, Variha, Narayana, Kapila, Datta, Havagriva,
Makaradhvaja, Narada, Kiirma, Dhanvantari, Sesa, Yajiia, Vyasa, Buddha, Kalkin. Similarily,
in Garuda Purana 1.13.1-10 (*Visnu paiijarastotra™), where Hara requests the protection of
Visnu, Hayagriva is mentioned among the many epithets and avatdras of Visnu.

Taking up Vispu's garland (vaijavamt))®® and wole (Srivatsa)™
protect me in the northeast. O Havagriva, obeisance to Thee.**

There is also a complete chapter of fifty-seven verses on “The Worship ot Hayagriva™
(Garuda Purana 1.34) in which Hari describes the deity's worship. Hayagriva is depicted as a
benevolent form of Visnu and in v. 50 (wherein he is called havasiras) is described as the
presiding deity of learning. The chapter discusses the recitation of the Hayagriva inila-
mantra®® and contains descriptions of Hayagriva as having cheeks crimson in colour and a
complexion as white as a conch shell, the moon, and the kunda flower. His sheen is compared
to that of a lotus stalk or silver. The description of Hayagriva's white complexion appears in
the later Sakta references as well as the ritual hymns that follow the Vedic and Agamic
traditions (see Chapter VIII). As in Sanatkwndéra Sarithita 3.58-62a, he is described as bearing

in his hands the sarikha, cakra, gada and padma, all conventional emblems of Visnu.

2 Vaijayaui (Visau's necklace) is a garland that indicates victory. Monier-Williams. Sanskiir-English
Dictionary, p. 1021.

®3 $rivarsa (mole/curl) is a feature on Visou's chest marking his supremacy.

® Garuda Purina (edited by J. L. Shastri) (Delhi: Motilal Banarsidass, 1978), p. 42.

s Mila-mantra is “principal, primary, or fundamental mansra.” Monier-Williams, Sanskrir-English
Dictionary, p. 826.

The reception of the mila-mantra is the fourth rite in pasica-sariskara—ihe five nites to be performed
as initiation into Piiicaritra practice (also used in $ri Vaispavism).
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Hayagriva is further described as wearing a crown, earrings, wild flowers, and a yellow
garment, as in conventional depictions of VisnwKrsna. Verse 26 states that the seat of the
deity shall be made auspicious with the daily worship offerings (piijd) of fragrant pastes,
flowers, incense, light, and food.

Narada Purana (ca. 900 C.E.), the other remaining “encyclopedic™ Purina, likewise
contains a chapter on the worship of Hayagriva. In 3.72 (“The Worship of Hayagriva™),
Sanatkumara, a great sage, describes the proper worship to be performed. Hayagriva is
described as white like a pearl and as stationed in the moon with a lustre similar to the snow-
capped mountains. Again, the description of Hayagriva's white complexion appears in the
Paiicaritra Agamas, in the later Sakta references as well as in the ritual hymns that follow the
Vedic and Agamic traditions (see Chapter VIII). The performance of the homa sacrifice is
recommended along with the recitation of the mula-mantra. Furthermore, v. 34 describes
Hayagriva as the bestower of speech and prosperity:

We shall then meditate on the deity—"I salute Havagriva
whose lustre is equal to that of the snow-capped mountain,

who is bedecked in garlands and rulast leaves and whose high
region is that of speech...(Ndrada Purana 3.72.32-36).*

Pan-Indian Sectarian Vaispava Puriipas
The Atha Visnu Dharmonara Mahdpurana Prarambhalk®’ contains an important
prescriptive description of Hayagriva. As mentioned in Chapter II, Atha Visnu Dhannottara

Mahdpurana Prarambhah is oue of the many upa-purdanas that are considered to be

® Ndrada Purina, Vol. 17, (translation and annotation by Hemendra Nath Chakravorty) (Delhi: Motilal
Banarsidass, 1982), p. 1033.

7 The contents of the text can be divided into three sections: (1) geography. astronomy and astrology. (2) rija
dharma, and (3) dancing, music, soags. coastruction of images, building of tempies and the law. Kane, History
of the Dharmasastras. pp. 834-38, 874-76.
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summaries of the eighteen principal Puranas (rmahd-purdnas). According to Kane, the Visnu
Dharmottara Purana is the earliest upa-purana (ca. 600-650 C.E.), whereas the others were
written ca. 8th-9th century C.E. upto 1170C.E*®

In Atha Visnu Dharmonara Mahdpurana Prarambhalh 3.80.1-6%°, the sage
Markandeya tells Vajra about the horse-headed form of Visnu. lu coutrast to Mahabharata
12.327.79-87 which describes Hayagriva as emanating from Aniruddha, this Purana claims
(as does Visvamitra Sarnhita 4.26) that Hayagriva is an emanation ot the vvitha Sarmhkarsana
(3.80.3b). Although the reference in the Mahabharata differs in that it describes Hayagriva as
emanating from Aniruddha, it is significant that there is an ancient association of the
Hayagriva deity with the vyaghas, which is coutinued in the Atia Visnu Dharnnonara
Mahapuréana Prdarambhah and in the Agamas (see section on Aganiic references in which
Hayagriva is described as emanating from Samkarsana and Aniruddha).

Furthermore, according to this text, the prescriptions for the icon of Hayagriva are
that the image should have the head of a horse, wear blue garments. and bear in his four hands
the several iconographical emblems conunonly associated with Visnu—the sankha. the cakra,
the gada, and the padma (3.80.3b-4a). Here, Hayagriva bears the smne emblems that are
listed in Parasara Sanhita 27.10. More significantly, Hayagriva's remaining tour arms
should be placed upon the four personified forms of the Vedas (3.80.4b-5a). Although
carrying the book (sometimes specified as that of wisdom) is coutinuous with several

common Agamic depictions of Hayagriva, there are no other refereuces in the texts surveyed

® Kane, History of the Dharmasastras. pp. 834-38.

® Atha Visnudharmottara Mahdpurina Prirambhah (Bombay: Veikatesvara Press. 1912).
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that refer to Hayagriva as having his hands placed on the personified tonus of the Vedas. The
passage also refers to his avataric activity of recovering the Vedas from the two demoas in

ancient times (3.80.6).

Comparative and Diachronic Dimensions of the Depictions of Hayagriva's
Iconographical Paraphernalia in the Agamas and the Puranpas:

I.  Classical period (200 B.C.-500 C.E.)

A. Puripas:”®
a. Matsya Purdna: sankha (conch shell), cakra (discus). gada (mace), pustaka

(book)
B. Agamas:”'

a. Sripauskara Sarithita: sankha, cakra. aksa-malda (rosary of beads), pustaka

III. Early Medieval period (500-800 C.E.)

A. Purapas:
a. Agni Purana: sankha, cakra, gada, pustaka
b. Lalita Mahéamnya (Bralunanda Purana): sankha. cakra. aksa-mala. pustaka
¢. Garuda Purana: sankha, cakra, gada, padma (lotus)
d. Visnu Dharmottara Mahapurdna: sarkha, cakra. gada, padma. four
personified forms of the Vedas

B. Agamas:

a. Padma Saihita: sankha, varada-mudra (hand position of bestowal),
vijiiana-pustaka (book of wisdom), aksa-siitra. gada

b. Sanatkumara Sahita: sankha, cakra, gada, pacina

c. Sesa Sairhita: saitkha, cakra, mudra (hand position)., pustaka

d. Hayasirsa Sarinhita. sankha, cakra, gada, pustaka

™ The chronological periods for the Purinas are based on a syntbesis of Klostennaier. A Survey of Hinduism,
pp. 418-421; O’Flaherty, Siva, pp. 13-14; and, especially, Rocher. A History of Indian Literature, pp. 134-151,
154-160, 167-172, 175-183, 196-200, 202-203, 228-237, 245-252.

" The chronological periods for the Agamas is based on Matsubam, Pasicunitra Samhitas and Early
Vaisnava Theology, pp. 34-35.
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IV.  Middle Medieval period (800-1000 C.E.)

B. Agamas:
a. [svara Sarihita: sankha, padina, mala (rosary). pustaka
b. Parasara Samhita:. cakra, padma, Sridevi and Bhudevi, sankha, cakra,
gada, padina, jiiana-pustaka (book of knowledge). sarnkha. cakra, gada,
padma, jitana-pustaka, pasa (rope), ankusa (staft), sankha, cakra, gada,
padma, jitana-pustaka, pasa, ankusa, agni-vajra (bow)

The iconographical paraphernalia that Hayagriva bears in his hands parallels the
emblems carried by Visnu: sankha, cakra, gada, padima. However. the pustaka, appropriate
for Hayagriva (but which is not an emblem that Visnu ordinarily bears), appears in the earliest
iconographical depictions of him in both the Puranas and Agamas. By way of coutrast. the
aksa-mdla is only carried by Hayagriva in the Agamic texts. Interestingly. it is a symbol for
mantra recitation—a common Tantric practice.

Similarily, the later iconographicai depictions (later Medieval period) of Hayagriva in
which he bears the pdsa, ankusa, and agni-vajra are also limited to the Agamic texts. These
later iconographical paraphernalia are similar to the emblems caried by Hayagriva in the
Buddhist pantheon. The similarities between Vaisnavism and Buddhisin are either a result of
(1) a common source, or (2) the fact that Buddhists have borrowed from Hindus or that
Hindus have borrowed from Buddhists. In the case of common origins. the presence of so
many similarities make it likely that many concepts, symbols, and rituals in the Agamas are

derived from non-Vedic indigenous traditions that have been transtorimed according to the

specific requirements of the sectarian traditions.
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HAYAGRIVA IN THE SECTARIAN AGAMIC -TANTRIC TRADITIONS:
SAIVA AND SAKTA

Hayagriva and the Saiva Agamic Tradition

Unlike Vaisnavism, the notion of avardra is not a feature of Saivism. Saivism does,
however, have a concept of the mirti (embodiment) of Siva. The concept of mrti exists in
Saivism, in particular the Saiva Agamas and the later Saiva Siddhauta tradition. Unlike the
later Visistadvaita Vedanta tradition, muirti is secondary to the experience of knowledge in
Saiva Siddhanta. Although Siva's embodiments do uot have the same philosophical or
theological status, the worship of them however is a very salient feature ot South Indian
Saivism.

The Saiva Agamas list up to twenty-five different mirris of Siva. The manuals
describe in detail the attire, postures, weapous, and oraments of Siva appropriate to each
mirti. According to Karana Agama,’* there are twenty-five mrtis ot Siva, most of which are
present in South Indian temples. The /nirtis may be classified under two broad headings: (1)
ugra (ghora), the ‘‘terrific” aspect of Siva, which is either (i) present in myths commonly
associated with the God or (ii) not present in myths of the God: and (2) sawmnya (santa), the
“peaceful” aspect of Siva, which either is (i) associated with a particular Saivite story or (ii)
not primarily associated with a Saivite story. The latter saumya type of mdrti is believed by
Jitendra Nath Banerjea to be continuous with the earliest known tor of Siva, that is, the

representations of Siva on ancient coins and seals from the Indus Valley Civilization.”*

" The Karana Agama is oae of the ten Agamas regarded as authoritative by all Saiva Agamic traditioas.
including Saiva Siddbinta. The text is dualistic in philosophical perspective: as a primary/higher text. it is
believed to have been received by Kiraga, Sarva, and Prajapati.

™ Jitendra Nath Banerjea, Developmerns of Hindu Iconography (New Delhi: Munshirun Manoharlal, 1974),
pp. 464-5.
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According to the Saiva Agamas, Siva may appear as standing (either alone or with
one of his consorts, such as Umai), or as seated (either alone or accompanied by a counsort
and/or his son Skanda). The graceful and peaceful forms of Siva include Daksinimirti—the
expounder of the treatises (fasfras) or practicing yoga—and Nrtyamiirti. the master of the
various arts of dancing/music.”

Out of the twenty-five forms of Siva (mirti) that are predominantly found in South
Indian temples, Banerjea claims that the most important Saiva image is that of
Daksinamiirti.” According to T.A. Gopinatha Rao, the etymology ot' Daksindg-mirti (image
facing south) reflects the belief that “Siva was seated facing south when he taught the sages
yoga and jiiana”." Generally, Daksinamiirti’s complexion is white and is compared to the
appearance of crystal (sphatika), just as is Hayagriva's in the Pincaritra Agamas. Uulike
Hayagriva, however, Siva’s body is smeared with ashes. and he has marted locks. three eyes,
four arms, and his left leg rests on his right thigh.

Even though no references to Hayagriva have been located in the Saiva Agamas, the
iconographical depictions of Hayagriva and one of the forms of Duksinamarti are similar.
Daksinamiirti has four different forms: (1) yoga-marti (teacher of voga). (2) vinadhara-mirti
(bearer of the vina instrument), (3) jiigna-mdirti (expounder of wisdonnvknowledge), and (4)

vyakhyana-mirti (expounder of the sastras).”’

™ Banerjea, Developrment of Hindu Iconography. pp. 464-5.

7S Although Daksinamiirti may be ose of the more important siirtis of Siva i the South, there are very few
references to him in the “mainstream” pan-Indian texts. In Siva Purdna 33.16-17. there is a reference to the
worship of Daksinimiirti without any details as to His form or role. In Ndrudu Purdna 3.91.127, there is a
reference to the Daksindmiirti-marsra.

T.A. Gopinatha Rao, Elements of Hindu lconography.Vol Il Part 1. (Delhi: Indological Book House, 1971),
pp. 273-274.

" Rao, Elemerus of Hindu Iconography, pp. 273-292. Sastri. South-Indian Imuges of Gods and Goddesses,
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The form of Daksinamiirti most frequently found in temples is the vyvakhyana-mirti,
with Siva seated either on a tiger skin or a white lotus under a bany:n tree. His right forearm
is in the hand position of knowledge (jiidna-mudra) or the pose of expuosition (saridarsana),
his left forearm is either in the boon-bestowing (varada) position or holds a book (pustaka),
the right upper arm holds the rosary (aksa-mala), and the left upper arim holds either a suake
(sarpa) or a lotus (padma). There are some differences amongst the tour ditferent forms of
Daksinamiirti mentioned above: (1) voga-miirti has the voga-mucha rather than the jiana-
mudra; (2) vinadhara-murti holds the vina instrument in both torehands rather than the jidna-
mudrd, and varada (giver of boons); (3) jiiana-iuirti has a hand tn either the hand position of
abhaya (fearlessness which inspires coufidence) or dana (charity). The vvakhivana-nuirti is
not only the most popular form of Daksinamarti, but it is also the form that is most
continuous with the Paiicaratric depictions of Hayagriva (both iconographically and in terms
of their similar roles as the Expounder of wisdom and the Sistras).

The iconographical descriptions of Hayagriva in the Paiicaritra Agamas are paralel to
the iconographical features of the vyak/iyana form of Daksinamiirti. which caine to represent
the ascetic tradition in Saiva Siddhanta, a school of Saivism located in Tamil Nadu. The
iconographical similarities in the Vaisnava depictions of Hayagriva and the Saiva descriptions
of the vyakhyana form of Daksinamirti reflect continuities that. in the Agamas, transcend
sectarianism. The role of Daksinamarti (and Hayagriva) is consistent with the philosophy of
the Saiva Agamas:

Their philosophy mainly concentrates upon the power ot Speech, i.e.
upon the power of the energy coucealed in the Divine Word, an

pp. 89-93.
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insight which is the basis of their theory of mantras.”™
As aforementioned, it is likely that many concepts. symbols, and rituals in the Agamas
(especially ones not commonly found in the Puranas) are derived tfrom nou-Vedic indigenous
traditions that later have been transformed according to the specific requirements of the
sectarian traditions and only later written down in the Agamic texts.
Hayagriva and the Sdkta Agamic -Tantric Tradition
Although no references to Hayagriva were located in the Saiva Agamas surveyed for
this study, there are passages about the deity in three ot the late Sikta Tantric texts.”
According to Meru Tantra Chapter 28%° vs. 10-52, Hayagriva is described as having a white
complexion, and is decorated with omaments held in his hand. including the rosary (mala),
book (pustaka), and lotus (parkaja) (28.51). The iconographical descriptions are similar to
the iconographical passages in the Paiicardtra Agamas (see, for example, Padina Sarithita).
Besides the description of an image of Hayagriva in the Meru Tanira. the text
provides esoteric information regarding the mantra, yantra and japa® of Hayagriva. The
description of the mantra is similar to that described in the Sri Havagriva Upanisad (see

Chapter VIII).

™ Goada, Medieval Religious Literature in Sanskrit, p. 167.

™ The Meru Tara, Saradatilaka Tarura, and Yogini Tantra are late minor Sakta texts. It 1s believed that the
$ikta Tantra has been heavily influenced by the Saiva Agamic tradition. and that these Iate Sikea texts have
drawn from many other sources, including the Purinas (Devibhigavata, Klikd. Skandu. Braludnda) and
Paiicaritra Agamas (Hayasirsa Samhisd, Visvaksena Swithitd). For Siktas. the divine euergy is approached in
three differeat ways: (1) maatra, (2) kundalini (life-force), and (3) icon and mrclala fonns of the Goddess. The
Meru Tanra, according to tradition, is the earliest of the three. The Sdraddriteka Tantra 1s believed to have
been written by Visaudharma and Laksmana-diksi. See S.K. Ramachandm Rao. Agawa Kosha Vol. Il, Saiva
and Sakta Agamas (Bangalore: Kalpatbaru Research Academy, 1990). pp. 171-173.

% Mendantram (Mumbai: Mudrayitva Prakisitam, [first edition 1830]. 1965).

%! Japa means “mutiered prayers” and refers to a mode of worship whereby devotees silently recite prayers
and/or mantras in praise of God.
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In Saradatilaka Tantra Chapter |5 vs. 73-74,*? the horse-headed god is described as
having a pure white complexion similar to a conch sheil decorated with pearls. According to
this text, the horse-headed image should have four arins; the two upper hands should carry the
disc (rathanga) and conch shell (sasikha), whereas the lower two hands should be placed on
the knees in the a meditative pose, yogdsana (15.75). This description ot Hayagriva in a
meditative pose is appropriate to the context, as its description is followed by esoteric
descriptions of mantra, mudra, japa and so forth of the horse-headed deity.

Chapter 9 of the Yogini Tantra® (ca. 16th century C.E.) refers to the worship of
Hayagriva at Manikiita hill, near the village Hajo in Assam (Kimaripa). This Tantric text
belongs to the Vima-Sakta Agamic tradition. and its narrative framework is that of a dialogue
between Parvati and Siva.* It describes the worship of Hayagriva-Madhava. The worship of
Hayagriva at Manikiita hill appears to be of the Left-handed Tautric sect. based on the fact
that there are no restrictions about meat eating and that sex is said o be natural.

Hayagriva in the Light of Sectarian Iconographical Texts

It is important to move beyond the traditional Epic and Purinic texts and to examine
analytically the various other Hindu religious streams. These other streams have played a
significant role in the development of Indian deities. In the case ot Hayagriva. it is crucial to
study the Agamic texts as they provide *prescriptive descriptions™ for the practical and ritual

aspects of the worship of Hayagriva among the three sectarian Agamic esoteric and temple-

82 Saradatilakatantra, by Laksmana Desikendra with conunentary by Raghivabhatta (Benares City: Jai
Krishoadis Haridas Gupta, 1934).

%3 Yogini Tanera (edited by Gaagivisau Sri Krsnadis (Kalyana, Mumbai: Laksuii Venkatesvam Press, 1983).

* For a similar narrative framework see the Havagriva Kavaca Anvat in Chaprer VIIL
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based traditions. Significantly, the Hayagriva myth does not appear to be primary in the
Agamas, which rather emphasize the iconography and worship of Hayagriva.

Because India has such a diversity of peoples and cultures, it is ditficult to say.
anything regarding the development of a deity without it being tentative.* By studying the
Hayagriva deity as depicted in the Agamic literature synchronically, the continuities and
discontinuities among various sectarian traditions (Vaisnava, Saiva, Sakta) are made evident.
In the case of Hayagriva, it appears that the deity has varied according to sect and text.
Certainly, both convergence and interchange between pan-Indian and local indigenous
traditions must be one factor in the development. Is the continuity in similar refigious beliefs,
symbols, and motifs the consequence of mutual borrowing and/or the consequence of
traditions having shared common origins that subsequently became transtormed? The
similarities between Vaisnavism and Saivisin and Siktism are either a result of (1) a common
source, or (2) the fact that Saivas/Saktas have borrowed from Vaisnavas or that Vaisnavas
have borrowed from Saivas/Saktas. But how can one possibly est:blish who borrowed from
whom when it is not possible to date texts precisely (even more as oral traditions)? The
presence of so many similarities make it likely that many coucepts and symbols and rituals in
the Agamas are derived from noun-Vedic indigenous traditions that have been transformed
according to the specific requiremeunts of the sectarian traditions.”® Although there is the

possibility of a common shared source in specific regions (like Saiva and Vaisnava Agamic

%5 Certain divine figures may bave a relatively more simple history. For example. the main deity of the
Simhicalam Temple clearly represents the incorporation of the indigenous figure occurming only at the local
level, adapted to the development of the Vaisnava tradition in the South India mulieu: that is. the local
indigenous figure is transformed into Nysihha. See, Dr. K. Sundarnun, The Simhachualum Temple (Waltair:
Andhra University Press, 1969).

% See Chapter II.
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depictions of the expounder of the sdstras as in Hayagriva and Daksinamdrti in the South
Indian milieu), the religious motifs, beliefs, and rituals appear to have been reworked over
time in each tradition. The “histories™ of a god, as evident in the case of the Hayagriva deity,
are based on a multifaceted process wherein there is the reworking of myth, iconography,
ritual, at many levels, including the pan-Indian “mainstream™ Puranas, sectarian Agamas, and

regional beliefs and practices.

CONCLUSION

The Paiicaratric references to Hayagriva can be analyzed from the viewpoint of
theology, ritual and iconography, and contain some interesting adaptations and variations as
to his role and nature. Firstly, there is discrepancy as to the source of Hayagriva: that is, the
deity is described in some texts as an emanation ot Smikarsana ( Visvamitra), and in other
texts as an emanation of Aniruddha (Visvaksena, Padina). Secoudly, there is ambiguity in the
Piiicaritra Agamas regarding the theological status of Hayagriva: though in some texts the
deity is depicted as a primary (muk/tya) form of Visyu, other Agamas describe him as a
secondary (gauna) avatara. Furthermore, in sonie texts, he is described as an auxiliary deity:
that is, Hayagriva is either depicted as a dvara-palaka (doorkecper) in Naradiva Sarhita
15.226, a virmana-devata (deity placed on a temple tower) in Ndradiva Sarithita 14.106 and
Visvamitra Sarithita 21.68-69, or a parivara-devara (attendaut deity) in Padma Sarihita
22.2b-8a.

The iconographical features described in the Paiicaritra Agamas ditfer regarding the
number of arms Hayagriva possesses or the emblems he bears in his hands. Although

Hayagriva is always depicted as bearing the counch shell (saiik/ia) and the discus (cakra), he
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may or may not carry in his other hands the mace (gada). the lotus (padma), the book
(pustaka), and the rosary beads (aksa-satra). Some texts also describe him as having one hand
in the specific position (mudra) representing wisdom.

Although there are striking incousistencies as to the theological status ot Hayagriva in
the Paficaratra Agamas, the texts are more consistent in their depictions ot Hayagriva as an
icon placed in the north or northeast direction of the temple. Perhaps temple design and ritual
practice are more important in the Agamas than theological viewpoint.

Interestingly, the form of Siva that is revered by Saivas as the expouuder of the
Sastras—Daksinamirti—is continuous with Hayagriva in both its theological and ritual
functions. Although Daksinamiirti's image is different from Hay:ugriva's. they are both Lords
of leaming and wisdom, and they share several unusual and specitic emblems. It is striking
that both the theological and ritual functions in respect of the two deities remain the same,
even though they are associated with different sects.

For a further development in the understanding ot Hayagriva. we now tum to the
worship of the god in the region of Tamil Nadu. Moving beyond the ritual texts based on the
Agamas, here we encounter a confluence of Agamic ritual understanding of deity (devara,
mantra, and yantra) and bhakri that involves the emotional worship of a personalized God.
We now move from the pan-Indian depictions of the Hayagriva tigure (Part B) to the local
depictions of the Hayagriva God in Tamil Nadu (Part C), the region in which Hayagriva is

presently worshipped as Supreme—the subject of the next four chapters.



PART C
HAYAGRIVA IN TAMIL NADU



CHAPTER V
HAYAGRIVA IN TAMIL NADU:
THE HYMNS OF THE ALVARS AND
AN EARLY SRI VAISNAVA ACARYA
Although a “relatively” minor pan-Indian deity, Hayagriva is revered as a full
form of the Supreme God' in the $ri Vaisnava tradition of South India. Consequently, it
is necessary to provide a thorough analysis of the depictions of Hayagriva in the South,

with a particular focus on Sri Vaisnavism.?

Hayagriva was known to the Alvars, for
several of their poetic stanzas in the Naldyira Divya Prabandham® —which is regarded
by Sri Vaisnavas as the “Tamil Veda” with a status equal to that of the Sanskrit Veda—
refer to Him. Hayagriva is also mentioned in the Bhdgavata Purdana which—although it
is now a pan-Indian text—has its origins in the Tamil-speaking region of South India.*
And, finally, the Srirangaraja Stava composed by Parasara Bhattar, a Sri Vaisnava
Acarya during the formative years of the tradition, contains a stanza in praise of
Hayagriva. The full development of Hayagriva's status and role in the Tamil milieu
reflects the particular Sri Vaisnava theological understanding that the Supreme God
Visnu appears at different places, in His full form, as a temple icon.

This chapter provides an overview and an analysis of the several references to

Hayagriva found in the texts composed in the South Indian milieu prior to Vedanta

' All epithets for the deity will be capitalized to bring out the fact that Hayagriva is revered as the full
form of the Supreme God Lord Visau.

'Vedinta Desika's Hayagriva Stotra was pivotal in popularizing the horse-faced deity in S$ri
Vaisnavism, where He is worshipped as the Supreme God. This will be discussed in Chapters VI and VII.

3Nalayira Tivviyap Pirapantam (edited by by K. Venkatacimi Rettiyar) (Cepgpai [Madras):
Tiruvedkatartig Tirumagram, 1987). Although the Tamil form is Nalayira Tivviyap Pirapantam, | use the
more familiar form to Sanskrit scholars—Naldyira Divya Prabandham.

“Friedhelm Hardy, Viraha-Bhakti, pp. 486-488.
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DeSika; that is, a survey of the references to Hayagriva contained in the Divya
Prabandham, the Bhdgavata Purana and the Sri Vaisnava Acirya Parasara Bhatar's
Srirangaraja Stava. Furthermore, as a prerequisite to my analysis of Bhattar’s reference
to Hayagriva, I discuss the Sri Vaisnava theological understanding of the five different
forms God takes in five different locales, which I have termed roportheism.

Because this chapter has as its major concern Hayagriva as an avardra within the
context of Tamil Nadu and the Sri Vaisnava tradition, it is necessary to give an overview

of the $ri Vaisnava tradition before proceeding to the analysis.

THE SRI VAISNAVA TRADITION
The Sri Vaisnava .vampraa’é_vaS 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, including sruti (Vedas and Vedanta Siitras)
and smrti (Epics, Puranas, and sastras including Manusmrti); (2) the Paficaratra Agamas
(ca. 500-1500 C.E.%), Sanskrit texts which incorporate the Tantric usage of bija-

mantras,’ yantras® and mandalas,’ and include prescriptions for temple construction, the

3 Sampraddya means “bestower, preseater, established doctrine transmitted from one teacher to
another, or any sectarian system of religious teaching™. Moaier-Williams, Sanskris-English Dictionary,
p- 1175.

S Matsubara, Pdiicardtra Sambhitas and Early Vaisnava Theology, pp. 34-35.

7 Bija-marsra (seed-mantra) refers to the key mantra of a deity used for worship.

® Yantras are symbolic diagrams used for meditation.

® Mandala (literally means “circle, disc, or wheel”) refers to the circular diagrams used in complex

meditative practices popular in the Taotra tradition. Monier-Williams, Sanskrit-English Dictionary, p.
775.



143
making of images and ritual performances; and, lastly, (3) the Tamil hymns of the Alvars

(ca. 600-900 C.E.'%), collectively referred to as the Nalayira Divya Prabandham,
devotional poems that draw on both South Indian Tamil casikam poetry and pan-Indian
motifs. Cankam poetry, from Tamil Nadu, is traced back to ca. 200 B.C.E. and was
collected ca. 700-800 C.E. The cankam 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 akam poems are based on depictions of five
external landscapes used in connection with highly stylized descriptions of internal-
emotional states. This literary genre had a critical impact on the development of the later
emotional Tamil Alvar bhakti poetry.'!

Devotional bhakri became popular during the period of Medieval Hinduism
(starting ca. 600 C.E. in South India and ca. 900-1000 C.E. in North India). In bhakti, the
devotee totally surrenders to God and lives a life of devotion to, and the service of, Him.
Surrender (prapati'?) is the preferred religious act, which takes place by the divine
grace of God. Prapatti is one of the central features that distinguishes the emotional
devotion (bhakti) found in the Alvar hymns and $ri Vaisnavism from the bhakti-yoga

13

promulgated in the Bhagavad Gita.'”” The Alvirs implicitly describe praparti in their

'Hardy, Viraha-Bhakii, pp. 261-265.
'! See Hardy, Viraha-Bhakti: The Early History of Krsna Devotion in South India, pp. 120-237.

'2 Prapasti (sutrender) is derived from the Sanskrit verb root pra + pad “to throw oneself dowa, to
surrender””. Moaier-Williams, Sanskrit-English Dictionary, p. 682.

3 The classical Hindu text, the Bhagavad Gita (writtea ca. 200 B.CE.- 200 C.E.), describes three
possible paths for salvation: (1) jAdna-yoga (the path of knowledge), in which one renounces “this-
worldly” life: (2) karma-yoga (the path of action), in which one renounces the fruits of one’s actions; and,
lastly, (3) bhakti-yoga (the path of devotion), in which the devotee renounces the ‘Self’ in 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, because this salvation is open to all irrespective of
gender, caste or education, and is solely dependent on the grace of God.

It is unlikely that the religious beliefs of the Alvirs were based on a well-
established, highly centralized tradition. The formal institutionalization of South Indian
Vaisnava devotionalism occurred with the emergence of the $ri Vaisnava lineage of
dcaryas. In the earliest period of $ri Vaisnavism (ca. 10th century C.E.), the Tamil Alvar
bhakti poems began to be recognized as a full-fledged religious scripture with a status
and importance equivalent to the Sanskrit Vedas. As such, the Alvar poeuiis are called the
“Tamil Veda”. $ri Vaisnavism’s recognition of this two-fold heritage is captured in the
term “dual Vedanta” (ubhava-vedanta). Nathamuni (ca. 10th century C.E.), the lineage’s
first historical dcarva, is acknowledged for having established this ubhaya-vedanta. He is
credited both with having recovered the “lost” hymns of the Alvars and with having
instituted their chanting in ritual performances in the main Sri Vaisnava temple at Sri
Rangam.'*

Nathamuni’s grandson Yamuna (ca. first half of the llth century) is the first
dcarya to have composed extant philosophical works. He established the foundation of
what later came to be called Viistadvaita philosophy—the philosophical-theological
school of Sri Vaisnavism. Although Yamuna accepted his orthodox brahmanical

heritage, he was sympathetic to the religious changes of his time (bhakti and Tantra

"*Vasudha Narayanan, The Way and the Goal: Expressions of Devotion in the Early $ri Vaisnava
Tradition (Washiagton, D.C.: Institute For Vaisnava Studies, 1987), pp. 55-57. John Braisted Carman
and Vasudha Narayanan, The Tamil Veda: Pillan‘'s Interpretation of the Tiruvaymoli (Chicago:
University of Chicago Press, 1989), pp. 3-12, 180-190; Nayar, Poetry as Theology, pp. 7-13.
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movements), which were considered heretical in orthodox circles. One of Yamuna‘s
greatest contributions to the Sri Vaisnava tradition was his integration of popular temple-
oriented bhakri with the orthodox Vedic tradition, demonstrated both in his praise-poem
Stotra Ratna and in his defence of the Paficaritra Agamas.

Yamuna wrote two major philosophical works: (1) Siddhi Traya, The
[Establishment of the] Three Siddhis'® (Truths), and (2) Agama Pramanyam. The
Authoritativeness of the [Paiicaratra) .oT\gamas.'6 Siddhi Traya is an orthodox,
philosophical text based on Vedanta philosophy, whereas Agama Pramdnyvam establishes
the Paiicaratra Agamas as authoritative scripture. The central argument in the Agama
Pramanyam is two-fold: (1) oa theological grounds, the Paicaritra Agamas are said to
have equal status with the Vedas, for both set of texts are revealed by the Supreme One
(purusottama),'’ and (2) on sociological grounds, the *authentic™ Paiicaratrins are
considered to be orthodox brahmanas (Bhagavatas Class IV),'® because they perform
rituals prescribed by both the Vedas and the Paficaritra Agamas.

The main theological problem that the Vedantins have had with the Paiicaratra

1 According to Yimuna . the three siddhis are atman (soul), samvit (matter), and I§vara (Lord). In the
later Sri Vaisnava tradition, they came to be called cit (soul or coasciousaess), acit (matter), and [§vara.

'® Yamuna's Agama Pramdnyam (translation by J.A.B. van Buitenen) (Madras: Riminuja Research
Society, 1971), pp. 4-5.

'" Yamuna's Agama Pramanyam, pp. 16-19.

'* According to Neevel's analysis of Yimuna‘'s Agama-Pramdnyam. there are four classes of
brdhmanas: Bhagavata Class [: Traditionally called vaisya-vratya (of the vaisya varma), who lost their
Vedic status because of their worship of Visnu iastead of following Vedic karma. Bhigavata Class II:
Temple priests who perform pijd for devotees for their livelihood. Bhagavata Class III: Bhigavata
brahmanas who perform worship agd rituals according to Ekdyana Sakha. Bhagavata Class [V: Sista
brahmanas who perform both orthodox Vedic rituals and rituals prescribed in the Padcaritra Agamas.
Walter G. Neevel, Jr., Yamuna ‘s Vedanta and Paiicardtra: Integrating the Classical and the Popular
(Missoula, Montana: Scholars Press, 1977), pp. 29-37.
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Agamas is their unique doctrine of the four vyihas or the four-fold aggregate of cosmic
emanations of the Supreme. Yamuna, however, interpreted the four Vedanta Siitras
(11.2.42-45)"° so as to provide a defence of the legitimacy of the Paiicaratra Agamas. He
claims that the vyihas are not different gods, nor are they four different parts of the
Supreme; rather, the vyithas are four different forms that the Supreme takes in order to
make Himself increasingly accessible (as He does in a more radical way by taking the
vibhava and arca-avataric forms). Yamuna further noted that Vedanta and the Agamas
are agreed on the notion of Visnu as the Supreme Person (purusottama).*®

Although Yamuna is revered as the initiator of the Visistidvaita Vedanta school,
Ramanuja (ca. 1077-1157 C.E.)*' is regarded by Sri Vaisnavas as their greatest teacher
and most eminent theologian. Building on the thought of Yamuna, Ramanuja established
a respectable and full-fledged Vedantic philosophical foundation for devotional religion.
Ramanuja formulated a system of Vedanta compatible with the theistic devotion and
temple ritual of Paiicaratra. Even so, Rimanuja quoted Paiicaritra only in sections of his
S$ri Bhasya where he was directly defending the authority of Paiicaratra literature.

Ramanuja did not employ Padicaratric doctrines—such as the vyi@ha theory of

'"In Badariyapa's Veddnra Sitra [1.ii.42-45 wpantyasaribhavar-adhikirana, the “Section on the
Impossibility of Origination™ has been, according to van Buitenen. the prima facie argument against
heterodoxy. It is only in the later commentaries on the Veddnta Sisras (i.e., Sankara) that the conteats are
actually linked to the Piiicaritra Agamas. van Buiteaen, Yamuna's Agama Pramdnyam, pp. 16-19.

 Yamuna's Agama Pramanyam, pp. 16-19.
2 Carman, Theology of Ramadnuja, pp. 44-47.

Z$ri Bhiasya 2.2.42-43 acknowledges and defeads Nariyapa as the composer of the Piiicaritra
Agamas. In this section, Rimanuja primarily uses Chindogya Upanisad (8.1.5-6) as a proof text.
Riminuja, The Veddnta Sitras with the Sri Bhasya of Ramanujacharya 3 vols, translated into English by
M. Rangacharya and M.V. Varadaraja Aiyanger (Nungambakkam, Madras: The Educational Publishing
Co., 1961, 1964, 1965).
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cosmic emanations and the six qualities (;adgur;as)” of Brahman—functionally within
his Vedintic system as Yamuna had done.?* Riminuja, thus, removed the vyizha theory
from its original doctrinal and cosmological context in the Sri Bhdsya 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 Godhead to be used in meditation (updsana).”®
Likewise, Ramanuja cited the six qualities of Brahman primarily in a devotional context
and carefully distinguished them from the five qualities that define Brahman'’s essential
nature (svaridpa)?®, which he derived from the Upanisads.”’  For Ramanuja, the
sadgunas are secondary to the nature of Brahman than the five defining attributes.®
According to Ramanuja, the key relationship between the devotee and Visnu is
the relationship of servant (fesa) and Master (sesi). The Supreme Being is the Inner
Coatroller (antaryamin) of that which is both sentient (cir) and non-sentient (acit). Lord
Visnu, the Supreme God, is eternally accompanied by His consort Sri (Laksmi). The

importance of avatdras is their identity with the Supreme Form of Visnu: “Even with

B The six qualities (sadgunas), according to Paiicaritra, are: virya (valor), jidna (knowledge), bala
(strength), rejas (splendour), sakti (power), and aisvarya (sovereignty).

“Neevel, Ir.. Yamuna's Vedanta and Paicardtra: Integrating the Classical and the Popular, pp. 17-
28.

5 Although Riminuja meantions the four vyihas and identifies them with the Supreme, he does not
elaborate on the particular Piiicaritric function or role of the emanations. See $ri Bhdsya 2.2.41ff. For
further information on the role of Paicaritra in the Sri Vaisnava tradition. see Matsubara, Pasicardtra
Sarihitas and Early Vaisnava Theology. pp. 39-40.

* According to Rimanuja, the svanipa (essential nature) of Brahman includes jidna (knowledge),
dnanda (bliss), anania (infiniteness), satya (truth), and amalarva (purity).

7 $ri Bhisya 3.3.11-13. Rimanuja uses Taittiriya Upanisad (2.1; 2.5; 3.1; 3.6) and Katha Upanisad
(3.3) as proof texts.

3 Carman, Theology of Ramdnuja, p. 92.
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respect to incarnation, his emphasis is not on the particular characteristics of Rama/Krsna
but on their identity with God in His essential nature and supreme form™.* In the
section of Ramanuja’s S§ri Bhdsya wherein the he defends the Paficaratra tradition, he
specifically discusses only three of the five forms (para, vyiaha-avatara, vibhava-
avauira).}0

As Katherine K. Young has clearly demonstrated, although Ramanuja did not
mention the Sri Vaisnava technical term for the worshippable iconic form of Visnu
(arcd-avatdra)—the most beloved form of Visnu in $ri Vaisnavism—he did provide the
scope for the concept in his commentary on Bhagavad Gita 4.11. Therein, Ramanuja
created the theoretical framework for the concept of arcd-avarara, holding that one of
the purposes of God's incarnation is to enable devotees to directly perceive God.” In his
commentary on Bhagavad Gita 4.7-9, he referred to vibhava-avatara (although he did
not use the term): God as One who comes at a time of need in order to re-establish the
worldly-state of dharma. He described God’s births as unique and non-material.

Ramanuja provided the scope for the $ri Vaisnava understanding of arca-avatara

in several ways through his commentary on Bhagavad Gita 4.1 1.¥ Firstly, Rimanuja

® Carman, Theology of Ramanuja, p. 181.

¥ Carman, The Theology of Ramanuja, pp. 179-180. The Nitya Grantha manual of home worship
includes the five forms but there is dispute over the authorship of the text.

' Katherine K. Young, “Beloved Places (ukantulinanilarkal): The Correlation of Topography and
Theology in the Sri Vaisnava Tradition of South India™ (Ph.D. Dissertation; Montreal: McGill Uaiversity,
1978), pp. 150-155.

2 Young, “Beloved Places (ukantulinanilankal)”, pp. 150-155; Katherine K. Young, “Rimanuja on
Bhagavadgita 4.11: The Issue of Arcdvatara™ in Journal of South Asian Literature 23 (Summer, Fall
1988), pp. 92-95.
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depicted God as One who shows Himself to His devotees who *“‘keep on experiencing
[Him], with their own ey::s".33 Secondly, he also described God’s incarnational
appearance as being the full presence of God with His essential nature (svaripa), a
crucial aspect of Sri Vaisnava spirituality. This act of God revealing Himself to His
devotees is understood as an expression of His love—His gracious condescension
(sausilya)—wherein He makes Himself accessible to His devotees for their welfare.
Finally, such appearance of God, which does not occur at a specific time, implicitly
differentiates arca-avatdra from vibhava-avatara.*

Sectarian theological tenets became more prominent in the writings of the
dcaryas after Ramanuja, such as his immediate disciples Kiresa and Parasara Bhattar.
Following Ramanuja’s “blueprint” for the iconic form of God. the concept of arca-
avatara was explicitly developed and elaborated by these later Sri Vaisnava Aciryas.
According to the Sri Vaisnava and late Paiicaratra texts, there are five forms of God: (1)
para—Visnu, the transcendent God who dwells in the Supreme heaven of Vaikuntha; (2)
vyizha-avatara—Visnu, the four-fold aggregate of cosmic emanations (Vasudeva,
Samikarsana, Pradyumna, Aniruddha); (3) antarvamin—Visnu, the Inner Controller or
Indweller of the human heart; (4) vibhava-avaiara—Visnu, the human, animal, or

animal-headed incarnation on earth at specific times and places (i.e., Rama, Krsna); and,

lastly, (5) arca-avatara—Visnu, fully present in properly consecrated icons in temples

¥ Gita Bhasva 4.11. Rimaauja, The Gitabhasya of Ramadnuja (translation by M.R. Sampatkumaraa)
(Bombay: Ananthacharya Iadological Research [nstitute, 1985).

# Young, “Riminuja on Bhagavadgita 4.11", pp. 95-104.
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and homes.**

Although Ramanuja’s immediate disciples employed their dcarya’s philosophical
theology, they synthesized its tenets with the Tamil Veda.” Following Periyaviccan
Pillai’s interpretation of prapatti as described in Yamuna's Stotra Ratna (v. 22), the
understanding among the early Sri Vaisnava Acaryas was that praparti is the simple
surrender to God who, out of His grace, saves His devotee. The concept of prapatti
became a key Sri Vaisnava doctrine and is regarded as the preferred and easiest means to
moksa. For Sri Vaisnavas, after the performance of prapatti, the devotee's actions are all
to be performed in the total service of God and, ideally at least, the devotee—God's
servant—experiences the continual enjoyment of His presence. Salvation granted by
divine grace alone is open to all, regardless of caste and gender.”’ Vedic education,
open only to males of the twice-born dvija® classes, is no longer a requisite for
salvation, as it is amongst the orthodox Hindu schools of thought.

Two centuries after Ramanuja, Vedanta Desika attempted to reconcile the more
radical notions of ViSistadvaita doctrine with a more orthodox Hinduism, by

reinterpreting the relationship between God and devotee. Even though devotion and

¥ Nayar, Poetry as Theology. p. 103.
* Nayar, Poetry as Theology, pp. 78-92.

77 Accordiang to the classical salvific scheme, women and sadras, those without Vedic study. do ot
attain moksa in ‘this life’.

® The classical Hindu vama (colour) system coatains four classes: (1) the brahmana (priestly) class,
(2) the ksatriya (warmor) class, (3) the vaisya (agricultural) class, and lastly (4) the sidra (serving) class.
The first three are categorized as dvija (twice-born), to whom the Vedas and Vedic education is
accessible. The fidra class, on the other band, is required to serve all those belonging to the dvija classes,
and is forbidden to have any Vedic education. Furthermore, women, no matter which class they are bomm
into, have the status of §idra males; that is, women are denied Vedic education and, thus, salvation in
their present birth.
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salvation are open to all, Desika postulated that salvation is not entirely effortless. He
maintained that Vedic education should be mandatory for dvija males, particularly
brahmanas. Although Desika appears to have had no intention to create a sub-sect, nor to
cause a division within the Sri Vaisnava tradition, he has come to be revered as an dcdrya
of the Vatakalai sect (Northern school) of Sri Vaisnavism. Similarly, Manavalamamuni
has come to be recognized as belonging to the lineage of the Tenkalai sect (Southern
school) of Sri Vaisnavism even though he, too, had not intended to cause the split, which
is believed to have occurred ca. 17th-18th century.™

The common analogies used to compare the Vatakalai sect’s concept of prapatti
with the Tenkalai 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 God. For the Vatakalai school, the baby “monkey”™ must grip the
mother’s fur as it is carried, just as some effort must be made by the devotee to obtain
God’s grace. In contrast, the Tenkalai “kitten” is carried by the mother’s mouth by the
gripping of its neck, implying that absolutely no effort other than self-surrender upon the
part of the devotee is required for salvation.

Because the Sri Vaisnava sampradaya is centred in South India and it regards the
Tamil hymns of the Alvirs (ca. 600-900 C.E.*) as scripture, it is to the Naldyira Divva

Prabandham, which contains several references to Hayagriva, that we now turn.

®K.K.A. Veokatachari, The Manipravila Literature Of The Srivaisnava Acdryas (Bombay:
Ananthacharya Research Institute, 1978), pp. 164-166.

According to tradition, the Vatakalai and Tegkalai sects differ on eighteen issues (doctrinal and
ritual). For further elaboration, see “The Religious Thought of Vedinta Desika™ in Chapter V1. For a full
discussion of the $ri Vaispava split into the two sects, see Mumme, The SriVaisnava Theological
Dispute.

“‘Hardy, Viraha-Bhakti, pp. 261-265.
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Early Depictions of Hayagriva in Tamil Nadu

Hayagriva in the Hymns of the A]virs
Continuous with several passages in the Paiicaratra Agamas and Visnu Purana, all
references to Hayagriva in the Alvar hymns depict Him as a benevolent avatdra of
Visau, without any mention of how Visnu happened to gain a horse’s head (as in Skanda
Purana and Devibhagavata Purana). Two of the Alvirs, Nammalvar (ca. 700 C.E.)"
and Tirumarnkai Alvir (ca. late 700 C.E.), mention Hayagriva in their Tiruvaymoli and
Periya Tirumoli, respectively. Hayagriva is recognized as an avardra of Visnu in listings
composed by these two Alvirs as md (horse) and parimuka®® (horse-faced one).**
In Tiruvaymoli 11.8.5, Nammalvar includes the horse (/nd) in a list of Visnu's

avataras:.

The Supreme Lord,
the Causeless Cause of the flowing universe,
its Creator, Sustainer and Destroyer,
Chief of the Celestials,
My Tirttan came down as
a horse (ma), a tortoise (dmai), a fish (kentai), and a man (peruman), and
protected all the worlds.

Nammalvar depicts Hayagriva as the full form of God and as Protector of the world.

In Periya Tirumoli, Tirumankai Alvar also refers to Visnu's horse-headed

“ Nammail|var (ca. 700 C.E.) is from the Pandya region of South India. He is the author of
Tiruvdymoli—the most important work contained ia the Divya Prabandham. Hardy, Viraha-Bhakti, pp.
267-269.

“Tirumankai Alvir (ca. late 700 C.E.) is from the Nankir district of South India. Hardy, Viraha-
Bhakzi, p. 267.

I pari in Tamil means “horse”. Muka (Sanskrit mukha) means face. Madras Tamil Lexicon, Vol. IV, p.
2561.

“4 Periya Tirumoli 5.3.2; Periya Tirumoli 1.8.2.



153
. incarnation in his listing of the Supreme’s various incarnations. In Periya Tirumoli 4.5.6,
Hayagriva appears in a stanza which contains a list of Visnu's incarnations:
The One who becomes

the fish (kentai), dwarf (kural),

swan (pul), pig (kelal),

lion (ari) and horse (ma),

who is also the cosmic egg, sun and moon,

who is all other things, and my God,

stays in Nankir where the powerful people

are able to defeat the Pandya and Cola kings. (Periya Tirumoli 4.5.6)

The Alvar's list is almost identical to that of Visnu Purdna 5.17.11, which contains a list
of avararas beginning with the various earlier animal forms Visnu 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 Tirumankai Alvar’s list and that of Visnu Purdna’s is that in
the Alvar's swan (pul) replaces Vamana.

‘ Although the pul (swan) form of Visnu is found in the Mahabharata, the swan is
not included in many Puranic avararic listings surveyed in this study (e.g., Agni Purdna,
Bhdgavata Purana). In fact, the swan incarnation is more commonly found in the
Agamic listings. Several of the Paiicaritra Agamas list the swan (vihangama) as one of
the forms of Visnu (Satvata Sarnhita 9.78; Ahirbudhnya Samhita 5.50; Visvaksena
Sarnhita 13; Laksmi Tantra 11.19-20). Interestingly, Tirumankai Alvar appears here to
have been directly influenced by the Agamic tradition.

The following two stanzas on Hayagriva by Tirumankai Alvar are the only
references in the Divya Prabandham which mention the mythic act of Hayagriva'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 same stanza a reference is
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made to Brahma, who is said to have lost the Vedas:

Once upon a time,
the One who,
taking the form of the horse-faced one (parimuka)
gave the attractive sounding Vedas
to Brahma (Ayan),
who appears at the navel of the Lord with compassion,
and who lost the Vedas.

In Periya Tirumoli 7.8.2, Tirumankai explicitly praises Hayagriva for his glorious act of
saving the universe by recovering the Vedas:

Please look at the Supreme, our Lord,

who once upon a time took the form of a horse-faced being (parimuka)
and restored the four Vedas

(from the demons who]

brought darkness to the universe.

When the sages or the demons

were unable to do anything

because of the darkness,

the Horse-faced One (parimuka) restored the Vedas.

The one who dwells in this place

known as Taniyalantar (Tiruvalantar),

surrounded by [the fields of] superior qualit‘y paddy

which is blowing like whisks (in the wind], 3

has a swan as his feminine part

who enjoys the flowers 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 God (The one who dwells in this place known

as Tiruvalaatar).

“> The whisk is one of the symbols of a king.
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Hayagriva in the Bhdgavata Purdina

As aforementioned in Chapter III, the Bhagavara Purana is an important bhakti
devotional text in Sanskrit, best known for its stories about the life of Krsna, an avatara
of Visnu. According to recent scholarship, although the Bhagavata Purdna has been at
least since the 16th century a pan-Indian Purana, it is believed to have been composed in
South India by a single author during the formative years of $ri Vaisnavism (ca. 9th-10th
century C.E.)*

The Bhagavata Purana provides three different lists of Visnu's avararas. Two of
these lists that include Hayagriva are: a list of twenty-two (1.3.1-25) and a list of twenty-
three avataras (2.1-38). The third list of ten (10.40.17-22) does not include Hayagriva.
Neither of the lists which mention Hayagriva in the Bhdgavara Purdna conform to the
listings of avatdras given in the Alvar hymns. Again, Tirumankai Alvar's list includes
pul, whereas the Bhagavata Purana includes vamana (dwarf) (as does the Visnu
Purana).

Hayagriva appears as an avatdra of Visnu not only in the Tamil hymns of the
Alvars, but also in the Bhdgavata Purdna. This clearly demonstrates that Hayagriva’s
presence in the South is not limited to the Sri Vaisnava tradition (although he is most
popular therein). However, by way of contrast to the Visnu Purdna and the Alvars, the
Bhdgavata Purana contains both the malevolent and benevolent myths about Hayagriva
from the Puranic tradition. In Bhdgavata Purdna 5.18.1-6; 7.9.37 and i !.4.17, Hayagriva

is depicted as a god and is praised for His act of recovering the Vedas from the demons

“ Hardy, Viraha-Bhakti, pp. 486-488.
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Madhu and Kaitabha. Yet, a horse-headed being is at the same time portrayed in

Bhagavata Purana 8.24.7-57 as a malevolent demon; Visnu assumed the form of a fish
in order to save the Vedas from the horse-headed demon. This confirms the widely held
notion that the Paficaratra Agamas have not been a significant influence on the
Bhagavata Purana.

Even though the mythic stories in the Bhdgavara Purana are primarily Vaisnava,
the text is heavily influenced by an advaitic world-view*’ which, as argued previously,
allows for the ambivalent depictions of Hayagriva. From a philosophical viewpoint,
therefore, the Bhdgavata Purdna can comfortably contain the two horse-headed
figures—the benevolent and malevolent ones. The Bhdgavara Purana 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 Sikta Puranas,
Devibhagavata and Kalika). Although the association of a demonic character with a form
similar to the benevolent avatara of Visnu would be highly problematic for $ri
Vaisnavas who hold that Visnu is wholly taintless,*® it is philosophically less important
for the Bhagavata Purana because of its advaitic viewpoint in which all forms are
considered to belong to the realm of maya. The Bhdagavata Purana, therefore, can easily
contain two different strands of the horse-headed figure. In other non-advaitic Vaisnava
Puranas (such as Visnu Purana) and in the Alvir hymns, however, the malevolent horse-

headed demon is not even so much as mentioned! It would have been philosophically

*’ Hardy, Viraha-Bhakii, p. 497.

8 $ri Bhasya 3.2.5.20.
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and theologically impossible for the Visnu Purana and the Alvar hymns to depict an
avatara of the wholly benevolent Visnu as having a demonic past, or even to
acknowledge another horse-headed figure, a form similar to the Supreme God, as
demonic.

Hayagriva was definitely known in Tamil Nadu before the theological
development of the $ri Vaisnava tradition (based on the references in the Alvar hymns
and the Bhagavata Purana). However, it is in $ri Vaisnavism 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 $ri Vaisnava theological understanding that the
Supreme God Visnu appears not only at different times (vibhava-avatara), but also at
five different locales—which I have termed ropotheism. Before proceeding to the
references to Hayagriva in $ri Vaisnava literature, it is therefore important that I discuss

topotheism in more detail.

TOPOTHEISM: THE SRI VAISNAVA WORSHIP OF THE VARIOUS FORMS
OF VISNU AT SPECIFIC PLACES

Max Miiller developed the concept of henotheism (Greek: heis “one” and theos
“god™) with regards to Vedic mythology; that is, each individual god is worshipped as
Supreme, even though there is no defined relationship among the gods as superior or

49

inferior.” The concept of henotheism differs from polvtheism (Greek: polus “‘many”,

“Miiller uses henotheism interchangeably with kathenotheism (kat-hena “oue by one™)—which
expresses more precisely the Rk Vedic practice of the worship of one god at a time as Supreme. Fredrich
Max Muller, The Vedas (Delhi: Indological Book House. 1969). p. 85.
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theos “god™), which is the worship of many gods at the same time, and monotheism
(Greek: mono “one”, theos “god’™) which is the worship of the one single God as
Supreme."o Muller believed that henotheism represented an unsystematic stage in the
development of mythology/religion, arising along with polytheism, yet before the “more
sophisticated” phase of monotheism.”'

According to R.J. Zwi Werblowsky, henotheism “to a lesser degree is evident in
bhakti*. The concept of henotheism may also be applied to Sri Vaisnavism in one
sense, based on the fact that there are various forms worshipped as Supreme. However,
there is a basic discontinuity between henotheism and Sri Vaisnava theology. Henotheism
refers to the worship of each individual god as Supreme. On the contrary, in Sri
Vaisnavism, the Supreme all-pervasive (vibhu) Lord Visnu assumes at different places a
wide variety of forms—each with the same theological status of the Supreme. All of
these different forms are but the different forms that Visnu takes at particular places. [
call this phenomenon topotheism (Greek: topos “locus”, theos *“god™).

The previously discussed five forms of God described in $ri Vaisnava texts® and
based on the three forms in the Paficaratra texts (para, vyaha-avatara, avatara with a

subcategory of arca-avatara)>® are, interestingly, all related to specific regions or places:

3¢ Henotheism also pertains to the worship of one deity among several as the special god of one's
family, clan, or tribe. Milller, The Vedas, p. 85.

5! Fredrich Max Miiller, Lectures on the Origin and Growth of Religion as lllustrated by the Indian
Religion (New York: Scriboer’s Soas, 1879), p. 276.

S2R. J. Zwi Werblowsky, “Polytheism”, in the Encyclopedia of Religions Vol 11, ed. Mircea Eliade
(New York: Macmillan Publishing Co., 1987), p. 439.

53 Nayar, Poetry as Theology. p. 103.

54 Sarvata Samhita 9, Ahirbudhnya Samhita 5; Visvaksena Samhita 13; Laksmi Tantra 10 and 11.
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(1) para—Visnu, the transcendent God, who resides in the Supreme Heaven of
Vaikuntha; (2) vyaha-avarara—Visnu's four-fold aggregate of cosmic emanations
(Vasudeva, Sarhkarsana, Pradyumna, Aniruddha), associated with the Milk Ocean;** (3)
antaryamin—Visnu, the Inner Controller, who dwells within the human heart; (4)
vibhava-avatara—Visnu, a human, animal, or animal-headed incarnation, who dwells on
earth in specific times and at specific places (i.e., Rama at Ayodhya, Krsna at
Vmdavana); and, lastly, (5) arca-avatara—Visnu, as the fully-incarnate God, present in
a properly consecrated icon in temples and home shrines.™® For S$ri Vaisnavas, these five
forms (para, vyiha, antaryamin, vibhava-avatira, and arcad-avatéra) reflect the
increasing accessibility of Lord Visnu. The most popular, worshippable, and preferred
form of Visnu among Sri Vaisnavas is the arca-avatara—Visnu as a local icon—because
it is accessible to all, unlimited by specific times or places.*’

The relation between Visnu and His iconic manifestations (arca-avardra) has
been discussed by various scholars of South Indian religion, drawing on the poems of the
Alvirs and the later Sri Vaisnava literature. Firstly, Katherine K. Young, in tracing the
conception of the divine in the carnkam, Alvar, and $ri Vaisnava literatures, refers to the

development of “terrestrial beloved places”, which are the special places within sarisdra

55 The vyiha-avatdras are associated with the Milk Ocean—the cosmic boundary of sarsdra (the
transitory world of birth, death, and rebirth).

%6 «“What is called arcd-avardra is that special form which, without remoteness of space and time,
accepts for its body substance chosen by the devotees, and descends into it with a non-material body.”
Srinivadisa, Yatindramatadipika, translated and with notes by Swami Adidevananda (Mylapore,
Madras: $ri Rimakrishoa Math, n.d.), 9.27.
57 Tattvatraya 97. The Tanvatraya of Lokdcarya: A Treatise on Visistadvaita Vedansa (translation by
B.M. Awasthi and C.K. Dana (New Delhi: Munshiram Manoharlal. 1973).
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where God takes a special iconic form so that He may be seen by His devotees.®® That
this form of Visnu (His incarnation in an icon) is a “full form™ of Visnu, implied in the
Alvar poems, is well established in Sri Vaispava theology. And, indeed, even the various
places Visnu has appeared in His arca form are of equal status. As Young has written:

At the outset let us state that we are speaking about popularity, not

about any qualitative difference that assigns a hierarchy to the

terrestrial Beloved Places. It is a case of favouritism. Though the

$ri Vaisnava acknowledges that those places where God, in His

arca form and the devotees meet have equal theological status,

they are partial to those places about which the Alvars sang and

especially Sri Rankam, Venkatam, Kaiici, and

Tirunarayanapuram.*
Friedhelm Hardy also discusses the worship of Mayon (Krsna) by the Alvars, and
demonstrates the ways in which the landscape motif of carnkarn love poems influenced
the Alvars.%® Although icon worship was not yet developed into a full-blown theological
system by the Alvars, it becomes so with the $ri Vaisnava Acaryas—conceptualized by
them in the theological term arcd-avatdra. Vasudha NarAyanan refers to the Alvars’ and
$ri Vaisnavas' devotion to God at specific sites as a “‘territorial thet:logy".6l Finally,
Nancy Nayar sheds further light on the relationship between the Supreme and the arca-
avatara evident in the praise-poems written by Ramanuja’s immediate disciples Kuresa

and Bhattar. In her analysis of the praise-poems of Kiire§a, Nayar demonstrates how

Kire§a, in his synthesis of the two Vedas (Sanskrit Veda and Divya Prabandham),

%® Young, “Beloved Places (wkantulinanilarkal)”, p. 12.
%% Young, “Beloved Places (ukantulinanilarkal)”, p. 107.
% Hardy, Viraha-Bhakti, pp. 468-469.

! Narayanan, The Way and the Goal. pp. 33-39.
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establishes the equality of the para, antaryamin, and arcd-avatara forms of Visnu.
KiireSa does so by combining, in Sanskrit, Rimanuja’s phraseology describing the
essential nature of the Supreme with a variety of epithets for local deities praised by the
Alvirs (including Nammalvar, Tirumankai Alvar, and Antal).%? Nayar explains this
development of the equality of the forms of Visnu thus:
Kiiresa develops the linkage between the fullness of the Supreme
Brahman as transcendeat God and His incamation in the temple
icon by establishing the parity or equality of these two locales of
Visnu: Vaikuntha and the terrestrial sacred place called
Vanagiri.“
Topotheism conceptualizes the Sri Vaisnava understanding of God in terms of all the five
forms that God takes at specific locales as well as the Sri Vaisnava theological
understanding of the equality these many forms. Although roporheism is central to the Sri
Vaisnava conception of God generally, it is particularly evident in the later Sri Vaisnava
depictions of Hayagriva.
Hayagriva in the Stotra of an Early Sri Vaispava Acirya
Among the early Acaryas who were the immediate companions of Rimanuja, at
least one, Paraara Bhattar (ca. 12th century C.E.).%* dedicates a stanza to the horse-
headed God. In his Srirangardja Stava: the Latter Hundred Stanzas, in praise of the Lord

at $ri Rangam, Bhattar describes the various forms of Visnu, including para, the four

vyihas (Vasudeva, Sarhkarsana, Pradyumna, Aniruddha), and many of Visnu’'s vibhava-

2 Nayar, Poetry as Theology, pp. 123-131; see the eatire chapter “Parity with Para™, pp. 105-138.
%3 Nayar, Poetry as Theology, pp. 123-124.

% Nayar, Poetry as Theology. pp. 25-30.
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avataras. Stanza by stanza, Bhattar praises the vibhava-avataric forms of Visnu: swan®®
(v. 53), child on a banyan leaf (v. 54), fish (vs. 60-62), tortoise (v. 62), boar (v. 63),
man-lion (vs. 65-66), dwarf (v. 67), Rima with an axe (v. 68), Balarama (v. 70), Krsna
(v. 72), and Kalkin (v. 73). Significantly, among the stanzas in praise of Visnu's avataric
forms is one in praise of Hayagriva:

O Possessor of [Sri]Rangam!

Incarnated as a horse,

You destroyed the obstacles Madhu and Kaitabha,

bestowed upon Brahma divine vision

in the form of the Three [Vedas)

and gave life to the whole world

freely and spontaneously! (v. 52)%
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 Bhattar describe Hayagriva as the One who
recovers the Vedas by killing the demons, but also praises Him for giving “life”. Bhattar
recognizes Hayagriva as a full form of Lord Visnu, and therefore wholly benevolent and
pure in nature.

Even though Hayagriva appears both as a demon and avatara of Visnu in the

Bhagavata Purana, neither the Tamil Alvars nor Parasara Bhattar mention the Epic and

Puranic stories of a demonic Hayagriva who is killed by Visnu. The Alvars and the $ri

Vaisnava Acirya are careful to establish the horse-headed figure as wholly benevolent.

® As aformentioned, the swan (harisa) appears to be more popular in the regional literature of South
India, including Tirumaikai Al]vir's hymos. The swan is also mentioned in the Agamas: Sdtvara
Sarnhitd 9.78, Ahirbudhnya Samhia 5.50, Visvaksena Samhita 13, Laksmi Tansra 11.19-20.

% Naacy Ann Nayar, Praise-Poems to Visnu and Sri: The Stotras of Ramanuja’s Immediate Disciples
(Bombay: Ananthacharya Indological Research Institute, 1994), pp. 247-248.
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Interestingly, neither the Alvar hymns, nor the Bhdgavata Purana, nor Bhattar’s
Srirangardja Stava mention or concern as to how Hayagriva became one with a horse’s
head (as in the Hayagriva passages in the Skanda Purdna and Devibhagavata Purana) in
. Nowhere is Hayagriva linked to the Vedic myth of Dadhyaiic. Since the effort to
establish Vedic legitimacy in Sri Vaispavism is otherwise so strong,’’ one would think
that the myth would have been mentioned if it were at all credible to Sri Vaisnavas.

Although Bhattar makes reference to the myth about Hayagriva, along the lines of
the story related in the Mahabharata, the Bhagavata Purana, and the Hayasirsa Sarmbhita,
there is also an implicit depiction of him as the full form of Visnu in that He is identified
with the Lord at Sri Rangam—an arcd-avatara of Visnu in his image of the para form
sleeping on the serpent couch in the temple at Sri Rangam. At the same time, the
dcarya’s poem evidences the phenomenon of ropotheism in that, relating the many forms
of Visnu to the icon at Sri Rangam that he praises, Bhattar demoastrates how the various
forms of Visnu are understood as equal in theological status.

The early depictions of Hayagriva in the Alvar poems and in the work of the $ri
Vaisnava Acarya Bhattar composed during the formative period of the tradition are
consistent in their reverence for, and gratitude to, the wholly benevolent Hayagriva.
Tirumankai Alvar's and Bhattar’s stanzas reflect ropotheism in that the iconic
incamation present right before them (whether the Lord of Tiruvalintir or the Lord at
$ri Rarigam) can be identified with, and praised as, Hayagriva. Topotheism is evident in

the stanzas by Tirumankai Alvar and Bhattar in their identification of the Lords of

7 Nayar, Poetry as Theology, pp. 16-18.
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Nankir and Tiruvalantir and the Lord at $ri Rangam, with Hayagriva. The following

two chapters will demonstrate how Sri Vaisnava topotheism is the basis of the
development of the understanding and worship of Hayagriva in South India. Indeed, in
the short $ri Vaisnava devotional hymns discussed in Chapter VII, we will see the
reverse; there, the iconic incamation in the form of Hayagriva at Tiruvahindrapuram is

praised by reference to the various forms of Visnu.

CONCLUSION

There are references to Hayagriva in the literature of South India prior to Vedanta
Desika in the Alvar hymns, the Bhagavata Purdna, and Bhattar's Srirangardja Stava. All
of these references depict Him as a benevolent avartara of Visnu who recovered the
Vedas from the demons Madhu and Kaitabha. Although Hayagriva appears as both a
demon and as an avatdra of Visnu in the Bhdgavata Purdna, uneither the Alvars nor
Parasara Bhattar mention the Epic and Puranic stories of a demonic horse-headed figure
who is killed by Visnu. The latter feature is due to the fact that the Alvars and the $ri
Vaisnava Acirya are careful to establish the horse-headed figure Hayagriva as wholly
benevolent. Likewise, there is no mention or concern in any of the texts as to how
Hayagriva became one with a horse’s head (as in the Hayagriva passages in the Skanda
Purana and Devibhdgavata Purana). The absence of any interest in the etiology of His
horse-head further reinforces the wholly pure nature of Hayagriva; that is, Hayagriva is
an avarara of Visnu, without the need for any explanation of His form.

Furthermore, topotheism, which conceptualizes the Sri Vaisnava understanding of
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the five forms that God takes at five different locales, as well as the Sri Vaisnava
theological understanding of the equality of these many forms—evident in nascent form
in Periya Tirumoli—was a well-established doctrine by the time of Bhattar’s stanza in
Srirangardja Stava. Just as Tirumankai Alvar equates the Lords of Nankir and
Tiruvaluntir with Hayagriva, Bhattar, too, identifies the many forms of Visnu, including
Hayagriva, with the icon at Sri Rangam. As we will see, Vedanta Desika and the later Sri
Vaisnava hymns explicitly describe Hayagriva as a form with the same ontological status
as Visnu, whether in the heart or in the temple.

In this chapter, I have analysed the several references to Hayagriva in the South
Indian literature prior to Vedanta Desika. However, Hayagriva became more popular in
Tamil Nadu only after Vedanta De$ika’s experience of the grace of Hayagriva and his
composing the Hayagriva Stotra. The next two chapters reflect the Sri Vaisnava
devotional preference for the Supreme Visnu's iconic-incarnations in specific places in
the Tamil lands. It is in Desika's Hayagriva Stotra that we see Hayagriva explicitly
worshipped as the Supreme Lord whether as a vibhava, anatryamin, or arca-avatara
(Chapter VI), and the later worship of Hayagriva as arca-avatara at the Swami

Hayagriva Temple at Tiruvahindrapuram (Chapter VII).



CHAPTER V1
VEDANTA DESIKA'’S DEPICTION OF HAYAGRIVA:
TOPOTHEISM AND THE LORD OF LIGHT AND LEARNING

The most celebrated text on Hayagriva in the region of Tamil Nadu is the composition
by the Sri Vaisnava Acarya Vedinta Desika' (ca. 1268-1371 C.E.), the eminent theologian,
philosopher, logician, and poet who resided in the town of Kaiicipuram. The Hayagriva
Stotra—-a thirty-two stanza Sanskrit poem in praise of Hayagriva (for a complete translation,
see Appendix I)—reflects the religiosity of the Sri Vaisnava tradition.’ Vedinta Desika writes
in an emotional-devotional mood, typical of Sri Vaisnava bhakfi poetry, even as he
incorporates into the poem crucial theological tenets of ViSistadvaita Vedanta philosophy.

This chapter is divided into three parts. The first part of the chapter provides
background material on Vedanta De§ika. The second part of the chapter consists of an
analysis of Vedanta De$ika’s depiction 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 well as demonstrates that Vedanta Desika’s depictions of Hayagriva reflects
topotheism—ihe Sri Vaisnava understanding of God in terms of the many full forms that He
takes in five specific places or regions. The analytical discussion also looks at the historical

and theological significance of the horse-headed avarara in Sri Vaisnavism.

! Vedinta Defika is also known by the names of Vedanticirya “Preceptor of Vedinta” and Venkatanitha
“Lord of the Bell”.

2In addition, Vedinta Desika also wrote fifieen stanzas on Hayagriva that are included in his larger
philosophical treatise Sara Disani. Oue of the fifieen stanzas is a reproduction of the third verse from the
Hayagriva Stotra. The stanzas reflect the philosophical and theological tenets of the Vifistadvaita school,
encompassing important Sri Vaispava concepts such as: universal grace, praparti, the five forms of God,
including the iconic-incamation (the form that God takes in order to become accessible to all), and His essential
form as Inner Coutroller of cif and acis. The stanzas that are important for the present study will be cited within
the anaiytical portioa of the chapter.
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The third part of the chapter discusses the relationship of Vedanta DeSika’s poem to

the various religious streams discussed earlier in Part B (Epic, Puranic, Agamic). These
religious streams are, of course, reflected in Vedanta Desika’s stotra depiction of Hayagriva,
but which elements Vedanta De$ika 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, which is useful in comprehending Vedanta Desika's particular depiction of
Hayagriva within the Sri Vaisnava tradition. Using the reverse-prismatic perspective, the
analysis in the third part of the chapter demonstrates how the elements from the various
streams are fused together and filtered through the Sri Vaisnava world-view of Vedanta
Desika’s stotra: Vedanta Desika incorporates and properly arranges elements from both the
pan-Indian Sanskrit stream of religious literature and the Alvar religion of grace, even as he
unites them with features from the Paficaritra Agamas.

Before preceding to the overview and analysis of the Havagriva Stotra, 1 provide

below essential background material on the poet Vedanta Desika himself.

VEDANTA DESIKA’S LIFE AND WORKS
Life of Vedanta Desika
Vedinta Desika was a philosopher-theologian in the Visistidvaita Vedanta
philosophical school of the S$ri Vaisnava tradition. The Vatakalai Guruparampara

Prabhavam® records that he was born in 1268 C.E., into the Visvamitra gotra, in the Tuppil

? The Guruparampard Prabhavam (6000) (The Spleador of the Lineage of Spiritual Preceptors) is the carliest
and the most popular collection of hagiographies among Tenkalais. Following the pan-Indian geare of
hagiography, the text is a mixture of fact and legend about the historical Aciryas; that is, the descriptions of the
Alvirs and Sri Vaisnava Aciryas include supernatural births, miracles and so forth. It is written in Manipravila
ca. 12th to 13th ceatury C.E. Pippalakiya Perumi] Jiyar, Arivirapati Kuruparamparaprapivam (Tirucci:
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suburb of the important intellectual centre of Kaficipuram.' Vatakalai Sri Vaisnava

hagiography describes Vedanta Desika as having had a sacred birth: Vedinta Desika’s father
dreamt that he should take a pilgrimage trip to Tirupati,’ while his mother dreamt that the
goddess Padmavati told her to visit her shrine—both in order to have a son. At Tirupati,
Vedinta Desika’s mother saw Lord Verikatesvara stand before her in the guise of a child and
presented her with a bell. Because of the vision, she named her son Venkatanitha (“Lord of
the Bell™), after the main deity of the Tirupati Temple.

During Vedanta Desika’s studentship, when he was known as Venkatanitha, he
attained mastery of the various Indian schools of philosophy and logic. His maternal uncle,
Atreya Ramanuja—who is considered to be an incamation of Garuda® —was his teacher. (In
the Sri Vaisnava tradition, the Aciryas are regarded as partial avatdras of Visnu because their
work is the establishment of dharna on earth.)

Soon after Vedanta Desika finished his studies and began his career as a poet-logician,

his teacher died, leaving him in the position of Acdrya in Kaiicipuram. During Vedinta

Kiruspasvami Ayyadkar, 1975). It is believed that, because of the later Tenkalai-Vatakalai split within Sri
Vaispavism, the Vatakalai sect started a new version referred to as the Vatakalai Guruparampard Prabhavam
(3000), which includes an account of Vedanta Desika’s life.

* Kuruparampara Prapavam of Brahmatantra Svatansra Jivar (edited by V.V. Kitambi Rankichirya Svami
(Cenpapattanam: K. Anantichirya, o.d), pp. 94-95.

Kiiicipuram is a city in present-day Tamil Nadu. During Desika’s time, it was an important ceatre for
philosophical discourse amongst the educated elite. After the emerpence of the sects within Sri Vaisnavism,
Kaiicipuram became associated with the Vatakalai school (Northem school). $ri Raingam is associated with the
Tenkalai school (Southern school). Kiiicipuram remains an important Sri Vaisnava pilgrimage place even
today. See Mumme, The Srivaisnava Theological Dispute. pp. 6-9.

5 Tirupati is a town in present-day Andhra Pradesh that has a temple popular for Vaisnava pilgrimage. The
icon in the main shrine is of Veikate$vara, who is worshipped primarily for worldly boons, such as prospenty.

% Garuda, an eagle-headed man. is an attendant deity of Vispu. Garuda is revered for his strength. and is said
to be composed of the Vedas.
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Desika’s career as Acirya, he became known as Vedanticarya. Learned in both streams of

ubhaya-vedanta—Tamil Veda and Sanskrit Veda—and the philosophic and poetic
compositions of previous Sri Vaisnava Aciryas, Vedanta Desika wrote prolifically. During
the middle period of his life (ca. 1325-1336 C.E.), Vedanta Desika visited North India,
including Vaisnava pilgrimage places such as Dvaraka’ and Mathura.® Disillusioned by the
presence of Islamic power, the weakness of Hinduism, and the hypocrisy found amongst the
brahmana priests, he returned to Kaiicipuram in Tamil Nadu and then toured South India.
Vatakalai hagiography which, in legendary rather than historical fashion, establishes the Sri
Vaisnava guruparampara through Vedanta Desika,” claims that it is during the time he spent
in $ri Rarigam that he engaged in a theological dispute with the Acaryas of that temple. After
a life of teaching, preaching and writing, Vedanta Desika died. according to tradition, on
November 14, 1369 C.E."

According to legend (and perhaps based on historical events), Vedanta Desika had a

close association with Tiruvahindrapuram, where he went to pursue his career.'' It is during

" Dviraka is a Vaisnava pilgrimage place in preseat-day Gujarat. It is built near an ancient city associated
with Krsaa which, according to the Puripas, was submerged in the sea. See L.V. Gopalaa, Sri Vaisnava Divya
Desams (108 Tiruppasis) (Madras: Visishtadvaita Pracharini Sabha, 1972), p. 89.

* Mathuri is an important pilgrimage place for the devotees of Krsna in present-day Uttar Pradesh. The
activities of Krsna and the gopis (cowherdesses) took place in Mathurd and the surrounding areas, such as
Vmdavana.

%In the 18th century, during the time of tension over the coatrol of temple administration, the differences
between the two guruparampards became sharper. Venkatachari. The Manipravdla Literasure of the
Srivaisnava Acdryas, pp. 164-166.

'9 Dr. Satyavrata Singh, Vedanta Desika: His Life, Works and Philosophy (Varanasi: Chowkhamba Sanskrit
Series Office, 1958), p. 29.

'" Guruparampard Prabhavam of Brahmatarara Svatarsra Jiyar, pp. 94-103; Singh, Veddnsta Desika, p. 98.
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his sojourn there that he wrote the Hayagriva Stotra.'?

Even today, anyone who visits
Tiruvahindrapuram is shown the seat where Vedanta DeSika is said to have composed, and
then recited, the storra before an icon of Hayagriva. During the annual Brahma-utsava
(annual Hindu temple festival) in Tiruvahindrapuram,'’ Sri Vaisnavas today recite the poem
as part of the temple ritual.'* Vedinta Desika's favorite place is said to have been
Ausadhagiri,'* where he meditated upon the Garuda mantra (as mentioned earlier, his teacher
was regarded as the incamation of Garuda) and received the grace of Hayagriva. Around
1667 C.E., a Hayagriva temple was built at Ausadhagin in memory of Vedanta Desika and
his experience of Hayagriva's gx'ace.'6 Whether based on historical fact or not, this
association of Vedanta DeSika with Tiruvahindrapuram is central to the worship of
Hayagriva there and in the $ri Vaisnava community generally.
Vedinta Desika’s Religious Thought and Works

Vedanta Desika lived two and a half centuries after Yamuna (11th century C.E.) and
two centuries after Ramanuja (1 Ith-12th century C.E.—the two Sri Vaisnava Acdryas who
are revered as the founders of ViSistadvaita Vedanta philosophy. Vedanta Desika himself

professed the philosophical and theological tenets of the ViSistadvaita Vedanta school.

2 Information given by T.K. Piran and Neelameha Bhattachariar in an interview on January 24, 1997 at the
home of T.K. Piran at Tiruvahindrapuram, Tamil Nadu. See Chapter V1I for autobiographical information about
the informaats.

3For information about the Brahmotsavam festival, see “Rituals at the Swami Hayagriva Temple.
Tiruvahindrapuram” in Chapter VII.

' Information from T.K. Piran and Neelameha Bhattachariar.
1S The hill is also called Mount Cappar.

1% Information from T.K. Piran and Neelameha Bhattachariar. For more information about the Hayagriva
temple, see “Swami Hayagriva Temple at Tiruvahindrapuram” in Chapter VII.
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Although he followed the Sri Vaisnava sectarian tenet of praparti—the simple surrender to
God who, out of His grace, saves His devotee—as the superior path to moksa, Vedinta
Desika offered a new understanding of prapatri that became very important in the subsequent
development of the Vatakalai sect of Sri Vaisnavism. He argued that salvation is not
completely effortless; rather, one must performn prescribed religious acts to attain it. Thus,
Vedanta Desika’s concept of prapari differed from the more “radical” understanding of
surrender that was formulated by Manavilamiamuni'’ who, following the approach contained
in Yamuna's Stotra Ratma, established the view of prapatti accepted by Teiikalais.'® Vedinta
Deéika, and the Acaryas of the later Vatakalai sect, promulgated the view that salvation is
dependent upon praparri, but that it necessarily includes the performance of rituals of
prapatti, as prescribed by the Supreme Lord in the Paiicaratra Agamas.

In general, Vedanta Desika views prapani as the preferred path to salvation and
knowledge of God; however, he creatively integrates elements from the Vedas and Agamas,
making prapatti into a more complex and ritualized act. Continuous with the thought of

Ramanuja, Vedanta Desika preserved the Vedantic conception of the soul’s nature; that is,

' Mapavalamamuai (b.1370) is the revered Acdrva of the later Tenkalai (Southern) School of $ri Rangam
which placed importance upon analogies and popular legends in order to capture the attention of the common
people. A gap thus developed between the thought of Manavilamimuni and that of Desika: however. neither
saw himself as beloaging to a different sect within $ri Vaisnavism. The $ri Vaisnava tradition divided into two
distinct sects only in the 17th-18th ceatury. Mumme, The Srivaisnava Theological Dispute, pp. 2-3.

'8 According to tradition, the Vatakalai and Teakalai sects differ on eighteen issues (doctrinal and ritual): (1)
the Lord’s grace (krpa). (2) fruits (phala) of prapatti, (3) the patis other than praparti, (4) the omaipresence of
$ri Laksmi (§rivydpti), (5) Sri Laksmi’s instrumentality (updya) in salvation. (6) the Lord's affection (witsalya),
(7) the Lord's mercy (dayd), (8) the recitation of the dvaya-manira, (9) surrender, (10) the prapanna, (11) the
abandoament of dharma., (12) opposition to expiation of sins, (13) the esseace of prapanti, (14) the cause (hetu)
of praparti, (15) the expiation of sins, (16) serving Lord’s devotees, (17) Lord’s pervation of atomic souls
(anuvydpti), and (18) the abode of heaven (kaivalya). Dr. V. Varadachari, Two Grear Acharyas: Vedansa Desika
and Manavala Mamuni (Madras: Prof. M. Rangacharya Memorial Trust, 1983). pp. vii-xxxv (Appeadix [I).
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the soul’s inherent nature is governed by kartrtva and bhoktrtva—jiva’s (soul) capacities as
agent and enjoyer, respectively. Vedanta Desika refuted the teaching that Ssesatva
(subservience) is the soul’s essential nature (svariipa); according to him, sesatva refers only to
the relationship between the soul and the Lord and is not a description of the soul’s essential
nature (:vanipa).w

Although Vedanta De$ika gives Vedic legitimacy to praparti, in the process of doing
so he gives importance to action (karma) and effort, for he suggests that the relationship
between God and the devotee requires effort upon the part of the devotee. This concept of
ritual action (karma) by Vedic injunction is central to the Mimarnsaka school and orthodox
bhakn-yoga. Of course, whether Vedinta Desika intended it or not, this particular
interpretation served to reinforce the important theological, ritual, and social role of the
brahmanas.

Regarding the nature of the Divine, Vedanta Desika demonstrates how the two
aspects of divine nature—mercy and autonomy—operate together harmoniously. Because he
realized the potential for contradiction, Vedanta Desika asserted that the Lord expresses both
His mercy and supreme autonomy in creating and maintaining the karmic order and the
limited autonomy of individual souls.’®> This stance on the interrelation and harmony
between mercy and autonomy, according to Patricia Mumme, (1) protects the Vedantic
conceptions of God and soul, (2) preserves the value of Sdstras, and (3) supports the Lord’s

supremacy, the egalitarian mercy that He has chosen to manifest in His role as the judge of

' Mumme, The $rivaisnava Theological Dispute. pp. 60-68.

2 Mumme, The Srivaisnava Theological Dispue, pp. 211-221.
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karma®'

During Vedanta De$ika’s long career as a theologian-logician, he wrote in three
languages: Sanskrit, Tamil and Manipravala.?? His Manipravila works are often written in
combination with other languages; along with Manipravala, he writes in “pure” Tamil and
Sanskrit within a single text, such as Ralasya Traya Sara®® (The Essence of the Three
Secrets). This work—his magnum opus—is a detailed summary of Sri Vaisnava theology.
The three Sri Vaisnava rahasyas (secrets, mantras) discussed are: (1) firu-mantra;** (2)
dvaya-mantra:®® and (3) carama-sloka.*® Although, as the title suggests, the text concems
the three Sri Vaisnava mantras, the treatise covers all the major tenets of the $ri Vaisnava
tradition, including Sri's role as intercessor and so forth.

Besides his Rahasya Traya Sara, Vedanta Desika wrote extensively in various literary

genres: stotras, such as Varadardja Paiicasar (Fifty [stanzas] [in Praise of] Varadardja).”

3 Mumme, The Srivaisnava Theological Dispuse. pp. 215-221.

% Manipravila is a literary language that emerged ca. 12th-15th century C.E. It coasists of “Tamii words
interspersed with Sanskrit words even as ruby and coral are struag together alternately in a aecklace.” There is
an intermixture of Sanskrit stems and roots (there are ao Sanskrit noun or verb eadings) and Tamil grammar. In
$ri Vaispavism, Magipravila is always used for prose literature. See Venkatachari, The Maniprawila Literature
of the Srivaisnava Acdryas, pp. 4-5.

3 Vedinta Defika, Srimad Rahasyatrayasira (translation by M.R. Rajagopala Ayyangar) (Kumbakonam:
Aguihotram Ramanuja Thatachariar, 1956).

2 “Orh, Salutatioas to Nirdyaga (Visqu]" (Ort namo nardyandya).

341 take refuge with the feet of Nirdyana [Visau), who posseses Sri. Salutations to Sri and Nariyana”
(Sriman Nardyana caranau, $aranam prapadye, srimate nardyandya namah).

% Bhagavad Gita 18.66: Having relinquished all dharmas (duties/rites), take refuge with me oaly. [ will
liberate you from all sins. Do not grieve. (sarva dharmdn parityajva. mam ekan saranam vraja. aham va

sarvapipebhyo moksayisyami, ma Sucah)
¥ The Varadanija Paicasar is a fifty sioka praise-poem written in Sanskrit in praise of Lord Varada at

Kaficipuram. Varadaraja Panchasat of Vedarua Desika, with Meaning and Commentary in English by D.
Ramaswamy Ayyangar (Madras: Visishtadwaita Pracharini Sabha, 1972).
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and Devandyaka Paiicasat (Fifty [stanzas] [in Praise of] Devandtha);*® epics, such as

Saikalpa Saryodaya ([God’s] Will for Salvation)® and Harisa Sandesa (The Messenger
Swan);*° religious manuals, such as Niksepa Raksa (Defence of Self-Surrender)’' and
Paricaratra Raksa (The Defence of Paiicardira),* philosophical treatises, such as Tatrva
Mukta Kalapa (The Necklace of Truths)” and Sata Disani (One Hundred Refutations);™

and commentaries, such as Tarnva Tika (Challenge of Truth)** and Storra Ratna Bhasya

 The Devandyaka Pajicasas is a fifty-three stanza stotra in praise of the main deity at the Devanitha temple
at Tiruvahindrmpuram—Devaniyaka. The poem demoastrates the central role of the arcd in Sri Vaisnavism;
that is, it contains a detailed depiction of the beautiful inage of Devanayaka. Devanavakapwicasat of Vedasa
Desika, with Meaning and Commeantary in English by Ramaswamy Ayyangar (Madras: Ayyangar, 1978).

? Siryodaya literally means “mountain behind which the sun rises”, which [ traasiate as a metaphor for
salvation. The Sankalpa Sirvodaya is a ten act allegorical drama outlining the basic tenets of Visistadvaita
Vedinta, including God's will as an essential requisite for salvation. Saskalpa Siarvodava. a Sanskris Allegorical
Drama in Ten Acts by Vedanta Desika (tragslation by M.R. Rajagopala Iyengar) (Madras: Vedinta Desika
Research Society, 1977).

**The Harsa Sandesa is a story about a swan (a symbol of a sacred teacher) which flies over important
pilgrimage places (Tirupati, Kadcipurun, Sri Rangam) on its way to $ri Lank. Through its account of Rima,
Sitd, and Rivana, the story reflects the love a devotee has for God. Harmsa Sandesah (1st ed; Maisuru:
Sudharma, 1972).

*! The Niksepa Raksd is a work that describes the act of self-surrender (praparti: niksepa) as a means to God.
This work emphasizes the importance of one’s love for God. Srimad Vedania Destka Granthamala, 8 vols.,
(edited by P.B. Anantichirya) (Kaiichi: A. Sampatkumirichirya. 1940-41).

% The Paiicardtra Raksa is Desika's defence of the Paicaritra Agamas. It is written in Sansknit and is
obviously intended for scholars outside the Sri Vaisnava sampradava. Sri Pancaratraraksa of Vedanta Desika
(edited by Pandit M. Duraiswamy Aiyangar and Pandit T. Venugopalacharya) (Madras: Adyar Library and
Research Ceatre, 1967).

¥ The Tanmva Mukia Kalapa is oae of the most authoritative works by Vedinta Desika. outlining the
philosophical tenets of ViSistadvaita Vedanta philosophy. It is stmilar in style to Yaimuna's Siddhi Traya.
Tattvamuktakalapah and Sarvdrtha Siddhi with Commemaries of Anandadayini and Bhavaprakdsa (Mysore:
Govemnment Branch Press, 1940).

M The Sara Disani is a philosophical treatise in refutation of the philosophy of $ankara, Bhiskara and
Yidava. Although according to its title there should be one hundred and one refutations. there are oaly sixty-six
in extant. Adhikaranasaravali Sasadiisani (Madras: Liberti Mudranilaye Sapramudyat, 1940).

The Tanva Tikd is a Sanskrit exposition of Riminuja's Sri Bhdswa. a commentary on Bidariyana's
Veddnta Sisras. which provides the metaphysical foundation of the Visistidvaita Vedinta school. Srimad
Veddrza Desika Granthamala.
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(Commentary on the Jewel of Praise-poems).*®
Vedanta Desika was a great Sanskrit philosopher-poet aud, indeed, he seems to have
favoured poetry for the expression of his personal devotion to God. He composed Hayagriva
Stotra soon after he completed his studies, and it is regarded as one of his earlier poetical
works. As we can see in Hayagriva Stotra, Vedanta Desika’s poetic works are expressions of
deep religious emotion combined with the theological tenets of Sri Vaisnava devotionalism.
As Pierre-Sylvain Filliozat has stated concerning the poetry of Vedanta Desika:
In fact doctrine and poetry are not here distinguishable, are not in
relation of a body of philosophical thoughts and [sic, to] its literary
omamentation. They are blended together. The doctrine is a
conception of the world rooted in a feeling of man’s submissiveness
and love towards God, which feeling has a natural emotive appeal,

and the expression of which is spontaneously literary expression being
dependent only on the authenticity of the description.”’

ANALYSIS OF VEDANTA DESIKA'S HAYAGRIVA STOTRA
Theological Themes in Hayagriva Stotra
The Hayagriva Stotra consists of thirty-two stanzas, written in Sanskrit, in the upajan
metre.”® The names of Hayagriva found in the Havagriva Stotra are: Haya-griva “One who

has the neck of a horse” (vs. 1, 5); Haya-vadana “One who has the face of a horse™ (vs. 2, 3);

% The Stotra Rama Bhdsya is a commentary oa Yamuna's Stotra Ruina, a sixty-five stanza poem in praise of
Vispu, reflecting the basic tenets of ViSistidvaita Vedinta philosophy. Storraramabhdsyam (edited by
Chettaloor V. Srivatsankichiryar) (Madras: Sri Vedinta Desika Seventh Century Trust, n.d.).

¥ Pierre-Sylvain Filliozat, Vedanta Desika Varadarijapaicasar (Bombay: Ananthacharya Indological
Research lostitute, 1990), p. ix.

3 Upajari is derived from the Sanskrit verb root upa + jan “to be added or put to™. Upagiti refers to a mixed
metre—a combination of various metres. Monier-Williams, Sanskrir-English Dictionary, p. 198; and Singh,
Vedanta Defsika, p. 52.
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and Viji-vaktra “One who has the face of a horse™ (v. 4). Epithets of Hayagriva contained in

the Hayagriva Stotra are: Lord, God, Incamation of Vasudeva (v. 4); Expounder of the Veda
(v. 4); Lord 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 depicts Hayagriva as the Lord of light and learning. Hayagriva is described as the divine
light that is both the goal of, and the means to, the knowledge of God.

The important theological themes contained in the Hayagriva Stotra are: (1) the
essential nature of God (svaripa); (2) the nuances of Hayagriva as avarara; and (3) the nature
of devotion (bhakn).

The Svariipa of Hayagriva

For Vedanta Desika, as for $ri Vaispavism in general, Hayagriva is a full avatdra of
Visnu. In Sri Vaispavism, there exists the category of aritsa-avatdra (arisa “small or minute
portion™). Arisa-avatara specifically refers to the incamations of a portion or attribute of
Visnu'’s form, or an emblem associated with Him. Examples of some aritsa-avataras are
Sudarfana (the incamation of Visnu's discus), Visnu’s vehicle (the bird Garuda), and Kapila.
However, in the Hayagriva Stotra, Vedanta Desika describes Hayagriva as “having the Form
of knowledge and bliss” (v. 1)—the fundamental attributes of Visnu’s essential nature
(svanipa),”® and this clearly establishes Hayagriva as a full incarnation of God. Jiidna and
dnanda are not only two of the five defining attributes of God (the other three being satya

“true being”, ananzatva “infiniteness”, and arnalarva *taintlessness’), but are also regarded as

¥ Carman, Theology Of Ramdnuja, pp. 88-97. Lipaer, The Face of Truth, pp. 80-81.
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the fundamental attributes identifying the “whatness™ of Brahman.** Furthermore, jiigna and
ananda are often used as a shorthand list implicitly referring to all five qualities, i.e.,
Brahman’'s svanipa. Because the Sri Vaispava depictions of Hayagriva recognize Him as
having the full form of Visnu, Hayagriva cannot be viewed as an amsa-avatara (partial
incarnation); rather, for Sri Vaisnavas He is a “full” incamation of the Lord.

Hayagriva is not only described as having the form of jiiana and ananda, 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 knowledge and learmning. He is described, for example, as the “Foundation of
all learning™ (v. 1), “an Ocean of knowledge™ (vs. 3, 25), and the *Treasure of pure
knowledge” (v. 5). Hayagriva is said to be one “who has vowed to grant wisdom™ (v. 5) and
His light is “for the lotus of knowledge™ (v. 21). It is by His grace that one is able to know
and speak the truth:

On account of Your grace,
may [You] decorate my heart
with the truths,
which are luminous
which completely remove impunity and doubt
[and] are undisturbed by fallacious reasonings. (v. 31)
Besides the description of Hayagriva as having the svaripa of Brahman and granting jiiana
and d@nanda to His devotees, He is described as the creator (vs. 2, 3, 11, 12), protector (v. 22)
and sustainer (vs. 3, 8, 9) of the worlds—key functions belonging only to the Supreme Lord

Visnu. Moreover, Hayagriva is characterized as “the First Cause—before names and forms™

0 Carman, Theology of Ramdnuja. pp. 88-90, 111-112; Lipner, The Face of Trush. pp. 80-81.
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(v. 12). This is continuous with Visnu’s Supreme Lordship as creator, protector and sustainer

of the universe. Hayagriva is also frequently described as creator, preserver and protector of

the Vedas—that is, of divine revelation (vs. 2, 3, 4, 11, 12, 22, 23).

Again:

Furthermore, Hayagriva is acknowledged as the origin of the power of other gods:

Even the speech of the renowned ounes
beginning with,

the image of lord Siva facing south,

the goddess (Sarasvati),

the dutiful wife (of Brahma) seated on a lotus
and Vyasa,

is brilliant

with the [mere] traces

of Your [extensive] power. (v. 7)

O God [Hayagriva]!
Having removed
the swing of doubt,
You establish Brhaspati
in truth/wisdom.

Now, because of that,
the empire of thirty gods
is untouched by vacillation. (v. 9)

Such passages establish Hayagriva as none other than the Supreme God who has power over

all other gods, including Brahmi and Siva.

It is interesting to note that, although Hayagriva is depicted in $ri Vaisnavism as a

“full” incarnation of the Lord, Vedanta Desika never describes Hayagriva as accompanied by

His consort Sri (Laksmi).!' The inseparability of Visnu and Sri—maintained even during

*! There is a picture of Hayagriva accompanied by Sri Laksmi oa the cover of the Sri Vaispava booklet Srik

Srilaksmi Ha
incorporates

griva Sahasrandmstotradi, which coatains Vedinta Desika's Havagriva Stotra. The booklet
i in its title and mentions ber in the kavaca; however, $ri is absent from Desika’s storra.
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. His incamations on earth (Visnu Purana 9.1.42)—has been developed into a ceatral and
extremely important doctrine in S$ri Vaispavism.® It is expressed in the poetry of

Ramanuja’s immediate disciple Parasara Bhattar thus:

O Goddess!

If you had not descended

in a suitable form

alongside the Lord

Who engages in sportive activities

similar to animals and men

in every one of His incarnations

then His play [here on earth]

would have been tasteless and uninteresting.
(8ri Guna Ramakosa v. 48)"

Although there are no explicit descriptions of Sri in Vedanta Desika’s stotra, his philosophical
treatise Sata Disani does refer to Hayagriva as accompanied by Sri-Laksmi:

The [Supreme] God

. who has the face of a horse*
is [full of] compassion.
Accompanied by Laksni,
He removes the three innate gunas®
difficult to overcome
by spreading the beautiful field wisdom.

4]

May that Glorious One make us,

who are impure/diminishing servants,
cross over [His] creation of the world
for [our] happiness. (sitra 42)

“2 See Nayar, Poetry as Theology, pp. 225-2217.
> Nayar, Praise-Poems to Visnu and Sri, p. 296.
““Who has a face of a horse” (ruragavadana).

“* Guna “attribute, quality””. Consciousaess is composed of three strands of substantive qualities: (1) sanva
“pure, white, brightness, illuminatioa, intelligence™ (2) rajas “passion, emotion, activity™. and (3) famas
“dark, dullness, inertia”. Although each of the three gunas have their own separate identity, noae of the three
exist independeatly. The combination of the three gunas in different proportioas is respoasible for different
kinds of people. There is a predominant guna which is easily recognizable in a particular thought, perception,
. material structure, although the other two gunas are present but subordinate and less present or determinable.
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Although from a text written later in his career, this verse depicts Hayagriva as accompanied
by S$ri and is thus further proof of the fullness of His incamation.** The Sri Vaisnava
depiction of Hayagriva accompanied by Laksmi commonly appears during the phase when
Hayagriva comes to be worshipped explicitly as the presiding deity at the Tiruvahindrapuram
Temple (see Chapter VII).

The mysterious absence of any reference to Sri in Vedinta Desika's Hayagriva Stotra
substantiates the possibility that Vedanta Desika is writing the stofra to a specific Yoga-

Hayagriva iconic image, based on the Paiicaritra Agamas.*’

Indeed. the Agamas do not
commonly depict Hayagriva as accompanied by Sri-Laksmi.** According to the oral
tradition at the Tiruvahindrapuram Temple, there were two images that were worshipped by
Vedanta DeSika. Interestingly, temple officials claim that one of these was the Yoga-
Hayagriva form. However, it is important to note that the Yoga-Hayagriva image in that
temple does not exactly parallel Vedanta Desika’s iconographical descriptions of Hayagriva
in his poem.*

Although there are no clear and definitive references either to a particular icon of

Hayagriva or to a specific sacred place in the Havagriva Stotra, Vedanta Desika does

implicitly mention the worship of iconic fonns (arcavarara) at pilgrimage places in his

“ For further elaboration on the later depictions of Hayagriva as accompanied by Sri in the Sri Vaispava

“7 See Chapter IV.
“ See Chapter IV.

® See Chapter VII for an elaboration on the two images of Hayagriva at the Devanitha Temple at
Tiruvahindrapuram during the time of Vedinta Desika.
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praise-poem to Hayagriva:

Helpless

in the various kinds of leaming and arts,

I, who have not even [prostrated]

to [Your] incamation

in the sacred places,*

am a new and worthy vessel

for Your compassion

that eternally embraces the helpless. (v. 30)

Nuances of Hayagriva as Avatara

Visnu's vibhavic®*

incamation as Hayagriva has as its purpose the welfare of
humanity through the rescuing of the Vedas from the demons. Madhu and Kaitabha (v. 8).
Although Hayagriva is recognized as a vibhava-avarara who descended to earth to
accomplish certain deeds, the poem eniphasizes an interplay of the concept of the Vedas with
the concept of jiana.

The purpose of the Hayagriva incarnation is described most frequently as the bestowal
of knowledge, speech and bliss on His devotees. However, there are two references that
describe Him as the Granter of moksa (liberation). The first is described in the Havagriva
Stotra:

(May my salutations]

be with Your lotus-like feet

and increase to their full strength!
Those salutations which

are the fruits of penances

measured out from previous [births]
bring me liberation,

30 “['Your] incamation (avasdra) in the sacred places” refers to the iconic form of Hayagriva (arcavasdra).
Tirtha derived from the verb root fr “to cross over” means the place of crossing over, which refers to a
pilgrimage place where God descends as an incarnation. Monier-Williams, Sanskrit-English Dictionary, p. 449.

3! Ror vibhava-avaidra, see the sectioa oa “Sri Vaisnava Traditioa” in Chapter V.
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and are the thought-gem
of [my]) desires. (v. 19)%

Likewise, a siifra from Vedanta Desika’s Sata Dasani expresses Hayagriva's role in granting
liberation to His devotees:

Salutation to the horse-headed One,

Brahman,

the Soul of the three categories® of souls

fand devotees’ single-] goal for moksa

because [He delivers those]

bound [by existence).** (siarra 36)
Not only does Vedanta Desika describe Hayagriva as the Bestower of the Vedas and jiiana,
but he also emphasizes meditation on Hayagriva for the purpose of conjuring up the image of
God (vs. 13, 14, 16, 17, 21, 23, 24, 29).

Although one of Vedanta Desika’s emphases is the antaryamin form of Hayagriva

(He dwells in the mind and heart as divine light, leading one to the experience of knowledge
and bliss), there are four verses (vs. 23-25, 32) that are iconographical and may therefore be
interpreted as referring to one or another of Hayagriva's iconic-incamations. Hayagriva is
described as being seated on a white lotus and bearing four emblems: *“*a conch, disc, book,
[and]} with [Your] lotus-like hand in the position of exposition” (v. 32). In another verse,

Hayagriva’s right hand is described as bearing radiant rosary beads (v. 24), while in still

another His left hand “{shining] with red lustre [as if] bearing a cluster of corals, (holds] a

52 “Thought gem” (cintamani) is a fabled gem supposed to yield its possessor all desires.

%3 The “three categories™ (tredha) of souls (cif) are: (1) those bound by karma (baddha). (2) those liberated
from karma, and having attained the highest abode of the Lord (mukra), and (3) those eternaily free, i.e., oever
bouad to sarisdra (nitya-sar).

4 «“Bound [by existence]" (bandha) refers to sarirsara, the cycle of birth, death and rebisth.
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book™ (v. 25). According to the oral tradition at Tiruvahindrapuram, as mentioned earlier,

there were two images (Yoga-Hayagriva and Laksimi-Hayagriva) that were worshipped by
Vedinta DeSika. Although Vedinta Desika’s descriptions correspond to the Panicaratric
depictions of God, npeither of the images corresponds exactly to Vedanta Desika’s
(Paficaratric) iconographical descriptions of the deity in the Hayagriva Storra.®® In fact,
Vedanta Desika's depictions of Hayagriva based on the Agamas may be descriptions of actual
icons, or more likely mental images of the God conjured up in meditation.

Hayagriva Stotra and the Bhakti Tradition
Several verses of the poem contain a mood typical of Sri Vaisnava blakti poetry, both

Tamil and Sanskrit. The theology of praparti (liberation by surrender) and the $ri Vaisnava
understanding of the devotee’s reliance upon the grace of God are present in the poem.
Although there are several references to the Vedas in the poem. not surprisingly given
Hayagriva's rescue of the Vedas in His vibhava-avarara, there are also descriptions of
Hayagriva as God appearing in image form so that all His devotees (including ordinary
people) can directly perceive Him and be perceived by Him in the darsana™ experience:

Out of Your very compassion,

You must grant me Your side-long glance

because even though ignorant,

I am praising [You]! (v. 6)

and

35 See Chapter VI for a comparison of Deika's description of Hayagriva with the two images of Hayagriva
at Tiruvahindrapuram.

% Dariana (sight) is derived from the Sanskrit verb root drs “to see”. In Hindu temple religion, the “sight”
of the divine is the auspicious experience of the icoa involving the meeting of the eyes of God and devotee
whereby the devotee directly perceives God and is also perceived by Him. See Diana L. Eck, Darsan- Seeing
the Divine Image in India (Chambersburg, Pennsylvania: Anima Books, 1981).
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0O God!
May Your side-long glances
which are the companions

of Your waves of compassion,

bestow upon me continuously
the sacred speech .... (v. 27)

The side-long glance is associated in Sri Vaisnavism with the Lord’s presence. The calling on
God for the bestowal of His *“side-long glance™ is an expression—in the imagery of
romance—of the devotee’s desire to experience the delight of God's presence and His grace.
Out of His compassion, God condescends to grant devotees the blissful experience of His

presence. One of the goals of Sri Vaisnava devotion is the blissful visual experience of the

Lord.

Likewise, even though the srorra emphasizes meditation upon the Lord, it is

principally for an ecstatic experience of Hayagriva, continuous with Alvar emotionalism, that

its author longs for:

O Master!
the fortunate ones seek You

with their minds;

[their] meditating upon You
is like the waxing moon;

in [their] heart
an ocean of boundless bliss

that overflows with tears [of joy]. (v. 17)

Earlier, the poet describes in one verse the ecstatic experience of bliss brought about by
meditation on Hayagriva:

O Master!
While meditating on Your Lordship,
the fortunate ones continuously experietce
their body hair standing on end in delight,
from bathing in [Your] nectar,
which consists of bliss
that takes firm root
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in some imperceptible place,
and [causes] sprouts (to stand upright)
on limbs {of the body]. (v. 16)
Hayagriva is depicted as One who possesses light-like nectar, an image expressive of His
grace for all devotees. He is the “Abode of compassion™ (v. 5) and **produces the nectar of
bliss like a high tide rising up from the Milk Ocean™*’ (v. 13).

Interestingly, one reference includes the peacock mwotif used in the stories of Krsna's
sport (lild), as described in the Bhdgavara Purana.® Vedanta Desika, employing the pan-
Indian peacock motif, writes:

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 madya,

the enticing peacock feather

used in Your sport (/il@). (v. 18)
Bhagavata Purana X.21.3-5% describes Krsna as enticing the gopis with his peacock feather
in order to teach them about the path of devotion (blhakti-voga) and Truth; here, Vedinta
Desika, borrowing the peacock feather image from the God Krsna, has it represent
Hayagriva’'s lila.

Although the Hayagriva Stotra does contain several stanzas (already described)

reflective of the emotional-devotional mood contained in the Alvar hymns, and its author

57 Visnu reclines oa the Milk Ocean.

5% The important role of the Bhdgavara Purina in South Indian religion as well as in the developmeat of the
bhakti movement is discussed in Chapters [1] and V.

% Bndgavata Purdna, p. 1389.
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expresses the delight experienced by the devotee of His presence, it contains no descriptions
of the agonizing experiences of God’s absence such as we find in Nammalvar and Antal. The
focus of the Hayagriva Stotra is the praising of Hayagriva’s untainted essential nature; that is,
the verses laud the glorious nature of Hayagriva and His saving and purifying activities. An
example of the desire to attain Hayagriva's pure state is expressed thus: “raising [myself] up
to You with the splendorous form of sabda™® (v. 29). In advocating meditation upon God in
order for the devotee to become like Him, Vedanta Desika surely meant it to be within the
context of ViSistadvaita Vedanta philosophy; that is, although there is an eternal distinction
between cit (apnan) and I$vara, cit in liberation expands to become the equal of I§vara in
knowledge and bliss (creatorship is the one quality that belongs to Iévara alone.) The poem
combines the sectarian notion of praparti and the universality of God’s grace, even as it
contains frequent references to the Vedas and knowledge.

Finally, the poem contains the important $ri Vaisnava doctrine of salvation based on
grace alone:
Helpless
in the various kinds of leaming and arts
I, who have not even [prostrated]
to [Your iconic incarnation
in the sacred places,
am a new and worthy vessel
for Your compassion
that etemally embraces the helpless. (v. 30)
The major theological themes contained in the Hayagriva Stotra (the svaripa of God,

the understanding of avatdra, and the nature of biakn) demoustrate that Hayagriva, an

avatara of Visnu, is praised as Supreme. Vedinta Desika, unlike the Puranas and Agamas,

% Sabda literally means “word™, but may refer to /mantra or srusi.
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consistently depicts Hayagriva as a full form of Supreme Lord Visnu. Not only does Vedanta

Desika’s depictions of Hayagriva reflect His supremacy, but also conceptualize the Sri
Vaisnava understanding of God in terms of all the five forins God takes at different
regions/places as well as the Sri Vaisnava theological understanding of the equality of the
many forms that Visnu takes at specific places and sites, which is the topic of the following
section.

Topotheism: Vedinta Desika’s Depiction of Hayagriva

Vedinta Desika's Hayagriva Storra manifests the St Vaispava theological
understanding that I have termed topotheism—that the five forms of the Supreme Lord Visnu
(para) are all connected with specific locales and share an equality of status in being fuil
forms of God. Hayagriva is depicted as a form with the sanme ontological status as Visnu,
whether as a horse-headed being on earth at a specific time and place (vibhava-avatara), as
the indweller in the heart/mind (antaryamin) perceived by a yogi in meditation, or as an
iconic-incarnation (arcd-avatara) in the temple.

True, the stotra recognizes that the Hayagriva incamation has as His purpose the
welfare of humanity through the saving of the Vedas from the demons Madhu and Kaitabha
(v. 8). But the storra contains many more references to Hayagriva as the Indweller of the
soul/mind (antaryamin). For example, *“The wise ones in (their] hearts, contemplate your
image” (v. 13); “The King Swan [dwells] in the minds of the knowledgeable ones...[For] the
ones who behold You, existing in [their] minds,” (v. i4); “O Master! While meditating cn
your Lordship, the fortunate ones continuously experience their body hair standing on end in

delight”” (v. 16); “the fortunate ones seek [You]), with their minds; [their] meditating upon
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You” (v. 17).

Similarily, there are many references to the meditation and contemplation of
Hayagriva for the experience of His presence in the heart/mind: *“The wise ones in [their]
hearts, contemplate your image that is attractive like [rays] flowing out from the new moon”
(v. 13); “the fortunate ones seek [You] with their miuds, [their] meditating upon You is like
the waxing moon™ (v. 17); “We meditate on Your two [lotus-like] feet” (v. 21); *'I reflect on
Your sweet hand in the beautiful position of exposition™ (v. 23); “O Lord! I contemplate
[Your] right hand which [holds] the radiant string of rosary beads™ (v. 24).

Because the mental image resembles in detail the iconography prescribed tor a temple
image, it is often difficult to discern whether or not some of Vedinta DeSika’s stanzas are
directed to an icon (see vs. 6, 19, 20, 27, 32). However, in stanza 30, Vedanta Desika does
implicitly mention the worship of iconic forms.

Most importantly, all these references to Hayagriva (vibhava-avatara, antaryamin,
and arca-avatdra) are to forms of equal status, and most importantly they are all equal in
status to the Supreme Lord Visnu: “the Cause [of the universe]” (v. 1), “Even before [there
were] names and forms, You, revealer of the Vedas, are the [first] cause from which all things
were created” (v. 12), and the epithet of Hayagriva as the “All-pervading God™ (v. 25).

In the stotra, Vedanta Desika integrates and unites highly selective elements from
several religious streams: the pan-Indian mythic stream of the Epic and Puranic literature, the
sectarian texts (the Paficaratra Agamas) of iconography and ritual practice, and the
devotionalism of the Alvirs of the Tamil lands.

The various religious streams discussed in Part B (Epic, Purinic, Agamic) are
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manifest in Vedanta Desika’s stotra depiction of Hayagriva as the Lord of light and leaming.

However, what Vedanta Desika selects from the various religious streams and how he adapts
and organizes elements still remains to be understood. For that, we need to tum to the
*“reverse-prismatic” perspective, which is a useful tool to comprehend Vedinta Desika's
particular depiction of Hayagriva within the Sri Vaisnava tradition, the subject of the

following section.

THE REVERSE-PRISMATIC PERSPECTIVE: LOOKING BACK IN TIME

The attempt to more fully comprehend the development specifically of Vedanta
De$ika’s particular depiction of Hayagriva in his srorra—and thus comprehend the
developments in the regional “Sri Vaisnava” history of the deity in Tamil Nadu—one needs
to look backwards in time to see the influence on the storra of the various religious streams
(Epic, Purinic, Agamic). For, whereas the understanding of the Hayagriva figure in the pan-
Indian context involves an understanding of a multiplicity of myths and images, in the
regional $ri Vaisnava context the comprehension of the Hayagriva figure involves the study
of Vedanta Deéika’s synthesis of several variants.

In tracing the development of the images and worship of the pan-Indian deity
Hayagriva in the region of Tamil Nadu, I believe that the most suitable analogy for the
purpose to be that of a prism—"a transparent polygonal solid, often having triangular ends
and rectangular sides, for dispersing light into a spectrum or for reflecting and deviating

light”*' In physics, the prism is a mechanism used in the understanding of light. The prism

8! Collins English Dictionary (2nd ed; Loadon: William Collins Soas. 1986). p. 1217.
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diffracts light, breaking it into a spectrum of the rainbow colours. Similarly, in reverse

fashion, white light can be understood to be fused together out of the spectrum of colours. It is
in this latter sense of developing one out of the many that [ employ the term reverse-prismatic
perspective, a spectrum of rainbow colours fused into white light.

Although the prism belongs to the field of physics, it is a useful conceptual tool for
understanding the development of an Indian deity, especially a pan-Indian god who is
particularly revered and worshipped in the South. One may view Vedanta Desika's praise-
poem as the light and, looking back in time, see how through a $ri Vaisnava world-view
(prism) there has occurred in Vedanta Desika’s depiction of Hayagriva a fusion of the various
streams conceming the god. It should be noted that the use of the conceptual tool of the
reverse-prismatic perspective emerged, not as a result of imposing a rigid preconceived
methodology on the research materials (which can often limit understanding), but as a
consequence of an intensive study employing diachronic and synchronic analysis.

By employing the reverse-prismatic perspective in the analysis of Vedanta Desika’s
Hayagriva Stotra, 1 mean to suggest that the poem can most profitably be viewed as a
purposive and selective fusion of the varied spectrum of religious streams that have
influenced the poet’s consistent and unique depiction of Hayagriva in the context of the Sri
Vaisnava world-view. This depictiou further bolsters the notion that one can only speak of the
“histories” of the notion of the deity, and that there is a special $ri Vaisnava local “history” of
Hayagriva. The Hayagriva Stotra integrates and unites elements from several religious
streams: the pan-Indian mythic stream of the Epic and Purinic literature, the sectarian

Paficaritra Agamas that deal with iconography and ritual practice, and the devotionalism of
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the Alvar poets. Significantly, these religious streams are manifest in Vedanta Desika’s stotra
depiction of Hayagriva as the Lord of light and leaming. However, what Vedinta Desika
selects from the various religious streams and how he adapts and organizes selective elements
from them still remains to be understood. Importantly, one can discem in the Hayagriva
Stotra the influence of the Paficaratra Agamas and their understanding of mantra, which
sensitizes the reader to the $ri Vaisnava **personalization” of that tradition’s more abstract
understanding of mantra.

Hayagriva Stotra:
Continuities and Discontinuities with Srufi and Srmuti Texts )
In order to understand clearly the influences of the various Hindu streams upon Sri

Vaisnavism and to gain an understanding of Vedanta Desika’s depiction of Hayagriva as the
Lord of light and leaming, one needs to look at the pan-Indian references and depictions of
Hayagriva in the Epic and Puranic texts. A comparative analysis of the Havagriva Storra, in
the light of the Epic and Puranic avararic listings and myths, demonstrates how the myth
about Hayagriva's recovery of the Vedas in the pan-Indian mainstream texts (which make
Him the saviour and protector of the Vedas) provides the scope for Vedinta Desika’s
portrayal of the deity as the Savior and Protector of His devotees.
Hayagriva and the Vedas

The great importance that Vedinta Desika places upon srusi (that which is heard, the
Vedas) is amply reflected in the Hayagriva Stotra. Although the poet evinces no concem at
all for the origins of the horse-headed figure, nor refers to the possible Vedic antecedents of
the later avatdra (as in Satapatha Bralmana), he does make an explicit association between

Hayagriva and the Vedas. Firstly, Vedanta Desika describes Hayagriva's rescue of the Vedas
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as the reason for Brahma’s good fortune, as it was Brahma from whom the Vedas had been

stolen:

O treasury of speech!

Brahma would definitely become dull-headed

and lose his good fortune [as a god],

if, You who alone are compassionate,

did not teach him the Vedas

which were recovered from the demouns. (v. 8)
This verse makes reference to Visnu's particular descent to earth in the form of vibhava-
avatara. Hayagriva is praised for His act of recovering the Vedas from the demons (Madhu
and Kaitabha) and preserving it, a theme traced back to the Mahabhdarata and various Puranas
(see Chapter III).

More significantly, however, Hayagriva as a full form of Visnu is also associated in
the stotra with the Vedas in a variety of ways. Vedanta Desika refers to Hayagriva as the
“Expounder of the Vedas™ (v. 4), as well as praises Him for “sending forth the eternal Vedas™
(v. 2) and “sending forth the collection of the Rg. Yajur and Sama™ with His neighing sound
(v. 3). All of these references describe Hayagriva as not only the rescuer of the Vedas, but as
their very source.

The stotra also describes Hayagriva as having the “Form of the Vedas™ and being the
“Manifestation of the Vedas” (v. 6). He is described as the “*Root of the great tree of the
Vedas™ (v. 11). Hayagriva is further characterized as being the Protector of the Vedas:

...The safe-keepers

by which You alone,

protected the Vedic verses

down through the ages ... (v. 22)

Lastly, Hayagriva’s grace itself is referred to as being in the form of the Vedas (vs. 2, 3, 11).
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Through His association with the Vedas, Hayagriva also becomes associated with

speech. He is regarded as the “Lord of speech™ (vs. 4, 12) and as the *“Treasury of speech™ (v.
8). His grace of “‘true’ speech “removes the ignorance causing the loud and confused noise of
speakers” (v. 3). Vedanta DeSika prays to be blessed with sacred speech by His grace,
communicated through His side-long glances:

O God!

May Your side-long glances

which are the companions

of Your waves of compassion,

bestow upon me continuously
the sacred speech that flows like nectar

into people’s ears [who hear me]

fand are like] the cow of pienty,

for devotees seeking refuge [with You]. (v. 27)

This stanza, directed to Lord Hayagriva, contains Vedanta Desika's persounal request to be
made the recipient of His side-long glances so that he may attain sacred speech as a poet-
logician.

Vedanta Desika accords great potency to Hayagriva's grace of “true” speech:

Those

who even for half a moment

betake themselves to You,

who bathe [them] with [Your] rays

of pure/white light,
can slow the heavenly Ganges

flowing down from the Himalayas,

with [their] unimpeded rush of words. (v. 15)

... [For] the ones who behold You
existing in [their] minds

... Their words compete

in excelling [each other]

of their own accord,
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with appropriate dignity. (v. 14)

The philosopher Vedanta Desika further requests Hayagriva to grant him the grace of success
in debate: *“‘may the tip of my tongue obtain [its place] on Your throne'(v. 28).... “strengthen
me as champion at producing words™ (v. 29). It is only by God's grace that one may be a
vehicle of sacred speech. Sri Vaisnavas regard Vedinta Desika’s own expertise in poetics and -
philosophical-theological debate as the fruit of his requests for the grace of “true” speech in
this stotra.
Hayagriva in the Epics and Purigas

Vedanta Desika’s Hayagriva is both continuous and discontinuous with the pan-
Indian *“mainstream™ avataric listings and myths. Hayagriva appears in several lists contained
in the Puranas as an avardra of Visnu, yet he is most often considered therein as a subsidary
deity of minor importance. Although used in “mainstream”™ Hinduism and Paiicaratra, the
categories of “‘major” and “minor” are, however, inadequate when viewed within the context
of Vaispavism. As noted previously, Sri Vaisnava theology contains the category of airsa-
avatdra (arhsa *‘small or minute portion’™), but this specifically refers to the incamations of a
portion or attribute of Visnu's form, or of an emblem associated with Him.®? There is an
atypical description of Hayagriva as a partial incamation in Bralunanda Purana 5.37 (ca. 400
C.E.). However, in the context of $ri Vaispavism, to categorize Hayagriva as a “‘minor”
avatara (or an ammsa-avatara) would definitely be theologically misleading.

We have noted the ways in which Vedanta Desika establishes the supremacy of

%2 Some examples of arhsa-avatdras are Sudarsana (the incarnation of Visnu's cakra), Garuda, Kapila, and
several of the A]virs and Acdryas.
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Hayagriva: He is described as “having the form of knowledge (jiiana) and bliss (ananda)” (v.

2). Furthermore, Vedanta DeSika depicts Hayagriva as Creator of the worlds (vs. L1, 12).
Because the Sri Vaisnava depictions of Hayagriva recognize Him as a full form of Visnu,
Hayagriva cannot be viewed as a “minor” incamation. Rather, for Sri Vaisnavas, He is a
*“full” incarnation of the Lord.

Although there are disparate depictions of Hayagriva in the pan-Indian “*mainstream”
texts, Vedanta Desika in the Hayagriva Stotra makes reference to only one among several of
the Hayagriva myths surveyed therein. Hayagriva Stotra describes Hayagriva as One who
possesses a wholly benevolent nature; it contains no references to, or depictions of, Hayagriva
as ambivalent or demonic. Hayagriva recovered the Vedas from the demons for the welfare of
humankind. The central and crucial aspect emphasized by Vedanta Desika fromn the pan-
Indian texts (such as Mahabharata 12.335.1-64) is Hayagriva’'s benevolent act of preserving
and restoring the cosmic order by killing the demons. Each avarara descends to earth in very
specific circumstances. In the case of Hayagriva, the purpose of Visnu's avatdric appearance
was to save the Vedas, an act to which Vedanta Desika explicitly refers 1 his poem only once
(v. 8). The wholly benevolent nature of Hayagriva, continuous with the Sri Vaisnava and
larger Vaisnava understanding of Visnu, is what makes Hayagriva recognizable as an avatara
of Visnu.

As in the Vaisnava Puranas, there is no mention in Vedanta Desika’s srotra as to how
Hayagriva became one with a horse’s head (as in the Hayagriva passages in the Skanda
Purana and the Devibhdgavata Purdna). The lack of reference to, and interest in, the etiology

of Hayagriva’s horse-head is continuous with the stories about Hayagriva in the Visnu Purana
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(one basis of Visistadvaita Vedanta philosophy according to Sri Vaisnavas)*® and Bhagavata
Purana. The fact that Hayagriva appears as an avartara of Vispu in the Bhdgavata Purana,
which is a South Indian text, clearly demonstrates that Hayagriva's presence in the South was
not limited to Sri Vaisnavism. But Vedinta Desika, following the Alvirs and Pariéara Bhattar
(see Chapter V), is careful to establish Hayagriva as a wholly benevolent “full”” form of God.
Not unexpectedly, with his Sri Vaisnava theological orientation, Vedinta Desika (like the
Visnu Purana) only incorporates the Purinic myth of the benevolent Hayagriva who recovers
the Vedas in order to maintain the cosmic order. Vedanta Desika may have had a dual
agenda: the desire to give Vedic legitimacy to Sri Vaispavism and to maintain the wholly
benevolent nature of Visnu’s avarara, without a trace of impurity!

For Vedanta Desika, the Epic and Purdnic myth of Hayagriva's benevolent act of
restoring the Vedas is important, because it (1) establishes the deity as an avardra of Visnu,
(2) associates Him with the Vedas, and (3) depicts Hiin as a protector of the devotees on the
basis of having killed the demons Madhu and Kaitabha. But, in fact, Vedanta Desika does not
place as much importance upon the Hayagriva myth as he does upon Hayagriva's qualities
and power. All of these three aspects provide the scope for Vedanta Desika’s depiction of
Hayagriva as the Lord of light and leaming.

As we have seen, although the myth of Hayagriva's recovery of the Vedas is
mentioned only once, the stotra does contain several references associating Hayagriva with

the Vedas. In fact, Vedanta Desika appears less interested in the Hayagriva myth and not at all

63 See Stotra Ratna, v. 4. Stosrarama, or The Hymn-Jewel, of $ri Yamundcdrva (translation by Swami
Adidenanda) (Madras: Sri Ramakrishaa Math, 1950), p. 7.
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concerned with how Visnu obtained the head of a horse; rather, he is more focused on
Hayagriva’s connection with the Vedas, speech and mantras. This lawter aspect reflects
Agamic influence on Vedanta Desika, and on $ri Vaisnavism as a whole.

Hayagriva Stotra in the Light of the Pificariitra Agamas

$ri Vaisnavism—a temple-centred tradition with a strong orientation towards icon
worship—has been influenced a counsiderable degree by the Paiicaritra Agamas. Many of the
beliefs, concepts, and rituals contained in the Pajficaratra Agamas have been incorporated into
the Sri Vaisnava tradition. Given the influence of the Agamas on the development of Sri
Vaisnavism, an analysis of the Agamic references to Hayagriva—from the viewpoints of
theology, devotion, and iconography—is crucial to a better understanding of Vedanta
Desika’s portrayal of Hayagriva in the Hayagriva Srotra.

The Agamas’ primary concern is with temple building, image making. and rituals.
Although claiming to be Vedic, they seek to give legitimacy and recognition to what are
really extra-Vedic traditions. To be accepted by the orthodox, the Agamas had to be
legitimated as Vedic. Following Yamuna (lith century C.E.), Vedanta Desika regards
Paficaratra as “Vedic”. Yamuna defended the Paiicaratra Agamas in his Agama Préarmdanyam,
and Vedinta Desika wrote a whole text in “defence™** of the Paiicaratra Agamas entitled
Paricararra Raksa.

The coatinuities and discontinuities of the Paficaritra Agamic depictions of Hayagriva

with the Hayagriva Stotra sheds light on how the portrayal of Hayagriva is, in fact, a

* Although Desika’s Pdiicaritra Raksa is often referred to as a defence of Paiicaritra, the text, in fact, scems
to be more of an exposition of Pificaritra theology.
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synthesis of elements from both the mainstream pan-Indian (Mahdabharara, Vaisnava and
“encyclopedic” Purdnas) and the pan-Indian sectarian texts (Paiicaritra Agamas).
Furthermore, the stotra provokes a pertinent question about the relation between the Puranic
and Agamic texts with regards to the source of, the mythology about, and iconographical
references to, Hayagriva. The references to Hayagriva in the Agamas illuminate one aspect of
the development of this avatdra as the Lord of light and leaming within the Sri Vaisnava
tradition, but also the ways in which Sri Vaisnavism has exploited, expanded and, in some
cases, ignored the Paiicaratra theological tenets.
Theological Status

A comparative study of the Agamic descriptions of Hayagriva as an emanation of a
vyiztha reveals the Agamic influence on Vedinta Desika's depiction of Hayagriva.
Inconsistencies are found in various Agamic depictions of Hayagriva. Visvamitra Sarhita®
describes Hayagriva as an emanation of the vyviha Savikarsana: Visvaksena Sarihita,
following Mahabhdrata 12.327.79-87, depicts Him as an emanation of the vyi@/ia Aniruddha.
Vedanta Desika does not portray Hayagriva as a vydhia emanation. Significantly, however, he
does link the qualities associated with both Aniruddha and Sarhkarsana to Hayagriva.
According to Paiicaritra and Sri Vaisnava theology, Aniruddha’s special qualities are creative
energy (sakn) and splendour (tejas); the Sarikarsana vyiha is endowed with the qualities of
knowledge (jiidna) and strength (bala) and it is Sarhkarsana who provides the sasmras.
Vedanta Deéika’s portrayal of Hayagriva as the Lord of light and leaming must certainly have

its origins in the qualities of these two vyihas. Although Vedanta Desika ignores the Agamic

% Also coatained in Arka Visnu Dharmontara Mahipurana 3.80.3b.
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vyitha-vibhava systematic theology, the tejas of Aniruddha has become the light of Hayagriva

and the jiiana of Samkarsana (and his role as the provider of the sdsrras) has become
Hayagriva's learning in the stotra.

Vedanta Desika refers to Satvara Sarihita and Alirbudhnya Sarirhita in His defence of
the Paiicaratra Agamas (Pasicardtra Raksa).*® Matsubara regards Vedanta Degika as the first
Sri Vaisnava Acirya to recognize the Ahirbudhnya Sarithita as authoritative. Thus, we can be
certain that Vedanta DeSika was familiar with the two Saithitds that contain extensive lists of
Visnu's avataras (including Hayagriva). These texts portray Hayagriva's status with
ambiguity. In one text, Hayagriva is regarded as a “major” (mnukhiva) avarara; in another He
appears as a “minor” (gauna) form of Vispu. With regards to these Agamic categories,
Vedanta Desika carefully distinguishes himself from Paiicaratra theology. Vedinta Desika
writes that the mukhya and gauna categories of the viblhava-avararas are simply for the
purpose of “‘organization”, and instead uses only the tenns vvitha and vibhava-avardaras as
technical terms for the many forms found in the Agamic listings.*’

Vedanta Desika explicitly states that there are thirty to forty vibhiava incamations of
Visnu, but he does not provide an extensive and systematic theological description of the

evolution of the forms emanating from the Supreme God (as do certain Paiicaritra Agamas),

% $ri Panicardsraraksa of Vedanta Desika, pp. 186-189 (Index).
The other Paiicaritra Agamas that Vedanta Desika cites which coatain references to Hayagriva are:
the Naradiva Sarihid, the Sripauskara Sahita, the Havagriva Sarithitd, the Isvara Sarnhita. and the Padma
Sanhita.

7 Furthermore. the Sri Vaisnava Acirya Pillai Lokicirya in his treatise Tanvatrava distinguishes the major
(mukhya) form from the subsidiary (gauna) form of the Lord; while the fonner type possesses God's essential
pature, the latter avasdric form exists as a result of God's will (siitra 104). According to Lokicirya, one should
worship the mukhya form if desirous for moksa (siatra 105), as the gawsa form is only able to bestow worldly
booas (sitra 106). Pillai Lokicirya, The Tamvarraya of Lokdcdrva: A Treatise on ViSistddvaita Vedania
(translation by B.M. Awasthi and C.K. Datta) (New Delhi: Muashiraum Manoharial. 1973).
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nor does he list the incamations (as do the various Paiicaritra Agamas).*® Like Rimanuja,
Vedanta Degika removes avatdras from their Agamic doctrinal context (vyiha and vibhava-
avatara theory and listings) and uses them primarily in a devotional context.** Unlike the
Paiicaratra Agamas, even as he incorporates vyiiia imagery (light and learming), Vedanta
Desika is consistent in his portrayal of Hayagriva, that is, Hayagriva is a full form avarara of
the Supreme Lord Visnu.

According to the Agamas (such as Visvaksena Sarithita), whereas the primary
(mukhya) vibhava-avataras are worthy of worship for liberation (/moksa), the secondary
(gauna) avataras should be worshipped only for mundane fruits. By way of contrast, Vedanta
Desika’s stotra describes Hayagriva as bestowing both mundane fruits. such as the mastery of
speech in his theological debate (v. 28), and liberation from the cycle of birth, death, and
rebirth (v. 19). The fact that Vedanta Desika looks to Hayagriva not only for material fruits,
but for moksa itself, is further proof of the poet’s understanding of Hayagriva's status as the
full form of Visnu.

The only reference to Hayagriva with the epithets of knowledge (jiiana) and bliss
(d@nanda) located in a Paficaratra text is in the mid-to-late Sesa Savithira 40.17 (ca. 800 C.E.),
which describes Hayagriva as follows: “God who has the neck ot a horse [and is] in the form

of consciousness (cif) and bliss (dnanda), and has a body completely decorated by

® Vedanta Desika, Srimad Rahasyatrayasdra, Chapeer V, section “fvara’.

® As discussed in Chapter V under “Sri Vaispavism”, Raminuja remioved the vviiia theory and the sar-gunas
of God from their original doctrinal and cosmological coatexts and used them in the $ri Bhdsya in a devotional
context; that is, he treated the vyiiha theory solely as providing the sacred names of the Godhead to be used in
meditation, and carefully described the sar-gunas as less essential to the nature of Brahman than the five
defining qualities of Brahman's svaripa (essential nature), which he derived from the Upanisads (Sri Bhasya
3.3.11-13) (Taittiriya Upanisad 2.1 2.5; 3.1; 3.6 and Katha Upanisad 3.3). See Canman, Theology of
Ramdnuja, p. 92.
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splendour/light”.

Although there is a great deal of ambiguity regarding Hayagriva's theological status
in the Agamas, His mantraic form is associated with the Etemal Spirit and the Vedas in
Sripauskara Sarhita 24.35b (ca. 500 C.E.). This aspect can be understood as perhaps the
earliest Agamic attempt to establish Hayagriva's supremacy. This strand of Agamic theology
is reflected in Vedanta Desika’s Hayagriva Stotra.

Hayagriva Stotra refers to Hayagriva as having the form of /nanrras: *You, whose
body consists of mantras™ (v.10). This specific theological description of Hayagriva as having
mantraic form is directly based on the Paiicaritra Agamas (for example, Sesa Sarithita 40.17).
Among the pan-Indian “mainstream” texts, a similar depiction of Hayagriva is found only in
the “‘encyclopedic™ Puranas (see, for example, the Garuda Purdna 1.13.1-10; 1.34 which is
believed to contain summaries of Agamic literature). The similarities between the Agamas
and encyclopedic Puranas reflect the relation between the two genres of Hindu literature.

Hayagriva’s association with the Vedas is central in both Vedanta Desika’s Hayagriva
Stotra and the Paiicaritra Agamas. Hayasirsa Sarihita (ca. 800 C.E.) begins with the story
about Hayagriva and His glorious act of saving the Vedas tfrom the demons Madhu and
Kaitabha—the central benevolent myth about Hayagriva referred to in the Mahabharata,
Agni Purana, Bhagavata Purana, and in Vedanta Desika’s Havagriva Stotra. It appears that
the earliest detailed benevolent myth of Hayagriva's recovery of the Vedas is found in the
Mahabharata, and then later referred to in several Purinas (Agni. Bhagavara), but similarily
retold in the Hayasirsa Sarmhita. Likewise, Hayagriva is also described in the Agamic corpus

as “having knowledge of the Vedas” and as the “‘Bestower of knowledge” (Sanatkwnadra



202
Sarhita), as well as the “Horse-faced One who is [in the form] of the Vedas, and smri...”

(Sripauskara Sarihita 24.35b).

An important doctrine of Sri Vaisnavism is that of the eternal inseparability of Lord
Visnu and His consort Sri. As seen in Chapter V, Sri, taking an appropriate form, is said to
accompany Visnu in each and every one of His incamations.”® It is therefore surprising that
the Hayagriva Stotra, although presenting Hayagriva as a “full”” form of Visnu, never depicts
Him as being accompanied by Laksmi. This is, however. continuous with the Piiicaratra
Agamas, in which Hayagriva is usually not depicted as being accompanied by His consort.”
In the vast majority of Agamic depictions, Hayagriva is either standing or sitting alone.
Furthermore, although the concept of the inseparability of Sri and Visnu is present in the
Visnu Purana and several late Agamas, Hayagriva is not usually depicted with Laksmi.
Although Vedinta DesSika's Hayagriva Stotra does not depict Hayagriva accompanied by
Laksmi, his philosophical treatise Sata Disani does. Furthermore, we find that at
Tiruvahindrapuram, where Hayagriva is explicitly worshipped as an iconic incamation of the
Supreme (see Chapter VII), there are images of Him accompanied by Laksmi. This reflects
the gradual change in depictions of Hayagriva according to Sri Vaisnava theology. Indeed,
Hayagriva's association with Laksmi is a late development.
Devotional-Poetic Descriptions

A few of the poetic descriptions of Hayagriva in the Hayagriva Stotra are continuous

™ See Nayar. Poetry as Theology, pp. 225-227.

' There are two exceptions to this depiction in the Agamas surveyed. Hayagriva is portrayed as being
accompanied by Laksmi in Hayasirsa Sarithita 20.2.24-26 as well as accompanied by Sridevi and Bhiimidevi in
Parasara Sambhiti 28.6.
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with mainstream Vaisnavism. The conventional devotional-poetic depictions of Hayagriva
include the common lotus (padma) motif, reflecting Vispu's purity, tendemess, and beauty.
Hayagriva is described as having “lotus-like feet” (v. 19), “lotus-like hands™(v. 32), and as
“seated on a white lotus™ (v. 32). There are also references to Hayagriva's *“side-long glances™
(v. 27), a common motif reflective of the Lord's compassion and grace. These motifs, often
contained in Hindu devotional poetry, are conunonly used in classical Sanskrit love poetry.
Certain of the poetic descriptions of Hayagriva in the Havagriva Stotra are continuous
with the storra genre generally. The gods are frequently described in the srotras as “shining”
(devas “'shining ones™), an epithet more ancient than the Agamas. In the Hayagriva Stotra,
Hayagriva is depicted as having “the body [made of] pure crystai™ (v. 1) and is frequently
referred to as “Splendour’””. Both of these depictious reflect Hayagriva's luminosity—which is
both a name of Visnu *He Who shines” (bln:inul_z),.'2 and one of His six qualities (sadgunas),
tejas (splendour), a quality associated with vvi/ia Aniruddha (see “Theological Status™
above). Throughout the poem, Hayagriva is described as possessing white or bright light.
Although “Splendour” is one of the names of Visnu, white light is not a feature usually
associated with Him generally.”? In the Hayagriva Stotra, however, Hayagriva's radiance is

said to be “more lustrous than a mountain of pure crystal gems™ (v. 2), and He is compared to

2 §ri Vishnu Sahasrandma with the Bhashya of Sri Purasara Bhattur. translation by Prof. A. Srinivasa
Raghavan (Madras: Sri Visishtadvaita Prachan Sabha, 1983), n. 126. There are other names reflecting Vispu's
splendour: candra-amsuh “He who is possessed of effulgent rays like those of the mooa (n. 282); bhdskara-
dyusih “He Who has the refulgeace of the sua” (0. 283); amrta-wiisu-udbhavah “the Source of the nectar-rayed
mooa” (0. 284); and bhanuh “Lustrous Sun” (a. 285).

3 There is a reference to the quality of crystal-like radiance in the awakened ones in Visnu Purina 4.24.25-
29). The Purina states the following coaceming those who will be saved by Visnu's avarara (Kalkin) dunng the
Kali age, when the practices taught by the Vedas and the institutions of law shall nearly have ceased: “He [that
is, Kalkin] will thea re-establish righteousness upoa earth; and the minds of those who will live at the end of the
Kali age shall be awakened, and shall be as pellucid as crystal.”
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a *‘cut crystal” (v. 32). There are other descriptions based on the imagery of light, such as

“Whose body is {made of] pure crystal” (v. I), and the One who has “rays shining from [His]
anklets™ (v. 21).

This stotra imagery, although ancient, may be Agamic in origin. The references to
Hayagriva in the Agamas also depict Hayagriva as radiaut. Pddma Sarhita 22.2b-8a
describes Hayagriva as being composed of “‘crystal-like nectar”, continuous with the frequent
descriptions of His luminosity. This description is a prominent theme in the Hayagriva Siotra,
too. Not only is there a luminous quality to Vedanta Desika’s Hayagriva. but light is also said
to radiate from the objects He bears. Hayagriva’s left hand holds a book which “[shines] with
red lustre [as if] bearing a cluster of corals™ (v. 25), while His right hand holds “the radiant
rosary beads™ (v. 24).

Iconography

Four stanzas in the Hayagriva Stotra (vs. 23-25, 32) are especially significant in that
they appear to be iconographical in content. Because, according to Agamic practice,
iconography is employed both in terms of an appropriate mental image and temple icon, the
referent of these stanzas is ambiguous. As in the Agamas, the iconographical emblems and
features connected with Hayagriva in Vedanta Desika’s storra can be divided into two
categories: those that are associated with Visnu generally—the conch (sank/a) and the discus
(cakra)—and those that are specific to the Hayagriva incamation. Specific to Hayagriva are
the book (pustaka in v. 25), the rosary beads (mala in v. 24). and the hand position of
knowledge/exposition (jiidna-mudra in v. 32). These emblems that are specifically attributed

to Hayagriva are, interestingly, continuous with the Tantric tradition and are found in several
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Paiicaritra passages (for example, Padma Sarithita 22.2b-8a),”* thus reflecting the influence

of the Agamic tradition upon Vedinta Desika. The book can be interpreted as the Vedas, or
simply the manifestation of His Divine Wisdom. The rosary beads most likely have their
origin in the tradition of mantra—the rosary being a device for counting the number of
mantra repetitions. Finally, Hayagriva’s hand position of knowledge (jiidna-mudra)
symbolizes His role as Expounder of the Vedas and True Wisdom. It is significant that the
two emblems (the rosary and the jiiana-mudra) that are attributed specifically to Hayagriva,
although not described in the “mainstream”™ Epic and Puraiic texts, appear in the Paiicaritra
Agamas; their appearance reflects the role of Hayagriva as the bestower of bliss and
knowledge through meditation.
Hayagriva and Mantra

An important element in the Hayagriva Stotra is mantra. Hayoagriva is described as
one “whose body consists of mantras™ (v. 10). Furtherimore, the poem claims that the devotee
raises himself up to God *“‘with the splendorous forin of sabda (mantra or sruti)” (v. 29). Key
syllables (bija-aksara) are representative of particular deities. Hayagriva is also referred to as
the “imperishable Divine Source of the sacred syllable (aksara)” (v. 11), that is, Om—the
eternal syllable and the ultimate source of sound and creation (as in the Vedas).

Furthermore, several verses in the Hayagriva Stotra emphasize contemplation on
Hayagriva's form in one’s mind through images conjured up by the repetition of mantras. The

contemplation of Hayagriva's form is believed to be the means by which one attains

™ And, indeed, Vedinta Desika makes reference to the Padma Swithita in his defence of the Piicaritra
Agamas (Pascardtra Raksd), which is evideace that he was familiar with the text. Sri Paicardtraraksa of
Vedanta Desika, pp. 186-189 (Index).
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knowledge and bliss. Quite different from the ecstasy expressed in other stanzas, the

following one emphasizes that contemplating Hayagriva's form and viewing Him as the
etemnal syllable is one of the means to experiencing these two qualities of His:
Reflecting upon You,
taking refuge with Your form,
raising myself up to You,
with the splendorous form of sabda (mantra. sruti) .... (v. 29)

Interestingly, the theological, poetic and iconographical descriptions of Hayagriva in
the srotra bring together the devata, mantra, and yansra forins of a deity (especially devata
and mantra) as described in the Paiicaritra Agamas.

Hayagriva Stotra and the Personalization of Mantra

The Paiicaritra Agamas and the Havagriva Stotra contain depictions of Visnu
common to “mainstream Hinduism”, as well as elements that follow the specific Agamic
prescriptions conceming the deity. Although the Agamas provide an extensive and systematic
theological explanation of the evolution of the various torms of Visnu. the texts also depict
three forms of a deity: devara (personifying), mantra (sonic), and vanrra (symbolic).”” These
three forms of a deity, important for the purpose of ritual practice. are evident in the specific
references to Hayagriva. The more abstract ritual usage ot mautra, vanrra and devara, already
found in the Paiicaratra tradition, is taken up and expanded upon by Vedanta Desika in his
devotional poem Hayagriva Stotra.

Vedanta DeSika extends the Agamic abstract linkage of mantra and yantra with

devara, as he incorporates into his poem typical devotioual-poetic motifs and Alvar

73 See Gupta, “The Piiicaritra Attitude to Mantra™, pp. 224-48.
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emotionalism. This, in effect, creates a highly “personalized” uuderstanding of God, more
appropriate for Sri Vaisnavism in which a unique spirituality, founded on the devotees’
intimate and emotional relationship with Deity (as anraryamin, or more commonly, arca-
ayatdra), is central.

Hayagriva Stotra reflects the process of the removal of Agamic images and ideas
from their Paficaratric milieu, and of their recontextualization according to the unique Sri
Vaisnava world-view. With regards to Hayagriva, Sri Vaisnavisin appears to have not only
appropriated, but expanded and personalized the rather abstract Paiicardtric linkage of mantra
and devatrad, thus creating an understanding of Hayagriva, that is suitable and attractive to the
$ri Vaisnava emotional-devotional experience of a personalized God. For example, Vedanta
Desika prays to be bathed in the shining rays of Hayagriva (v. 32). Vedanta Desika’s
Hayagriva is a more personal deity, wherein we can see the appropriation and of these various
forms as the antaryamin and, possibly, arcd-avatdra forms of God.

Along with its poetic elements of devotion. one of the Havagriva Stotra’s most
significant features is the way in which it incorporates mantra into the $ri Vaisnava world-
view. Mantra and deity are linked generally in Tantric traditions, and specifically in the
Paiicaratra Agamas, where the conception of deity in those traditions remains relatively
abstract, a figure to be visualized in highly formalized systems ot” meditation. Following the
Alvars, however, Sri Vaisnavas have developed a passionately emotional and intimate
relationship with God, especially in His incarnation in temple icons.”® Although there is no

direct and explicit reference in Vedanta Desika’s srofra to its having been written in praise of

" Nayar, Poetry as Theology. pp. 165-169.
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a particular icon, the poem contains stanzas that reflect Tamil Alvar emotionalism along with
iconographical descriptions that are continuous with the Agamic Sathiti literature.”’

In his poem, Vedanta DeSika emphasizes meditation on Hayagriva based on the
mental image: ‘““The wise ones in their [hearts] contemplate Your image™ (v. |13); and *{For]
the one who beholds You, existing in [his] mind/heart, the King Swan, [dwelling] in the
minds of the knowledgeable ones...” (v. 14). These stanzas reflect the importance given by
Vedanta Desika to the practice of conjuring up a mental image ot God. a practice intimately
connected with mantra, which is an abstract sound-expression used for the purpose of
conjuring up the image of God”® through its repetition. The image of God is connected to the
understanding of mantra. According to Vedanta Desika, Hayagriva not only has the form of
knowledge and bliss (v. 1), but He is the means for his devotees to attain knowiedge and bliss
(v. 13), and is Himself the bestower of knowledge and bliss (v. 5). Similarily, this pattem
directly corresponds to the role of mantra in the Agamic tradition: mantra is the syllablic form
of Truth, the means of attaining Truth, and the giver of Truth.” Unlike the ritual texts based
on the Agamas, however, the stotra represents a contluence of Tantric ritual understanding of
deity (devara, mantra and yanrra) and ecstatic bhakti (emotional worship of a personalized
God). The Hayagriva Stotra demonstrates the process of the “personalization™ of the Agamic
understanding of mantra. For Pancaratrins mantra is both the goal aud the means, and Sri

Vaispavas extend it to a more personal God.

7 See Chapter [V.
™V K. Subramanian, Saudaryalahari (Varanasi: Motilal Banassidass. 1977), p. 55.
™ Hayagriva is also described as having the form of the Vedas (vs. 3. 4), as being the means for his devotees

to attain the Vedas (vs. 3, 4), and also as One who grants the wisdoin of the Vedas to his devotees (vs. 3, 4, 6,
10).
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The Confluence of Mantra and Iconography

Vedanta Desika’s Hayagriva Stotra reflects the confluence of the understanding of
mantra and iconography. As we have seen in the Hayagriva Siotra, Hayagriva is, on the one
hand, depicted in image form with specific iconographical features and emblems (devara-
marn) (v. 32). On the other hand, He is also described in mantraic tashion, as *You, whose
body counsists of mantras” (v. 10), and as “the imperishable Divine Source of the syllable™ (v.
11). The verses do not only parallel the mantraic and vamrraic practice of the Agamic
tradition, but also show that the author of Havagriva Stoira has employed and expanded these
concepts by personalizing the Agamic approach to both mantra and deity.

$ri Vaisnavas regard the Hayagriva Storra as a poetical hymn created from the mantra
of Hayagriva. The recitative purpose of the Hayagriva Srora is the obtaining of the boons of
powerful speech and knowledge. According to Staal. although the mantras that are prescribed
in the Puranas are literally meaningful (unlike the Tantric bija-manmas), they are treated as if
they are, in fact, devoid of meaning.®® By way of coutrast, in Havagriva Stotra the mantra is
personalized and given not only meaniug but explicit visual content. There is an emphasis on
the personal and, as in the Alvars, on the ecstatic experience of God through meditation and
contemplation on the deity’s form as described in the Paiicardtra Agamas (v. 32). Alvar
emotionalism is incorporated into the poem through the ecstatic experience elicited by
meditation upon the image of the horse-headed deity (v. 16).

The poem, for the most part, advocates meditation resulting in a mental image of

%0 Kane's rationale is that they are not distinguished from each other by the different deities to which they
refer or by their “translatory meaanings”, but by the fact that these mantms are, respectively, five-syllabic
(pancaksara), six-syllable (sadaksara), eight-syllabic, etc. Kane 1930, cited in Staal's “Vedic Mantra™, in
Mantra, p. 63.
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Hayagriva (vs. 13, 14, 16, 17, 21, 23, 24, 29). Because, according to Paiicaratrins, the mental

image resembiles in detail the iconography prescribed for a temple image, it is often difficult
to discern whether or not some of Vedanta Desika’s stanzas are directed to an icon (see vs. 6,
19, 20, 27, 32).

Vedanta Desika's Hayagriva Stotra retlects the process of the “personalization of
mantra”. Just as the interplay between the function of mantra aud the stotra can be observed
in the Sri Vaisnava tradition, whereby more devotional and emotional praise-poems become
increasingly more salient features of temple liturgical pertormances.”' there is a somewhat
similar process evident in respect of the mantra-deity. The mantra-deity in Vedanta Desika’s
poem is considerably more personalized than in the Agamas.

This personalization does not just reflect the interplay between the concept of the
mantra as a manifestation of God and the link between the worshipper and the worshipped, as
in Tantra. Rather, it reflects the on-going transformition of the relatively more abstract
notions of the manifestation of God in the mantra, in Paiicaratra, into a more personalized
notion of God who evokes for Sri Vaisnavas an emotional and relational experience (whether
it be the antaryamin or arca form of the Supreme Lord Visnu).

Significantly, unlike the references to Hayagriva in the Piiicaratra Agamas, the Alvars
or the Bhagavata Purana, Vedanta Desika’s srorra explicitly describes Hayagriva as granting
liberation from the cycie of birth, death, and rebirth (saitsara) (v. 19). Verse 19 is a key
verse, reflecting the transformation from the incousistent Puranic depictions of Hayagriva and

the ambiguous theological status of Hayagriva as avardra in the Piiicaratra Agamas, into a

% Nayar, Poetry as Theology, pp. 22-24.
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conception of the deity Hayagriva as having the saine theological status as that of Lord Visnu.

This is made evident in the description of His role as bestower of moksa, with whom a
devotee may take refuge (seen most explicitly in the later text Laksmi Havavadana Prapatn).

Hayagriva in the Regional Hymns of the
Tamil Ajvars and An Early Sri Vaispava Acarya

Following the Alvars and Pariara Bhattar, Vedanta Desika is careful to establish
Hayagriva as a wholly benevolent avatara of the Supreme Lord Visnu. Firstly, on the basis of
Nammalvar's and Tirumankai Alvar's stanzas listing Visnu's avardras. we can be confident
that these two Alvars regarded Him as the full form of God and as Protector of the world.
Tirumankai Alvar’s Periva Tirumoli contains the only Alvar reterences to the mythic act of
Hayagriva's recovery of the Vedas from the demons Madhu and Kaitabha as avarara (Periva
Tirumoli 5.3.2 and 7.8.2). Tirumaikai explicitly praises Hayagriva for His glorious act of
saving the universe by recovering the Vedas.

The portrayal of Hayagriva in Bhattar's stanza describes the horse-headed God as
having recovered the Vedas from the demouns, Madhu and Kaitabha. and as having
bequeathed the Vedas to Brahma, bringing life to all. Havagriva Storra’s depiction of
Hayagriva as the recoverer of the Vedas and as a benevolent protector is continuous with both
the Alvars and Bhattar.

Secondly, similar to both the Alvars and Bhattar, Vedanta Desika does not refer to,
nor show any concern about, the etiology of Visnu’s horse-head (as is done in the Hayagriva
passages in the Skanda Purana and Devibhagavata Purdna). Any reference to etiology would
have undermined the wholly benevolent nature of Visnu's avardra. Although Vedanta

Desika's depiction of Hayagriva is continuous with those of the Alvars and ParaSara Bhattar,
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there are some new features in Vedanta De$ika’s Hayagriva Stotra. Vedanta De$ika does not

only write about Hayagriva’s benevolent act of recovering the Vedas at a certain time and
place (as a vibhava-avatara), but also explicitly as the Supreme who grants both boons and
moksa. For Vedanta Desika, Hayagriva, the protector of the Vedas, has become the protector
of His devotees.

Though Vedanta Desika’s poem is continuous with the early Tamil references, there
are some differences. Although the early depictions of Hayagriva are simply with regards to
Him as a vibhava-avatara who recovered the Vedas, Vedinta De§ika moves beyond the
Alvars and Vaisnava Puranic descriptions of the deity. He depicts Hayagriva as not only the
saviour of the Vedas, but the very source of the Vedas. There is in Vedanta Desika’s stotra a
confluence of the Agamic mantraic and iconic descriptions of Hayagriva. And, the mere
meditation on Him for the conjuring up of His image is for the experience of the antaryamin
form of Hayagriva—a “full” form of Lord Visnu.

The various religious streams, including the pan-Indian mainstream texts, are well
manifest in Vedanta Desika’s Hayagriva Stotra depiction of Hayagriva as the Lord of light
and learning. Vedanta Deséika selects from the various religious streams, and organizes and
adapts selective elements within the $ri Vaisnava theological world-view. Because he unites
the pan-Indian Sanskrit stream of religious literature and the regional Tamil Alvar religion of
grace, Vedinta DeSika’s portrayal of Hayagriva in this stotra has both historical and

theological significance.
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THE HISTORICAL AND THEOLOGICAL SIGNIFICANCE
OF THE HAYAGRIVA STOTRA

Vedanta Desika placed importance upon the Vedic tradition within Sri Vaisnava
devotionalism. Consequently, his writings are geared towards two different audiences: (1) the
pan-Indian scholars and Brahmana priests, for whom he writes in Sanskrit, with proof texts
from the Vedas [for example, [Sopanisad Bhasya®™ (Commentary on the I§a-Upanisad),
Tanva Tika (Challenge of the Truth), Paricardmra Raksa (Defence of Piiicaratra)]; and (2) the
larger Sri Vaisnava community of ordinary Tamil-speaking people, for whom he writes both
in Sanskrit and in the South Indian vemnacular languages (Tamil and Manipravala). Some of
his compositions have a strong Alvar devotional-emotional tone [for example, Varadardja
Pajsicasat (Fifty [stanzas] [in Praise of] Varadaraja) and Dehalisa Stuti®® (Praise Poem to
the Lord of the Porch). Other compositions have a strong Paiicaratric esoteric-ritual bent, such
as Rahasya Traya Sira (The Essence of the Three Rahasyas) and Carama Sloka Curukku®
(Commentary on the Carama Sloka).

The Hayagriva Stotra emphasizes both the Vedic tradition—restricted to twice-bom
males or, more often, only to brahmana males—and the universal religion of Sri Vaisnavism,
in which salvation, open to all, is dependent on the grace of God. It would seem that this dual
emphasis in Vedanta De$ika preserves the pre-eminent position of the priestly class, even

when articulated within the context of the $ri Vaisnava notion of grace.

%2The Iiopanisad Bhdsya is a Sanskrit commentary oa the [Sa-Upanisad. Isvasyopanisadbhasya (Madras:
Vedinta Defika Research Society, 1975).

%)The Dehaleesa Stuti is a Sanskrit praise-poem which contains twenty-eight stanzas, and is in praise of the
Lord of the Porch at Tirukkoiliir.

% The Caramasloka Curukku is a Tamil commentary on the carama sloka. which is Bhagavad Gita 18.66.
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Hayagriva Stotra is significant in that its imagery (an incarnation of Visnu who
recovers the Vedas) mirrors the importance Vedanta Desika himself gives to Vedic education
and Vedic tradition. Although Vedanta Desika’s disillusionment with the disintegration of
Hinduism, particularly the hypocrisy of the bralmana priests and the downplaying of
traditional Sanskrit education, probably occurred after Vedanta Desika composed the stotra, it
was apparently reinforced by an already present appreciation of the Vedas and high regard for
the Sanskritic tradition. Furthermore, the Hayagriva Stotra, because it is in Sanskrit, can 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-Indian level. This phenomenon will
be further 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 Vaisnavas were marginalizing the Vedic
tradition with their radical interpretation of doctrines like praparri. He therefore believed in
the need for a corrective by way of a renewed appreciation for the Sanskritic Vedic side of the
tradition. Consequently, Vedanta De$ika’s original purpose would seem to have been to
restore the balance between the Tamil and Sanskrit Vedas within wubhaya-vedanta by re-
emphasizing the Sanskrit side so as also to restore the balance between grace and action. This
view must certainly have been reinforced after his trip to the North. Lastly, Vedanta Desika’s
attraction to the Hayagriva God can be interpreted in the light of the religio-political climate
of India at the time (Islamic rule). Indeed, the deity who saved the Vedas from the demons
can be understood as a metaphor for the political situation, wherein the Vedas needed to be

rescued from the “‘demons’—the Muslims.
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CONCLUSIONS

The important theological themes contained in Vedanta De$ika's Hayagriva Stotra
are: (1) Hayagriva's essential nature (svaripa) as jiiana and ananda, and as thus identical
with Lord Visnu, (2) emotional devotion (bhakni) towards the deity, (3) the Supreme's
association with the Vedas, expressed not only as His having recovered and protected the
Vedas, but predominantly as protector of His devotees, and (4) the Supreme as the source of
the syllable Om.

Not only did Vedinta Desika popularize the horse-headed deity among Sri Vaisnavas,
but he depicted Him as a “full-form™ of God who can be approached for both mundane fruits
and for moksa. Vedinta Desika's Havagriva Stotra reflects the influence of Sri Vaisnava
topotheism;, that is, the Sri Vaisnava understanding that the five forms which the Supreme
Lord Visnu takes at specific places all share a theological status that is equal to the para form
in Vaikuntha. Vedanta DeSika explicitly describes Hayagriva as a form with the same
ontological status as Visnu, whether in the heart or as an icon.

As one analyzes the mythological (benevolent, malevolent, ambivalent) depictions
and stories of Hayagriva in the Epics and Puranas, as one surveys the variant theological and
ritual references to Hayagriva in the pan-Indian sectarian Agamic texts, and as one considers
further the developments in the regional Sri Vaisnava literature, it becomes obvious that the
material on Hayagriva defies any simple interpretation that suggests a unilinear development
of the deity.

The tracing of the development of the images and worship of this pan-Indian deity,
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who is at the same time especially revered in the South, is a matter of some complexity. The
pan-Indian texts reveal a profound and abundant diversity in the depictions of the horse-
headed figure. On the basis of the wide variety of texts surveyed for the present study, it
appears that one can only speak in the plural of the “histories”, rather than a single history, of
the horse-headed figure Hayagriva. In order to assist comprehension of the development of
Hayagriva worship in Tamil Nadu, the analogy of the prism proves to be eminently useful.

In line with the “reverse-prismatic” perspective, Hayagriva Stotra can most profitably
be viewed as a fusion of a spectrum of selected elements from a variety of religious streams
(Epic, Purdnic, Agamic, local Tamilian). That perspective further enhances the notion that
one can only speak of the “histories” of the deity and that the Sri Vaisnava “history™ of the
understanding of Hayagriva is, among those histories, unique. This aspect aids our
understanding of the interrelation among the various religious streams within Sri Vaisnavism.
Vedanta Desika selects elements from the various religious streams, and then adapts and
organizes them according to his Sri Vaisnava world-view.

Vedinta Desika’s Hayagriva Stotra is a poem that reflects Sri Vaisnava theology as a
confluence of the classical myths contained in the Mahdbharata and Puranas, the esoteric
(devata, yantra and mantra) and iconographical elements of the Paficaratra Agamas, and
Alvar devotionalism. Sri Vaisnava concepts of prapari and forms of god, based on the
Agamas, can be clearly discemed in Vedanta Desika’s Hayagriva Stotra, as well as the Alvar
emotional-devotional mood, which includes references to ecstatic religious experience.

Even though Hayagriva appears as both a demon and an avatdra of Visnu in some of

the Puranas (Agni, Bhdgavata), following Visnu Purana as well as the Alvars and Parasara
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Bhattar, Vedanta Desika is careful to establish Hayagriva as a wholly benevolent incarnation

of Visnu. Furthermore, none of the Alvar or Sri Vaisnava authors refer to, or show any
concern about, the etiology of Visnu's horse-head (unlike the Hayagriva passages in the
Skanda Purana and Devibhagavata Purana). However, unlike the Nammalvar, Tirumankai
Alvar, and Bhattar who refer to Hayagriva only as a vibhava-avatara who recovered the
Vedas, Vedanta De§ika chooses to emphasize the identification between para, vibhava,
antaryamin, and possibly arca forms of Lord Hayagriva.

At the same time, great importance is placed in the storra upon Hayagriva's
association with the Vedas, sacred speech, and meditation/contemplation in one’s mind of His
form (antaryvamin). The emphasis on the mental image, which is described in one stanza as
the mantraic form of Hayagriva (v. 11), although founded on the Paiicaratric understanding
of mantra, moves significantly beyond it toward a distinct “personalization”™ of the mantra
concept of deity. The Paiicaratric 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 means to, and the bestower of jiiana and dnanda.

The confluence of Agama and bhakti in the Hayagriva Stotra will be further
highlighted in Chapter VII, which provides an analysis of post-Vedanta Desika worship of
Hayagriva at the Swami Hayagriva Temple at Tiruvahindrapuram, Tamil Nadu. Moreover,
that chapter includes a discussion of the description of Hayagriva in three Sri Vaisnava
texts—literary genres which demonstrate the merging of Alvar emotionalism and Agamic
ritual according to the Sri Vaisnava world-view.

Specifically, the Hayagriva Stotra contains one reference to the Epic and Puranic
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myths of the benevolent Hayagriva who recovered the Vedas from the demons (see Chapter

II), and several iconographical descriptions continuous with the Paficaritra Agamas (see
Chapter IV). The later Sri Vaisnava worship of Hayagriva founded on the Hayagriva Stotra,
evident in the construction of the Swami Hayagriva Temple and in the composition of
devotional hymns, more explicitly demonstrates that the history of Hayagriva in Sri
Vaispavism has been deeply influenced by topotheism. In his depictions of the iconography of
Hayagriva, Vedanta De$ika’s storra may be interpreted as advocating the worship of
Hayagriva in iconic form. Although Vedinta Desika’s description of Hayagriva cannot be
tied to any particular extant icon, its final outgrowth is the specific iconic-incarnation of
Hayagriva present at the Swami Hayagriva Temple (Tiruvahindrapuram) and in three late Sri

Vaisnava hymns, which form the topic of the next chapter.



CHAPTER VII

TOPOTHEISM AND THE LIVING TRADITION OF
HAYAGRIVA WORSHIP AT TIRUVAHINDRAPURAM

Vedanta De$ika’s experience of the grace of Hayagriva, and the srotra he
consequently wrote in His praise, led to the popularization of the worship of the horse-
headed deity in Tamil Nadu. Most importantly, a Hayagriva temple was built at
Tiruvahindrapuram where, according to legend, Vedanta Desika had first received
Hayagriva's grace. Furthermore, four Sri Vaisnava hymns have additionally been
composed in devotion to Hayagriva: $ri Hayagriva Astottara Sat Nama Arcana (The
Worship of the Hundred Names of Sri Hayagriva), Atha Sri Hayagriva Mila Mantra
Stuti (The Praise of the Root Mantra of Sri Havagriva), Sri Hayagriva Abhigamana
(Morning Prayer to Sri Hayagriva), and Laksmi Hayavadana Prapatti (Surrender to
Hayagriva Accompanied by Laksmi). As frequently found in the Hindu tradition, these
works are unauthored, implying that their source is divine. It is difficult to date the
hymns, but they are certaintly from the post-Vedanta Desika era.! Although they follow
Agamic ritual practice and are meant to be used in temple or home rituals, they also
explicitly depict Hayagriva’s status as the “full form™ of Visnu, incarnate in iconic form
(arca-avatrara). [All quotations are based on my own original translations, which form
Appendix I1.]

This chapter deals with Hayagriva after Vedanta DeSika. Apart from discussing

the local story about Vedanta DeSika and his worship of Hayagriva, it provides an

! One reasoa for this coaclusion is that Atha Sri Hayagriva Miala Mansra Snai coontains a complete
verse from Vedinta Desika’s Hayagriva Stotra. See section below on “Sri Vaispava Hymns in Praise of

Hayagriva™.
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account of the Swami Hayagriva Temple and its rituals, as well as a commentary on the

significance of the four S$ri Vaisnava hymns in praise of this deity. In addition, this
chapter includes an analysis of the role and status of Hayagriva in Tamil Nadu. The
development of Hayagriva’s status and role in the Tamil milieu reveals the Sri Vaisnava
theological understanding that the five forms of God appear at specific places as Supreme
Visnu—topotheism. Though Hayagriva's status in Vedanta DeSika’s Hayagriva Stotra
corresponds to the various forms of Visnu (para, vibhava, antaryamin), Hayagriva
worship in contemporary Tamil Nadu reflects the $ri Vaisnava devotional preference for
the Supreme Visnu’s iconic-incarnations (arca-avatara) in specific places in the Tamil
lands.> The regional evolution of the horse-headed deity illuminates the change in the
status and role of Hayagriva in the light of the $ri Vaisnava concept of the arcd-avataric
form of God.
Tiruvahindrapuram: The Divine Region of Hayagriva

According to the $ri Vaisnava tradition, there are one-hundred and eight divya-
desas (divine regions or sacred places). The pilgrimage places located in present day
Tamil Nadu are categorized according to five different regions: Cola Natu, Pandya Natu,
Malai Natu, Natu Natu, Tondai N;igu.3 Two divya-desas are located in Natu Natu (South
Arcot District), one being Tiruvahindrapuram.® The god at Tiruvahindrapuram is

Devanatha (Tamil, Devanayaka Perumal) and the goddess is Hemambuja Nayaki (or

?$rinivadisa, Yarindramatadipika, 9.27.

> The two remaining divya-desas are: Vada Natu (border of sarisdra) and Tiru Natu (heavea).

* According to Gopalan, other aames for Tiruvahindrapuram are: “Ayindai, Phanipathipuram. Poan
Ayindai. Teanyindai, and Ayindainagar”. $ri Vaishnava Divya Desams (108 Tiruppatis) (compiled by
L.V. Gopalan) (Madras: Visishtadvaita Pracharini Sabha, 1972), p. 55.
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Vaikunthavalli). As we will see, Vedanta Desika is very closely associated with the

Devanatha Temple, having written a complete poem in praise of its presiding deity called
Devanayaka Parnicasat. The river that runs close to the temple is called the River Garuda
(garuda-nadr). On the basis of information from two modern-day devotees of Hayagriva,
Neelameha Bhattachariar and T.K. Piran (whom I interviewed),’ the Devanitha Temple
was built some 550 years before Vedanta De$ika's time (ca. 8th or 9th century C.E.).°

According to Neelameha Bhattachariar, there is a unique feature in the iconography of
the mila-bera (fixed or immovable image)7 of Lord Devanatha at Tiruvahindrapuram: a
lotus in the middle of Devanatha’s hand represents Brahma, an eye in the forehead
represents Siva, and His forelocks of hair also represent Siva. The temple priest
maintains that all the three deities—Brahma, Visnu and Siva—are represented here.

Devanatha's utsava-bera (utsava, the movable festival image) carries the Sankha, cakra

SAn interview with T.K. Piran. Neelameha Bhattachariar, D. Rajagopalan. and Thiruvaezi
Gopalachanar, was held on Janvary 24, 1997 at the home of T.K. Piran at Tiruvahindrapuram. As the
discussion and conversation was in Tamil, Dr. K.K.A. Venkatachari asked the questions [ had prepared
and translated their aaswers into English. [ have reworked the conteats of the coaversation so that it is
organized according to the outline of my study. However, | have remained true to the ideas and
comments of the various people present during the interview. All four men spoke of Hayagriva. Vedaata
Desika, and the Devanitha and Hayagriva temples.

a. Neelameha Bhattachariar (b. 1930) is a priest of the Devanitha temple at Tiruvabindrapuram.
He received the initiation mansra from Krishnamurthi Bhattachariar, his adopted father. Since attaining
the mantra, Neelameha Bhattachariar has been giving the mantra to others so that they may receive the
benefits of its recitation. A number of people approach him to co-meditate on the particular mantra, with
the expectation of gaining worldly benefit from meditation/recitation.

b. T.K. Piran (b. 1913) is the grandson of Pandita Bhushana. Bhagavata Vishyam. He is a retired
Sugarcane Inspector for Parry & Co factory.

c. D. Rajagopalan (b. 1916) is a practitioner of siddhi medicine; the main aim of those who
practice siddhi medicine is alchemy. He is a RMP (registered medical practitioner).

d. Thiruvaizi Gopalachaniar (b. 1917).

§ See below for evidence regarding the date of the Devanatha temple.
" Every South Indian temple contaias a miala-bera. the main deity which is immovable and usually of
granite. A smaller movable icon is called the wsava-bera (utsava, festival), because it is takea out in

procession during special festival days.

® Information from T.K. Piran and Neelameha Bhattachariar.
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and gada in three hands, whereas the fourth hand holds the lotus. The temple today is

under Vaikhanasa Agamic ritual (not Paficaratra).’

Bhattachariar claims that, according to local tradition, during Vedanta Desika’s
time the Devanatha Temple had two images of Hayagriva for worship: (1) the Yoga-
Hayagriva which gives the power to speak even to a dumb person; and (2) Laksmi-
Hayagriva, which is Hayagriva accompanied by Visnu's inseparable consort Sri Laksmi.
The Yoga-Hayagriva remains till today in the Devanatha Temple, though the Laksmi-
Hayagriva is presently the presiding deity at the Vatakalai Parakila Matha'® in Mysore,
where Hayagriva, along with His consort, is worshipped with great devotion. Both of the

images are of bronze and are movable.

% Tradition has it that the Vaikhinasa Agamas were written by Vikhasa (a Vedic sage) under the
guidance of Visnu, whereas the Piiicaritra Agamas are believed to have been revealed by Nariyaga
(Vispu) Himself. The name Vaikhinasa means “ritual fire”, and these Agamas possibly take their name
from the forest hermits who performed fire rituals. Although the Vaikhinasa texts appear oaly in post-
Vedic and post-Epic times. they are believed to be the oldest Vaispava literature. The Vaikhinasa
tradition is mainly found in the Tamil and Telugu regions. and presently several important temples such
as Tirupati, Kiiicipuram and the Vaispava temple at Mathura coatiaue to be run according to Vaikhanasa
practices. Jan Gonda, Medieval Religious Literature in Sanskrit, A History of Indian Literature, Vol. II,
Fasc. | (Wiesbaden: Otto Harrassowitz, 1977), pp. 140-141.

According to some circles. Vaikhanasa is “more” legitimate and orthodox, based on the fact that
the Vaikhanasa tradition follows many Vedic principles and rituals represented in the Taistiriva branch of
the Black Yajur Veda. The followers of Vaikhinasa considered Paiicaritra unorthodox. Coasequently,
animosity developed between the two sects of the Vaispava Agamic tradition. Smith, Vaisnava
Iconography: According to Pahcaratragama Texts, p. XXV. Gonda, Medieval Religious Literature in
Sanskrit, p. 141. Although there has been tension between the two Agamic traditions. the oanly real
difference between the Vaikhanasa and Padcaritra is their ritual practice. Smith, Vaisnava Iconographyv,
pp. XXV-XXVI. _

According to Goada, the main differences between the two Vaisnava Agamic groups are: (1) the
Paiicaritrins recite the Tamil Alvar bymas during worship, whereas Vaikhinasios do not. (2) ualike the
Paiicaratrins. Vaikhanasins do not have icons/images of the Alvars or the dcaryas. (3) although the
Paiicaritrins recognize Antil as a consort of Visnu. Vaikhinasins do not consider the possibility of an
ordinary women attaining such status; (4) although both Piiicaratrins and $ri Vaisnavas brand their
bodies as part of their initiation ritual (pasica-samskdra), Vaikhanasins do not; (5) differences in the
Paificaritra and Vaikhanasa descriptions of Visnu's attendant deities; and (6) Vaikhanasins give special
prominence to Sri as Vispu's saksi “creative power”. Gonda. Medievai Religious Literature in Sanskrit,
pp-142-143.

19 Accordiag to tradition, the founder of the Parakila Matha (Vatakalai) knew Vedanta Desika in

Kiiicipuram. The Laksmi-Hayagriva image was given as a donation to the Mysore royal family of
Vodayars in return for having received temple offerings. See $ri Vaishnava Divya Desams. pp. 55-56.
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Significantly, the Alvar poet who specifically sang in praise of the Devanitha

Temple is Tirumankai Alvar. As we have seen, Tirumankai Alvar explicitly mentions
Hayagriva several times in his Periya Tirumoli. 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 Garuda and Hayagriva on the hill called Ausadhagiri, right next to
the Devaniatha Temple.!" There is an annual festival during September-October
celebrating Vedanta Desika's association with the Devanatha Temple.'?

The story of Vedanta Desika’s experience of Hayagriva's grace on the
Ausadhagin hill and his subsequent composition of the Havagriva Stotra served to
popularize devotion to Lord Hayagriva in the area. Consequently, around 1667 C.E., the
Swami Hayagriva Temple was built on Ausadhagiri. Before describing the Swami
Hayagriva Temple, I will first provide an overview of the sthala-purdana'’ of the
Devanatha Temple and the local story about Vedanta Desika.

The Sthala-purana of the Devanatha Temple, Tiruvahindrapuram

The sthala-purana of the Devanitha Temple at Tiruvahindrapuram claims that it

is based on the story from the Brahmdnda Purana."* Typically, there is an attempt in the

"' $ri Vaishnava Divya Desams., pp. 55-56.

'2 $ri Vaishnava Divya Desams, pp. 55-56. For information about the rituals and festivals at the Swami
Hayagriva temple., see the section below om “Rituals at the Swami Hayagriva Temple,
Tiruvahindrapuram®.

”Sthala-purér}a (ancient story of a [sacred] place) (Tamil, talapurdnam) is a collection of the local
myths and legends of a specific pilgrimage place or temple. The religious stories reflect the particular
traditions that have evolved around a shrine and its locale and, more importantly, account for its sanctity.
The deity of each South [ndian shrine has both a Tamil and a Sanskrit pame. In the sthala-purdna, local
myths are frequently connected with pan-Indian mythological history. See David Dean Shulmaa. Tamil
Temple Myths: Sacrifice and Divine Marriage in the South Indian Daiva Tradition (Princeton: Princeton
University Press, 1980), pp. 4-9.

'““Tiruvahintirapura Stalapurinam”, in Tiruvayintirapurattu Tirukksyil (Tiravaheendirapuram: Sri
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sthala-purana genre to connect local myth and legends with the classical Sanskrit

Puranas, adapting certain of their stories to the particular town, temple, and icon.

In the first chapter of the sthala-purana, Narada asks his father Brahma to teach
him about the glory of Visnu (Hari). Brahma responds by narrating the story of the arca-
avatara of Hani (Visnu). Brahma explains how Visnu was not found until the rsis (such
as Sanaka) weat to Tiruvahindrapuram. The sthala-purana then gives precise directions
as to the location of the temple:

Tiruvahindrapuram is situated at six vojanas'® north of Kumbakonam, in

a direction due southeast of Tirupati, due south of Kaicipuram and at a
distance of half a yojana west of the sea.'

This is a typical sthala-purana motif: the sages or gods are unable to find the Deity until
they arrive at the specific place that is the subject of the sthala-purana. This motif
demonstrates the sanctity and importance of the particular temple or shrine.

Upon arriving at Tiruvahindrapuram, the rsis saw their Splendorous Vispu
holding the conch and discus, accompanied by His consort Sri Devi. Meanwhile, as the
rsis were praising the Lord, the sage Markandeya asked the Lord to incarmate Himself in
the form of an icon at Tiruvahindrapuram. In chapter three of the sthala-purana, the sage
Narada continues to ask his father Brahmi to explain the glory of Sri Devanitha and the
River Garuda. Brahma then informs Narada about a certain sage who will receive the

grace of Hayagriva at this spot. One passage in the sthala-purdna associates Vedanta

Devanatha Kainkarya Sabba, 1982), pp. 7-39.

'S One yojana is equivalent to four krosas or approximately nine miles. Monier-William, Sanskris-
English Dictionary, p. 858.

!5 The sea refers to the Bay of Bengal.
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DesSika both with the Devanatha Temple and with Hayagriva:
In Kali yuga, a great sage, who would be an avatara of Hari's bell,'” shall
be doing penance under a peepul tree. He shall obtain the Grace of
Hayagriva. The sage shall reside long here and shall make a residence

here. Even a bath in or sip of the water of the well, shall beget all
auspiciousness and moksa.'®

Vedanta DeSika’s attainment of the grace of Hayagriva through penance is presented as
the central basis of the importance and sanctity of the temple. This sthala-purana clearly
appears to have been written after the time of Vedanta DeSika. Worshippers of Hayagriva
in Tamil Nadu today believe that it is through Hayagriva's grace that Vedanta Desika
attained moksa.'®
The Local Story of Vediinta Desika at Tiruvahindrapuram

The temple’s sthala-purana is supplemented by a number of local stories based
on oral tradition of Vedanta Desika’s sojourn at Tiruvahindrapuram. According to T.K.
Piran and Bhattachariar, Vedanta Desika, having received the special garuda-mantra
from his uncle, Atreya Ramanuja, then performed penance by reciting the mantra in
Tiruvahindrapuram. Finding the nearby river congenial for his rapas (austerities),
Vedanta Desika chose the area of the Devanatha Temple to meditate upon Hayagriva.
The Supreme is said to have appeared before Vedanta Desika in the form of Hayagriva,
and blessed him with wisdom. Because of Vedanta Desika’s penance, Hayagriva granted

him knowledge and facility in the composition of hymns. Hayagriva's grace is believed

' Vedinta Desika was named Venkatanitha (Lord of the Bell) by his pareats, after the main deity of
the Tirupati Temple.

'* “Tiruvahintirapura Stalapurinam”, p. 36.

'* Information given by T.K. Piran and Neelameha Bhattachariar.
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to have enabled Vedanta DeSika to write many scholarly books.2° Interestingly, Vedanta

Desika is said to have meditated on the garuda-mantra (given by Atreya Riminuja, who
is considered to be an incarnation of Garuda) and received the grace of Hayagriva. Here,
we see the importance of the Vedas in Vedanta Desika’s spirituality: Garuda®' is
regarded as the representation of the Vedas, and Hayagriva is praised for having
recovered the Vedas from the demons as well as being the source of the Vedas.

Vedanta Desika was bestowed with a special title, sarva-tantra-svatantra
(independent master of all the arts), by the community. The local oral tradition today has
many legends about Vedanta Desika as the independent master of all arts. Today an
image of Vedanta DeSika is found in the Devanatha Temple, in a separate shrine on the
left side of the inner sanctum; according to tradition, this image was made by Vedinta
Desika himself. The traditional account has it that Vedanta DesSika as a master of the arts
was challenged by a sculptor to make an image of himself. Vedanta Desika fulfilled this
demand in order to prove his status as the master of the arts.”

Another fascinating legend tells us how Vedanta Desika was tested for his cobbler
skills, and surprisingly he made a fine pair of leather chappals (sandals). Vedanta
Desika’s association with the making of leather sandals is now used to legitimize
Vatakalais® wearing of leather chappals (whereas previously they only wore wooden

shoes because leather was a taboo). As one of the temple priests put it: “Anything

2 [pformation from T.K. Piran and Neelameha Bhattachariar.
2 Garuda. an eagle-headed maa. is the vehicle of Visnu.

2 1aformation from T.K. Piran and Neelameha Bhattachariar.
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connected with Vedinta DeSika has become sacred in Tiruvahindrapuram.”®® It is

important to note that Hayagriva in Vedanta De$ika’s stotra is praised as the Lord of
learning, and these local stories about Vedanta De§ika as the master of the arts are
undoubtedly derived from these depictions of Hayagriva.

The two local stories about Vedanta Desika cited above, not only depict him as
skilled in philosophy and the arts, but also reflect the deification process of a great
Acirya, whereby he attains the status of an anu-pravesa-avatara (divine element of the
Supreme). According to Sri Vaisnavas, the divine entered into Vedanta Desika and made
him an incamate form of God Himself. An anu-pravesa-avatara can be worshipped
either as the possessor of divine qualities or as God Himself.** In the case of Vedanta
Desika, his image is worshipped now at the Devandtha Temple as both Acirya and
God.”

It is highly significant that, when [ tried to raise the issue about the ambivalent
nature of Hayagriva (including the horse-headed demon killed by Visnu, or Hayagriva as
found in the Mahdbhdrata, Devibhagavata and Kalika Puranas), there was great
reluctance to 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 completely foreign to the $ri Vaisnava

world-view and theology, for God in His many forms is wholly benevolent.

3 Information from T.K. Piran and Neelameha Bhattachaniar.

“Srinivasa S.M. Chari, Vaisnavism: lts Philosophy, Theology. and Religious Discipline (Delhi:
Motilal Banarsidass, 1994), p. 218.

B §ri Vaishnava Divya Desams, pp. 55-56.
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The Local and Living Tradition of Hayagriva Worship

Swami Hayagriva Temple at Tiruvahindrapuram

The hill that rises next to the Devanatha Temple is known as the mountain of
herbs (oushada-giri). There are now seventy-four steps up the hill that lead to the Swami
Hayagriva Temple (previously, and in Vedanta Desika's time, there was only a path up to
the top of the hill). When the Swami Hayagriva Temple was constructed so were the
seventy-four steps, representing the number of propagators-teachers Rimanuja had
himself appointed.?

The Swami Hayagriva Temple was built around 1667 C.E., thus it is only 330
years old and relatively new for a temple in the Tamil lands. Ausadhagiri is an ideal
place for a temple; the Agamas advocate the construction of temples near a river, or on
top of a hill, and it meets both of these recommendations. Nevertheless, Ausadhagin’s
greatest claim to fame is as the place where Vedanta Desika received the grace of
Hayagriva. There are four mala-beras (immoveable fixed images) at the Swami
Hayagriva Temple. The central image is of Laksmi-Hayagriva. On His right side stands
Venugopila (Krsna with a flute), and on His left is Garuda. The image of Garuda has a
unique feature among Garuda icons: one hand is in the upadesa-mudra, because it was
Garuda (Atreya Ramanuja) who gave the mantra to Vedanta Desika.?’

According to Neelameha Bhattachariar, the Swami Hayagriva Temple was

reconstructed in 1881 C.E. by P.L. Punnarangan. More recently (1892 C.E.), on top of

28 Information from T.K. Piran and Neelameha Bhattachariar.

7 Information from T.K. Piran and Neelameha Bhattachariar.
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. the hill, there was constructed a Hayagriva mandapa (a covered shrine that is part of the
temple) at the place where Vedanta Desika is believed to have performed his tapas.
There are relatively recent inscriptions at the Swami Hayagriva Temple relating
to the construction of the mandapa as well as the later renovation of the temple.”® The
inscriptions demonstrate how the worship of Hayagriva is, indeed, local; that is, seven of
the eight donors are from the South Arcot District (five of the six are living in Putuvai
[Pondicherry]). Although there is one donor from Rajasthan, he is a Vatakalai “who has
settled in the north”. The latter fact demonstrates how important Hayagriva is to devotees
of the Vatakalai sect and the Sri Vaisnava tradition of devotees’ identifying themselves
with the divya-desa in, or closest to, their natal place. Even when Vatakalais leave the

Tamil lands, they continue to associate with, and be devoted to, Hayagriva and Vedanta

. Desika.

 There are seven temple inscriptions dating from 1873 to 1961 C.E..

1873 The bed chamber was coastructed by Raidkammail, wife of Cuppuraya Cettiyar,
belonging to Putuvai (the old name of Poadicherry).

1875  The well on the hill is the tarma (Sanskrit, dharma) (religious duty, thus donation] of
Cuppuraya Cettiyar, belonging to Putuvai.

1879  Oa the hill belonging to Putuvai the five sons of Municimi Cettiyar (1) Kopal Cettiyar,
(2) Irakava Cettiyar, (3) Kisanappa Cettiyar, (4) Cami Cettiyir and (5) Kurunita
Cettiyar.

1881  Central mantapa (Sanskrit, mandapa) at Hayagriva temple. It is the tarma of Ku.
Narayapa Cami Tasag, belonging to Putuvai.

1885 The planting of different kinds of trees is the rarma of Apirimi Ammai beloagiog to
Valavaniir Kumira Kuppam, wife of Appavu Utaiyir and mother of Varatarija Utaiyar.

1892  On the southem side of the Hayagriva temple is a four pillared mantapa. It is the tarma
of Macila Manipijlai, belonging to Putuvai, Karimanik Kuppam.

1961  The southern direction of the Sri Hayakriva svami sanpati (Saaskrit, samadhi) and the
castern side of the mantapa is renovated, [also] a froat mantapa of four pillars is added.
All of these services are offered by Paikir, $ri Manakal Maikanirim [an industrialist
belonging to Diddvana (Rajasthan)]. Acirya of the latter is chief of Uttara Ahobila
Matha (those settled in the North) Acirya Vini Rakavan. The trustee of the temple is
$ri K6. Tanakdti Pataiyikyiyar, with great devotion.

Tiruvayintirapurattu Tirukkoyil, pp. 65-67. | am indebted to K.K.A. Venkatachan for the

. translation.
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Rituals at the Swami Hayagriva Temple, Tiruvahindrapuram

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
commuaity as a whole. There are three general categories of temple rituals/festivals: (1)
nitya-utsava (also referred to as puja or arcand-karma) are the daily, weekly, and/or
monthly rituals to be performed in a temple; (2) naimittika-utsava are the annual
observances for special occasions like harvest, marriage and birthdates of the deity or
patron of the temple; and (3) kdmya-utsavas are rites observed for special reasons. i.e,
boons, thanksgiving, atonement and the like.?

The nitya-utsava at the Swami Hayagriva Temple is performed twice a day, once
in the moming and once in the evening. People in Tiruvahindrapuram and its
surrounding region also worship Hayagriva in a special way every Thursday. In pan-
Indian Hinduism, Thursday is the day of Brhaspati (the god of learming). $ri Vaisnavas in
the Tiruvahindrapuram area especially meditate on Hayagriva, who is also revered as the
god of learning, on that day. Functionally, for Vatakalais, Hayagriva also takes the place
of the non-sectarian goddess Sarasvati in the worship that is performed at the beginning
of pajd. Vaisnavas pray only to Vaisnava 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 Vaisnavas Hayagriva is functionally aligned with

® Y. Daniel Smith, “Festivals in Paiicaritra Literature”, in Religious Festivals in South India and Sri
Lanka, ed. by Guy R. Welborn and Glean E. Yocum (New Delhi: Manobar Publicatioas, 1982), pp. 27-
49.
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the worship of Sarasvati in another way: On the eve of Vijyada§mi, which takes place at

the end of the Navaratri celebrations—the traditional autumnal equinox (kanya
sarikranti)®® —people come and worship Hayagriva as the God of learning. Generally, in
other regions of Tamil Nadu, the day is celebrated among non-Vaisnavas with the pija of
Sarasvati. However, even though the day is also known as Sarasvati pijd, Vaisnavas
come to Tiruvahindrapuram to worship Hayagriva in her place. Many students start
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 aiso a monthly
worship of Hayagriva at the temple during the time of the sravana star (night of the full
moon in the month of July-August). During the time of the sravana star, the bronze
utsava-bera of Hayagriva is taken from the Devanatha Tempie along with the image of
Vedanta Desika to the top of the hill. This ceremony is known mangala-sansana (‘the
act of wishing for joy™).

The Brahma-utsava (also called maha-utsava) is the annual Hindu temple festival
which may last from one up to thirty days. The celebration occurs in order to mark the
day of the consecration of the temple or of the icon. Annually, during the Brahma-utsava
festival in Tiruvahindrapuram, Sri Vaisnavas recite Vedanta Desika’s Havagriva Stotra

as part of the temple ritual.’! According to the priests in Tiruvahindrapuram, the local

% The traditional autumnal equinox (kanyd sasikranti) is in the tenth lunar phase (tizhi “lunar phase”
which refers to the mooa travelling twelve degrees; the moon cycle of fifteen phases is equivaleat to a
fortnight) during the moath of dsvina (third week of October to second week of November). Karen L.
Merrey. “The Hindu Festival Calendar”, in Religious Festivals in Soush India and Sri Lanka, ed. by Guy
R. Welborn and Glenn E. Yocum (New Delhi: Manchar Publicatioas, 1982), p. 2.

" Information from T.K. Piran and Neelameha Bhattachariar. See also Singh, Vedanta Desika, pp. 13-
20, 50-54.
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people celebrate Hayagriva for ten days in the month of Avani (Tamil month of mid-

August to mid-September).”> During this festival, the image of Hayagriva is not taken
out in proccession, but worshipped only 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 be powerful in the fulfillment of all worldly desires, He is a popular form of God to
pray to for boons, especially those regarding education and business.” According to
Bhattachariar, even Muslims are frequent visitors to the Swami Hayagriva Temple on the
hill, seeking boons, though they are not allowed in the Inner Sanctum of the Hayagriva
Temple.”

Sri Vaisgava Devotional Hymns in Praise of Hayagriva

There are four Sri Vaisnava devotional hymns (in Sanskrit) specifically directed
to Hayagriva: Sri Havagriva Astottara Sat Nama Arcana (The Worship of the Hundred
Names of Sri Hayagriva), Atha Sri Hayagriva Mila Mantra Stuti (The Praise of the
Root Mantra of Sri Hayagriva), Laksmi Hayavadana Prapatti (Surrender to Hayavadana
Accompanied by Laksmi), and the Sri Hayagriva Abhigamana (Morning Prayer to Sri

Hayagriva). All four of the hymns refer to the mythic history of Hayagriva as avatara;

2Merrey, “The Hindu Festival Caleader”, p. 2.
33 Information from T.K. Piran and Neelameba Bhattachariar.

3 Iaformation from T.K. Piran and Neelameha Bhattachariar.
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however, they appear to have been written only after Hayagriva was established as

Supreme and installed as icon (arca-avatara) in Tiruvahindrapuram. The hymns reflect
the importance of the recitation of mantra/stotra in Sri Vaisnava ritual and theology. The
Sri Vaisnava ritual practices delineated below are the foundation of the popular
devotional texts to Hayagriva under discussion here. Hymns such as these are often
ignored in scholarship because they are not written in a highly stylised form of Sanskrit,
nor do they convey the intellectual dimension of Hinduism (like the philosophical texts).
However, they constitute the very heart of Hindu religion, and thus reflect popular belief
and worship. These devotional poems are found in pamphlets, obtainable cheaply at the
entrance to every South Indian temple.”” These types of hymns are one of the most
common mediums through which ordinary people gain religious knowledge and derive
thetr world-view.

Sri Hayagriva Astottara Sat Nama Arcand (The Worship of the One Hundred and
Eight Names of $ri Hayagriva)*®

The Worship of the One Hundred and Eight Names of Sri Hayagriva is a good
example of a literary genre (ndmdvali or namastotra) employed, in part, for the purposes
of Vedicization and celebration of the Supremacy of Hayagriva. It is imitative of the
Thousand Names of Visnu, which is contained in one of the two great Hindu Epics, the
Mahabharata (ca. 200 B.C.E.-200 C.E.), and to this date continues to be chanted as part

of Vaisnava ritual and Sri Vaisnava devotion. Aithough the Mahabhdrara is classified as

* Music is also a medium of popular religious devotion. The Bombay Sisters, who are famous
Tamilian singers of religious music in Mumbai, have recorded an audio-cassette entitied Lakshmi
Hayagreeva Stotramaala.

3 $rih Srilaksmi Hayagriva Sahasrandmastotridi (Madras: Ubhaya Vedanta Graathamala, 1971), pp.
86-88.
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smrti (that which is remembered), it is frequently referred to as the “fifth Veda”, a

concept promulgated by the Sri Vaisnava Acarya Ramanuja and his disciple Parasara
Bhattar.”” Like the chanting of mantras, the recitation of ndmastotra (praise-poem of
names) is found in both mainstream Hindu and Tantric traditions. The Thousand Names
of Visnu is contained in the Mahabhdrata (Anusasanika Parvan 149), and the recitation
of namavali was incorporated into the Agamas as an important and simple mode of
devotion. The titles are often of “one hundred names” or “one thousand names™, 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 Puranic and Agamic literature (such as the Lalitd-sahasra-nama of the Brahmanda
Purana). The devotee chants the names of the deity for his/her protection; the devotee is
also protected by the visualization of the various attributes of the deity,”® heightened in
particular names.

Out of the one hundred and eight names contained in The Worship of the One
Hundred and Eight Names of Sri Hayagriva, thirty-four are taken from the older and
highly revered Thousand Names of Visnu, and they predominantly reflect the nature of
Hayagriva as Supreme, establishing Him as a “full” incamation of Visnu: for example,
Paramesvara, “‘Supreme Ruler” (n. 54); Piarna, “He who is full” (n. 34); and,
Paramatma, the “Supreme Soul” (n. 39). Various commonly used epithets of Visnu are

also included in the Hayagriva Nama-Stotra like Hari (n. 9), Madhusidana (n. 4) and

7 See Nayar, Poetry As Theology. p. 114.

® Elizabeth Anne Benard, Chinnamastd: The Aweful Buddhist and Hindu Tamsric Goddess (Delhi:
Motilal Banarsidass, 1994), pp. 51-61.
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Govinda (n. §5).

The remaining seventy-four names not found in the Thousand Names of Visnu are
epithets that depict Hayagriva in a variety of ways. Some names describe him as
Supreme reflecting His status as the full form of Visnu, such as Nirisa, “One who has no
lord over Him” (n. 16); Paraga, “Master” (n. 42); Mahavisnu, *‘Great Visnu™ (n. 2);
Cidanandamaya, the “One who cousists of consciousness and bliss” (n. 22); and
Niskalanka, the wholly “Taintless One” (n. 19). One name recalls Hayagriva's act as a
benevolent avatara by describing Him as Vidhistuta, the *One who is praised for the act
[of recovering the Vedas]” (n. 71). Hayagriva is also called Tamohara, the *Remover of
darkness’” (n. 86), and Ajianandsaka, the “Destroyer of ignorance” (n. 87), both names
reflecting His role as Supreme.

Furthermore, many names specifically reflect Hayagriva's unique association
with (1) wisdom/Vedas, and (2) speech/mantra. In the case of wisdom/Vedas, Hayagriva
is named as Jiianada, the “Bestower of wisdom™ (n. 90); Jiani, the “Wise One” (n. 88);
Vedavedva, the “*One who is celebrated for [recovering] the Vedas/Knower of the Vedas™
(n. 32); and, Srutimaya, the “One who consists of sruti (Vedas)” (n. 76). Likewise, there
are names which reflect Hayagriva’s association with speech/mantra, such as Vakpati,
the “Lord of speech™ (n. 91); Japakapryakria, the “Benefactor of those who recite

3w (0. 66); Japapriya, the “One who is fond of japa™ (n. 64); and, Japastuti, the

Japa
*One who is praised by japa” (n. 65).

Interestingly, there is also an interplay of Hayagriva with the swan, a pan-Indian

¥ Japa means muttered 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 Paramaharisa, the
“Supreme Swan” (n. 100). As seen in the previous chapter, the rituals for Hayagriva at
the temple at Tiruvahindrapuram replaced the rituals for Sarasvati the pan-Indian
goddess of learning who is symbolized by the swan.

Finally, there are names which are iconographical in content. For instance,
Hayagriva's name Suddhasphatikasarnkasa, “One whose [lustre] is similar to pure
crystal” (n. 104), an image found in several Agamic texts. Hayagriva is, likewise, called
a hand holding the rosary™ (n. 49). Once again, this description of the icon of Hayagriva
is contained in several of the Paiicaratra Agamas.

Although Sri Havagriva Astottara Sat Néama Arcand comtains names for
Hayagriva which are included in the Mahabharata's Thousand Names of Visnu, other
names not contained in that listing reflect the specific nature and role of Hayagriva in the
Vaisnava tradition. And, even though many names are “new/different” epithets, the
names contained in this text establish Hayagriva as Supreme. Hayagriva is clearly
regarded as a “full” incarnation of Visnu, a status made evident by a variety of epithets
such as Mahavisnu “Great/Supreme Visnu™ (n. 2) and Visvambhara *‘all-Supporting™ (n.
8), Nirisa “One who has no lord over Him” (n. 16), Para “Highest One” (n. 43), and

Cidanandamaya *‘One who is made of cit*® and ananda* (n. 22).

“ICit according to Upanisadic and Advaitic understanding is “consciousness”. Cit according to
Visistadvaita Vedanta refers to “sentient beings”, which is one of the three eternal realities (ISvara and
acis are the other two). Iévara is the Inner Coatroller of cir.
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Several of the one-hundred and eight names of Hayagriva also reflect the positive

description of the Supreme as possessing infinite auspicious qualities. He is referred to as
Niranjana **eternally Taintless™ (n. 18), Niskalanka *‘Taintless One” (n. 19), and Vimala
“Pure One” (n. 68), reflecting His wholly pure nature. The theological grounds for this
text to be regarded as a Sri Vaisnava one celebrating the status of the deity is that it is
based on two attributes of Hayagriva: (1) supremacy and (2) purity. According to the
theology of God established by the most eminent Sri Vaisnava teacher (Rimanuja),
Visnu is consistently portrayed as wholly benevolent and wholly taintless (amalarva).™!
One Hundred and Eight Names of Sri Hayagriva is written in an authoritative
literary genres (namdvali) that derives its legitimacy from its supposed origin in the
Vedic tradition, which it imitates. The hymn is based on the namavali or namastotra
from the “Fifth Veda” (Mahabharata). By way of content and genre, it appears to be
employed for the purpose of the celebration of Hayagriva's status as Supreme God who
is wholly taintless (amalatva). It is important to note, however, that the Mahabharata’s
Thousand Names of Visnu does not contain any names reflecting the taintless nature of

2 By way of contrast, the Sri Havagriva Astottara Sat Nama Arcana contains

Visnu.*
such names. Even though this hymn demonstrates the employment of a pan-Indian
literary genre, it does so explicitly within the context of Rimanuja’s, and in general the

Sri Vaisnava, theology of God.

Unlike $ri Hayagriva Astottara Sat Nama Arcana which reflects the employment

“ $ri Bhasya 3.2.5.20. See Nayar. “The Tamilizing of a Sacred Sanskrit Text". pp. 193-198.

“2Nayar, Poetry As Theology. p. 83.
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of an authoritative “mainstream” literary genre, the next three Sri Vaisnava hymns are
based directly on Agamic ritual: the giving of the mantra (the fourth rite in paisica-
samskara),¥® of prapani “self-surrender” (fifth rite of paiica-sarmskdra), and the daily
ritual of abhigamana (approaching the deity).

Atha Sri Hayagriva Mila Mantra Stuti* (In Praise of the Sri Hayagriva Mila
Mantra)

Atha Sri Hayagriva Miila Mantra Stuti reflects the influence of Paficaratra ritual
on Sri Vaispavism. The receiving of the mila-mantra (principal, primary, or fundamental
mantra),*> which contains the name Niriayana and is known as the tiru-mantra,* is the

fourth rite in paﬁca-samskéra." Although in $ri Vaisnava initiation rites, the miila-

¥ Pasica-samskara is comprised of five simple rites of initiation into the $ri Vaisnava tradition (also
known as the Sri Vaisnava sacrameants): (1) tdpa. the application by branding the cakra and saikha
emblems on the shoulders; (2) pundra, the application of the forehead marks with white clay on the
initiate; (3) ndma, naming the initiate as Visnu-ddsa (“servant of Visnu™); (4) mantra, the preceptor gives
the esoteric Vaisnava mantras to the isitiate: and, finally, (5) ijya. the initiate receives instruction in the
formal worship of God (icon or salagrama stones). Chari, Vaisnavism, pp. 307-311.
The Vaikhinasa Agamic tradition does not formally practice the parica-sariskdra because it is
not prescribed in their treatises. However, the Vaikhinasa belief is that the child of a woman who is eight
moaths pregnant receives the marks directly from Narayana. Chari, Vaisnavism, p. 308.

** Atha $ri Hayagriva-Patalam (compiled by G.D. Somani) (Bombay: o.p.. n.d.), pp. 31-34.
* Monier-Williams, Sanskrit-English Dictionary, p. 826.
¥ «Orh, Salutations to Niriyana (Visau)™ (Om namo ndarayandaya).

i Garuda Purana (1.34) and Narada Purana (3.72) meation the worship of Hayagriva with the mala-
manira:

He shall repeat the following mystic words, “udgirat Orm udgitha sarvavdgisvara “, then he shall
repeat sarvavedamaya (O deity identical with all the Vedas) acintva (the inconceivable) sarvam
bodhayam bodhaya (enlighten, enlighten everything). The mantra begins with tara (Om). lts
sage is Brahma, the metre is anusrup and the deity is Hayagriva, the lord who bestows speech
and prosperity.

He shall conceive the five angas by uttering Om and the (four) quarters of the mantra.
He shall then meditate on the deity--"I salute the Horse-faced lord whose lustre is equal to that
of the snow-capped mouantain, who is bedecked in garlands and rulasi leaves and whose high
region is that of speech...(Na@rada Purdna 3.72.32-36).

After worshipping the Horse-faced deity thus for fifteen times bhe shall become equal to
the lord of speech in fluency of speech and the lord of wealth by means of his riches.

When the mantra has been achieved thus the repeater of the mantra can apply it to
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mantra is concerned with Narayana, Atha Sri Hayagriva Miila Mantra Stuti, imitative of
that mantra, is concerned with Hayagriva. This hymn has as its subject the praise of the
Hayagriva mala-mantra and asserts His supremacy.

Atha Sri Hayagriva Miila Mantra Stuti is similar to $ri Hayagriva Paiijara,*® in
that the hymn consists of both salutations and requests for the attainment of worldly
fruits, rather than for protection (as in the kavacas).** According to Yatindramatadipika,
there are two types of prapannas (devotees who have performed praparti “‘surrender”):
(1) ekantin, one who seeks refuge (saranam) with Visnu for both liberation and worldly
fruits, and (2) parama-ekantin, one who desires only knowledge of, and devotion to,
God.*® Atha $ri Hayagriva Miala Mantra Stuti is continuous with the notion of the first
type (even though for S$ri Vaisnavas the parama-ekantin is the preferred type of devotee).
This hymn, then, reflects the popular element in its emphasis on worldly fruits. It asks
both for the removal of evil, such as demons, and for the provision of good heaith and
fortune (v. 4). Some stanzas describe Hayagriva in words that would appear to be
imitative of Vedanta Desika’s Hayagriva Srotra. *“Salutations, to the Great Horse-headed
One whose radiance shines like 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 Stotra (v. 4).

practical purpose. He shall charge pure water with the mantra one thousand and ¢ight times and
for a month with the mala-mantra (Narada Purana 3.72.46-48).

8 $ri Hayagriva Pasijara is discussed in Chapter VIII. For a translation this religious text, see
Appendix III.

9 §ri Hayagriva Kavaca Prarambha and Sri Hayagriva Kavaca Anyat are discussed in Chapter VIII
For a traaslation of these two religious texts, see Appendix III.

*® Yatindramatadipika 8.22.
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[As] the dawn [arises]

[in] the east

after any night,

[so] 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 before me! (v. 15)
The insertion of Vedanta Desika’s stanza in this popular hymn attests to the Sri
Vaisnavas' great esteem for Vedanta Desika and his Hayagriva Storra. Although this
would be 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 Arha Sri Havagriva Miila Mantra Stuti, although not following
the classical form of a phala-sruti (fruits of reciting the text) does, however, make the
claim that Hayagriva destroys inner darkness and provides everything to His devotees.
This can be interpreted to mean that Hayagriva grants both the material and the spiritual
desires of a devotee. Similar to Vedanta Desika’s poem, Hayagriva here has a dual role
as the giver of boons and moksa, and thus He has the status of Supreme.

Laksmi Hayavadana Prapatti®® (Surrender to Hayavadana .iccompanied by Laksmi)

The devotee in Sri Vaisnavism is obligated to perform a series of rituals daily
after praparti and in complete service to Visnu. The concept of praparti (self-surrender)

comes from the Sanskrit verb root pra+pad “to throw oneself down, to surrender”.*

3! $rih Srilaksmi Hayagriva Sahasranamastotradi, p. 110.

%2 Monier-Williams, Sanskrit-English Dictionary, p. 682.



241
Based on the Agamas, Vedanta Desika advocates the six-fold discipline of surrender to

God, the final step being dmma-niksepa, the act of total surrender to the care of God.*
Vedanta Desika refers to Jayakhya Sarmhita 22.68, which divides the day into five parts,
with the daily religious routine outlined accordingly. This routine to be performed daily
is called the paricakala-prakriya (five daily religious duties): (1) abhigamana (moring
prayer), (2) upadana (collection of materials for worship), (3) ijya (worship of God), (4)
svadhyvaya (recitation/study of sacred lore), and (5) yoga (contemplation of God).
Prapatti and kainkarva, the state of total service to God which follows it, are
central to Sri Vaisnava bhaki; that is, they coastitute the salvific act of devotion to God.
Laksmi Hayavadana Prapatti (Surrender to Havagriva Accompanied by Laksmi), a hymn
of twelve stanzas, is an expression of the devotee’s surrender to Hayagriva. Each stanza
begins with the verse “I bow down to the God Hayagriva who is my refuge’” (saranyam
devam hayagrivamaham prapadve). According to Sri Vaispava thought. the devotee can
take refuge only with the Supreme and full form of God, and thus here the *fullness™ of
Visnu's form as Hayagriva is once again affirmed.”® The act of praparti is performed
before an icon and, accordingly, this type of hymn is specifically meant to be recited in
the presence of an icon. In fact, just as the Hayagriva Stotra explicitly affirmed the
antaryamin, so this hymn takes for granted the iconic form of Hayagriva as Supreme.
Both of these are examples of the Sri Vaisnava understanding of the Supreme Lord Visnu

as He appears in various forms at specific places, all of which are of equal status

53 Rahasya Traya Sara X1.

54 Pillai Lokicarya, Srivacana Bhisana of Pillai Lokacdrya (translation by Robert C. Lester) (Madras:
The Kuppuswamy Shastri Research Iastitute, 1979).



242
(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 Visnu's navel.

I bow down to Lord Hayagriva
who is a refuge for all 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 ramas,
which caused them to steal the Vedas.(v.5)

This reference parallels the story found in both the Mahdbhdrata (12.335.1-64) and the
Hayasirsa Samhita (chapter 1), which relate this particular detailed story of Hayagriva's
avatdric form. It shows that, while the Sri Vaisnava tradition regards Havagriva Stotra as
the basic text, it does move beyond it to original sources. The hymn also praises
Hayagriva as the full form of God who bestows knowledge and guides devotees towards
moksa, a la Vedanta Desika:

I bow down to Lord Hayagriva
who is a refuge for all beings;

who is the Lord of Learning
Madhusiidana (Slayer of Madhu)
the One who provides the interest

in the highest goal of moksa
to those who are born in this world. (v.7)

Similar to the Hayagriva Stotra and Atha Sri Hayagriva Miala Mantra Stuti, Hayagriva is
described in this hymn as having the dual role of Granter of boons and moksa.

Whereas in the Hayagriva Stotra there was only an implicit understanding of
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Hayagriva’s iconic form, with the greater emphasis on mental concentration, the final

stanza (dhyana-sloka) of this hymn clearly describes Hayagriva as arcd-avatara
accompanied by Sri Laksmi:

I bow down to Lord Hayagriva
who is a refuge for all beings;

who, seated on the white lotus,

bears in His hands the conch (dara), wheel (cakra), book (kosa)

and has the hand position of exposition (vvakivdna-mudra)

(and] who has Laksmi, the form of knowledge (vidvas),

on His left side. (v. 12)
Following Vedanta Desika's Sata Dasani (siitra 42), the later Sri Vaisnava depictions of
Hayagriva are more commonly of the deity accompanied by Laksmi. This is also
evident at the Swami Hayagriva temple at Tiruvahindrapuram, wherein Hayagriva-
Laksmi is the presiding deity (arca-avatara).
$ri Hayagriva Abhigamanass (Morning Prayer to Sri Hayagriva)

The term for the ritual act of abhigamana comes from the Sankrit verbal root
abhi+gam which means “to go near, to approach™.*® The literal meaning of abhigamana
is “approaching”, and the abhigamana ritual refers to the act of approaching God with
devotion each morning. It is the first of the five obligatory daily rituals that a Sri
Vaisnava must perform. After bathing and drawing the Sri Vaisnava mark representing
the feet of Visnu on his/her forehead, the devotee starts the day by ‘“‘approaching™ God

(either in a tempie or at the home shrine) in order to seek His grace and in order to be

able to fulfil his/her daily religious duties properly. This discipline is the devotee’s

53 Srih Srilaksmi Hayvagriva Sahasrandamastotradi, pp. 107-109.

%6 Monier-Williams, Sanskrit-English Dictionary, 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 salvific surrender (praparti) of the ego to Visnu.

Sri Hayagriva Abhigamana is a thirteen-stanza hymn that describes Hayagriva as
an avatara whom one is to approach with great devotion. As with the aforementioned Sri
Hayavadana Prapatti, the hymn is meant to be recited in front of an icon. The first
stanza describes the approaching of Hayagriva thus:

I approach with devotion (abhigamana) the One

who is [born] from the body of Aniruddha,

has the nature of strength,

is the destroyer of the difficulties of Brahma,

is the Lord of Laksmi

and has the form of the neck of a horse (Hayagriva). (v. I)
This stanza not only refers to Hayagriva's benevolent act of recovering the Vedas (that
is, as the destroyer of Brahma's difficulties), but it further depicts Hayagriva as
accompanied by Laksmi. This text is continuous with Visvaksena Sarithita (chapter 13),
as the hymn also describes Him as having sprung out from Visnu's vydha Aniruddha.
Yet, Hayagriva’'s theological status herein is devoid of the ambiguities contained in the
Paiicaratra Agamas. Rather, this hymn is consistent with Vedanta Deiska’s depictions of
Hayagriva as the full form of Lord Visnu.

The stanza that follows is in the form of a suprabhata (an auspicious good
morning).” which is recited at the time of the awakening of the Lord ias if the icon is a
living being. This stanza is based on Tiruppalliyelucci by Periyalvar.

At this time,

destroying the darkness,
the sun causes the blooming of all lotuses

7 $ri Venkatesvara Suprabhdtam is perhaps the most famous Hindu temple hymn. It is recited to
awaken Lord Veikatesvara at the Tirupati temple in Andhra Pradesh.
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. and awakens everyone
with His own [rays],
[we] set out for the One,
seated on the white lotus,
to praise and fix [our hearts] upon Him.

O, auspicious moming (suprabhata) to You
Lord with the face of a horse. (v. 2)

Two stanzas of Sri Hayagriva Abhigamana make explicit reference to the Epic and
Puranic myth of the benevolent avairara who recovers the Vedas from Madhu and
Kaitabha: “the feet of the glorious Horse-faced One which carefully wandered about
searching for Madhu and Kaitabha in the ocean, recovered the Vedas, and with reverence
disseminated them™ (v. 4), and “having killed the thieves Madhu and Kaitabha, and
having restored the Vedas quickly [to Brahmad), You were able to protect the entire
world” (v. 6).

. As in Vedanta Desika’s Hayagriva Stotra, 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 mind races like a monkey
overpowered by external senses.
How can I 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 difficuities of His devotees and the other “lower” gods. The final stanza

(phala-sruti) states that those who concentrate on the deity by reciting this hymn will
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Tiruvahindrapuram, the more recent construction of the Swami Hayagriva Temple on

Ausadhagiri, and the spread elsewhere of devotion to Vedinta Desika (among
Vatakalais)-—all these have made for a strong local tradition of devotion to Hayagriva.
That this local tradition spread to other localities and regions is evidenced by the
Hayagriva image at the Vedanta Desika temple at Madurai and the temple inscription at
the Swami Hayagriva temple concerning a donor from Rajasthan.

According to T.K. Piran, Hayagriva became popular among the Vatakalais
because of Vedanta Desika and his Hayagriva Stotra, and this study reveals no evidence
to the comrary.” Though the people of Tiruvahindrapuram and the greater South Arcot
district of Tamil Nadu have a deep devotion to Hayagriva and believe Him to be a
powerful god who fulfils all worldly desires and even gives moksa, the popularity of
Hayagriva has for the most part remained local.

In Tamil Nadu, Hayagriva was seldom represented in stone or metal before the
12th or 13th century. According to Champalaksmi, one of the panels on the northern wall
of the central shrine of Vaikuntha Perumal Temple (ca. 8th century C.E.) in Kaicipuram
contains a representation of Hayagriva in the standing position with His upper left and
right hands carrying the sankha and the cakra; His lower left hand is in the
katyavalambita position (the lower right hand 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 who some have identified as the sage

Agastya (before whom Hayagriva appears to teach, according to chapter 5 in the Lalita

% laformation from T.K. Piran.
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Mahatmya, and Brahmanda Purdna).®® Likewise, there is an image of Hayagriva at the

Varadaraja Perumil Temple at Kaicipuram wherein he has two arms in the position of
namaskara (greeting or reverence). Again, there is facing Hayagriva a figure who has
been ideatified as Sage Agastya. There is a small shrine in a mandapa in the Ranganatha
Perumil Temple at Sri Rangam. Here, Hayagriva has four arms: two bearing the sasikha
(conch shell) and cakra (discus), and the other two in the hand position (mudra) of
abhaya (fearlessness) and varada (boon-bestowing).

Later representations (after 13th century C.E.) of Hayagriva in stone or metal
show him with four arms (1) in the yogdsana position, carrying the sankha and cakra in
the upper hands, with the lower hands reposed on his knees bound by a yogapatia, or (2)
the lalitesana position, with Laksmi on His left, carrying the cakra and sankha in His
upper hands with His right lower hand in the vyakhyana-mudra (hand position of
exposition).*!

Although there are several early images of Hayagriva during the time of the
Alvars 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 Purinas and Agamas 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 Vedanta
Desika—who was subsequently viewed as the most important Acarya of the Vatakalai

sect of Sri Vaispavism—and to the people of the region in and around

% Champakalaksmi, Vaisnava Iconography in the Tamil Country, pp. 164-165.

¢! Champakalaksmi, Vaisnava Iconography in the Tamil Coursry, pp. 164-165.
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Tiruvahindrapuram, why is there relatively little visibility of Hayagriva in temples in

other areas of Tamil Nadu? Ogpe important reason may be that many temples are
actually under the control of Tenkalais, who not only do not follow the tradition of
Vedanta DeS$ika, but actually look down upon it. It is also important to note that,
according to the Vatakalai Guruparampara Prabhavam (3000), Vedanta Desika himself
does not appear to have been much involved with temple activities in any of the places he
lived, nor did he attract a large audience with his public religious discourses.*

Hayagriva shrines are not commonly found in South Indian Vaisnava temples per
se because of the tension between the Vatakalai and Tenkalai sects of Sri Vaisnavism.
Although the Tenkalai 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 stotra and
especially by his association with Tiruvahindrapuram. This led to the building of the
Swami Hayagriva Temple in that divya-desa. Furthermore, unlike the Tenkalais, the
Vatakalais’ involvement in temple building and administration is a relatively recent
phenomenon.’” The Sri Raigam Temple, the heart of Sri Vaisnavism, is the main
temple for the Tenkalai sect. By way of contrast, the Vatakalai sect has only in the last
one to two hundred years (18th century, around the time of the actual split in Sri
Vaisnavism) been in control of several temples, such as the Varadaraja Temple at

Kaiicipuram (the birth place of Vedanta Desika) and the Devanatha and Hayagriva

2 Guruparampari Prabhavam of Brahmatantra Svatamsra Jiyar. pp. 145-151.. Mumme, The
Srivaisnava Theological Dispute. p. 13.

 Venkatachari, The Manipravila Literature Of The Srvaisnava Acaryas. pp. 165-166.
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Temples at Tiruvahindrapuram, where Vedanta Des§ika performed penance, attained

wisdom, and experienced the grace of Hayagriva.

There is a relatively recent Vedanta Desika Temple in Madurai which has
Hayagriva-Laksmi as the main icon at the entrance tower gate. Similarily, R.S. Chari,
[AS, a retired chief secretary of Pondicherry state, and devotee of Hayagriva “because
He is the God of Vedanta DeSika™”, has recently (1980s) built a Hayagriva Temple in
Pondicherry. According to his wife, Mrs. Chari. “the Hayagriva Stotra is fundamental to
the worship of Hayagriva and Hayagriva is an important God because of Vedanta
Desika”.**  Chari built the modern temple in Ramakrsnapuram, Pondicherry
(Muthiyalpettai—old name of the greater area of Ramakrsnapuram). The main icon is the
Yoga-Hayagriva, but the temple is filled with many different icons and pictures of

Hayagriva.

CONCLUSION
Although there are several references to Hayagriva in South Indian literature prior
to Vedanta Desika and His image is found in several temples, Hayagriva became more
popular in Tamil Nadu only after Vedanta Desika’s experience of the grace of Hayagriva
and his composition of the Havagriva Stotra. Vedanta Desika not only popularized the
horse-headed deity among Sri Vaispavas, but he also depicted Him as a “‘full form™ of
God who can be approached for both mundane fruits and for moksa. Post-Vedanta

Des$ika Sri Vaisnava devotion to Hayagriva is even more explicit and continues the Sri

 Interview with Mrs. R.S. Chari at Pondicherry, January 24, 1997, who kindly showed me the
Hayagriva temple at Ramakrsnapuram.
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Vaisnava ropotheistic conceptualization of Hayagriva. Hayagriva is revered as the “full

form™ of Visnu, with Whom one may even take refuge in His form as arcad-avatara.

Once only an auxiliary icon present in Tiruvahindrapuram’s Devanatha Temple,
Hayagriva was subsequently honoured by a separate temple (built ca. 1667 C.E.) in
which He, accompanied by His consort Sri Laksmi, is the presiding deity. The shorter Sri
Vaisnava hymns analyzed in this chapter, appropriate as they are for iconic worship, take
for granted Hayagriva’'s status as a full form of Visnu incarnated in an icon. The hymns
explicitly describe Hayagriva as a formm with the same ontological status as Visnu,
whether in the heart/mind or as icon.

This last point will be further highlighted in Chapter VIII, which provides an
analysis of the short hymns that follow the Agamic tradition but are used by St
Vaisnavas. I demonstrate there how there is fluidity between the local Sri Vaispava
development of the worship of Hayagriva as Supreme and the pan-Indian (sectarian)

Agamic genres.



CHAPTER VIII
THE FLUIDITY BETWEEN TANTRIC AND
NON-TANTRIC HINDU BELIEF AND PRACTICE:
HAYAGRIVA IN FOUR SHORT AGAMIC RITUAL TEXTS

There are four short pan-Indian ritual texts concerned with Hayagriva that have
been heavily influenced by Vedic and Tantric literary genres, filtered through the
Agamic tradition.'! These four Agamic ritual texts used by Sri Vaisnavas are: (1) $ri
Hayagriva Upanisad, (2) Sri Hayagriva Kavaca Prarambha (Beginning of Sri Hayagriva
[Protective] Shield), (3) Sri Hayagriva Kavaca Anyat (Another Sri Hayagriva
[Protective] Shield), and (4) Sri Hayagriva Parijara (S§ri Havagriva Cage). [All
quotations are based on my own original translations, which form Appendix [II]. These
ritual texts on Hayagriva are imitative of literary genres well known to mainstream
Hinduism (such as the Upanisads), and of those typical of the Agamic tradition (such as
the kavaca and Parijara).

As frequently found in the Hindu tradition, these works, too, are viewed as
unauthored, implying that they are of divine origin. Although it is difficult to date the

texts, they are certainly post-Epic.

Most significantly, although the ritual hymns are in
Agamic (pan-Indian sectarian) geares, they are used and published by Sri Vaisnavas.
Even though speculative, they are likely to have been composed in Tamil Nadu after
Vedanta Defika and the establishment of the Swami Hayagriva 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.

' See “Indian Tantra” below for the differeatiation of the Tantric and Agamic traditioas.

2There are references to figures in these devotional texts that have onginally come from the Epic
literature. For example, in Hayagriva Kavaca Anyat there is a reference to Hanumin “[May] the One who
is served by the powerful mounkey chief, Hanumin [protect my] throat” (v.10).
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The first part of this chapter presents an overview of the ritual texts on Hayagriva
that follow the Agamic tradition. The second part consists of an analysis of Vedanta
Desika’'s Hayagriva Stotra in the light of these ritual texts. This treatment as a whole, in
the first instance, demonstrates how generic literary genres are used to celebrate late
sectarian themes (such as the development of Hayagriva as the “full” incarnation of
Visnu) in order to present them as well established within mainstream Hinduism.
Secondly, the analysis of these compositions sheds light on a two-fold process that one
can observe within the Tamil religious milieu: (1) the dual lineage and relation between
the Acarya and arcaka in the Tamil temple scene; and, more importantly, (2) the process,
in Sri Vaisnavism, that I call the “personalization” of the Agamic tradition of mantra.
Centainly, unlike these ritual hymns, Vedanta Desika’s Hayagriva Stotra reflects the Sri
Vaisnava devotional attitude towards mantra. These texts reflect an Agamic form of
devotion. But, unlike the references to Hayagriva in the Paficaratra Agamas (as seen in
Chapter IV), these compositions depict Hayagriva as Protector of His devotees and, more
significantly, consistently establish Him as Supreme (in line with $ri Vaisnava theology).

However, these Agamic texts differ from the Havagriva Stotra in that they do not

contain the distinctive f\;virléri Vaisnava emotionalism.

OVERVIEW OF THE SHORT TEXTS ON HAYAGRIvVA
FOLLOWING THE AGAMIC TRADITION

Indian Tantra

3

The word rantra literally means “essential part, thread or loom™.” It refers to a

3The word trantra is derived from the Sanskrit verbal root tan “to shine, extend, spread, spin out,



254

lineage of gurus through whom the disciple is given the secret teachings 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
that can be made with some certainty: (1) although there are Tantric elements in Vedic
and Brahmanic literature, the Tantric tradition is a later development, (2) Tantra took
shape around the Ist century C.E., (3) Hindu Tantra preceded Buddhist Tantra, and lastly
(4) Tantra was well established by the 6th-7th century and flourished during the 8th
century to 14th 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: (1) chanting the mantra (meditative syllable), (2)
meditation using the yantra (meditative diagram), (3) pija (worship offering), (4) homa
(sacrificial offering), (5) recitation of the kavaca ([protective] shield), (6) chanting of the
hrdya (essence [hymn]), (7) recitation of ndmastotra (praise-poem of names), and (8)
chanting of the parijara ( [pmtective]ccage).’ The Tantric practice of recitation of sacred
syllables and texts is central to the religious path for the purpose of (1) seif-purification,

(2) self-consecration, and, finally, (3) visualization of the deity.6

manifest”. Monier-Williams, Sanskrit-English Dictionary, pp. 435-436.

‘ Andre Padoux, “Tantrism”, in Encylopedia of Religion Vol. 14, edited by Mircea Eliade (New York:
MacMillan, 1987), p. 275.

$ Benard, Chinnamasia, pp. 23-46.

S Although the Hindu and Buddhist Tantric practices are quite similar, their goals differ. In Hindu
Tantra, the goal is the merging of one's dfman with brahman (or the attainment of union with one’s
particular deity), while in Buddhist Tantra the goal is to quickly achieve buddhahood. Benard,
Chinnamastda, pp. 77-78.
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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 it has had a major influence on
non-Tantric traditions within Hinduism, Buddhism and Jainism. There are many Tantric
elements to be found in traditions that regard themselves as Vedic. This mutual
borrowing makes it difficult at times to clearly distinguish what has its origins in Tantra
and what does not.

Similarities exist between Vedic and Tantric meditative and ritual practices; the
most important of these is the equation of sabda (speech/word/sound) with divine cosmic
energy. The concept of sabda is both the means to, and the goal of, spiritual attainment.
Maatra means “instrument of speech, sacred sound, sacrificial formula, prayer”,” derived
from the Sanskrit verb root man “to think, believe, imagine, conjecture™.® The most
popular and least complex form of worship—the chanting of mantras—is related to this
notion of speech. Although both the Vedic and Tantric traditions use mantras, there is
some divergence in their respective understanding of them. The various conceptions of
mantra have been studied by scholars, and these form the subject of the next section.

The Hindu Understanding of Mantra

Several articles have been published comparing the understanding of mantra in

the various streams of Hindu thought. However, scholars disagree radically among

themselves as to the nature and function of mantra in the various traditions. In his article

” Monier-Williams, Sanskrit-English Dictionary, pp. 785-786.

* Mouier-Williams, Sanskrit-English Dictionary, p. 783.
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“Vedic Mantras™,” Fritz Staal concludes that the “alleged differences™ between the Vedic

and the Tantric mantras do not exist. According to his theory of mantra, “it is not

possible to make a systematic distinction between Vedic, Tantric, and other Hindu

»l0

maatras. Although some mantras are closer to ordinary language and others are

devoid of translatory meaning, functionally they are identical. Staal claims that even
though Puranic mantras can be understood literally (unlike the Tantric bija-mantras),
they are actually named according to their number of syllables; that is, both Vedic
stobhas'! and Tantric bija-mantras are constructed in accordance with the phonological
rules of Sanskrit.'?

Contrary to Staal’s claim, in his article *“The Mantra in Vedic and Tantric
Ritual™'> Wade Wheelock recognizes both similarities and differences between Vedic
and Tantric conceptions of mantra. However, he concludes that there is a basic
underlying difference between the Vedic and Tantric understanding of mantra. Whereas
the Vedic mantras are regarded as eternal, the Tantric mantras are regarded as having
been created within time.

In her article “The Paiicaratra Attitude to Mantra”,"* Sanjukta Gupta

? Fritz Staal, “Vedic Mantras”, in Mansra, ed. Harvey P. Alper (Albany: State University of New York
Press, 1989), pp. 48-95.

1 Staal, “Vedic Mantras™, p. 63.

' Stobha is a chanted interjection, contained particularly in the Sama Veda.

'2 Staal, “Vedic Mantras”, p. 63.

Y Wade T. Wheelock, “The Maatra in Vedic and Tantric Ritual”, in Mantra, pp. 98-122.

' Gupta, “The Piiicaritra Attitude to Maatra”™, pp. 224-48.
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distinguishes the nature and functions of the mantra in the Vedic, Tantric and Paicaratric
traditions. The purpose of the utterance of mantras is single-minded concentration, while
performing the worship (pdja) rituals, on the mantras and the divinities of which they are
the primary form. For Paficaratrins, mantra—the sonic manifestation of God—is the link
between the devotee and his or her God. The power a Paiicaritrin derives from his or her
mantra is understood to be solely the fruit of God's grace. According to Paiicaratra
Agamic thought, mantras, God's forms assumed out of grace, are the very embodiments
of that grace.'’

In her study of Ramanuja’s two immediate disciples Kiire§a and Parasara Bhattar,
Nancy Ann Nayar looks at the relation between mantra and stotra (praise-poem) within
the Sri Vaisnava tradition. She demonstrates how the three streams of the tradition (the
Sanskrit Vedas, the Tamil Vedas, and the Paiicaratra Agamas) were synthesized by
developing a multidimensional view of mantra, linking mantra closely with stotra.
Although the Paiicaratra Agamic texts tend to be very ritualistic in outlook (emphasizing
subjects such as the construction of temples, installation of icons, temple worship and the
like), they are also concerned with esoteric matters, such as the nature of the Absolute,
cosmogony, and the creative nature of sound, word, and mantra. According to Nayar,
the Sri Vaisnava Acaryas appear to have expanded the Paficaritric practice of regarding
stotras as mantras in order to endow the poems with prestige and potency. The
significance given to the liturgical recitation of stotras within the Sri Vaisnava piaja

(worship) ceremony is directly linked to the community’s devotional orientation. The use

' Gupta, “The Paiicaritra Attitude to Mantra”, p. 224.



258

of mantra is central to ritual described in the early “classical” Paiicaratra Agamas,
whereas the later texts place an increasing emphasis on the recitation of stotras. Indeed,
Bhattar distinguishes mantra from stotra solely on the basis of the reciter’s intentions: it
is called a maatra if it is recited for the attainment of specific fruits, whereas it is called a
stotra if it is recited for pure delight.'

Even as there are differences in the Vedic and Tantric concept and usage of
maatras, there is also ambiguity about the relation between mainstream Hindu traditions
and Tantric traditions. Due to the negative attitude and disrespect attached to some of the
Tantric practices (such as eating meat and religio-sexual practices), Paiicaratrins have
tended to disassociate Pancaratra from Tantra. On the other hand, the word Tantra is
sometimes used interchangeably with Agama,'’ and the Paiicaritra Agamic tradition
definitely contains ritual practices influenced by Tantra. According to Gonda, the
medieval ritual manuals of both the Vaikhanasa and the Paficaratra Agamic traditions
contain popular Tantric elements, for instance, the use of yantras and bija-mantras.'®
After the medieval period, even more Tantric elements were incorporated into their ritual

manuals,'® including the practice of nyasa.*

' Nayar, Poetry as Theology. pp. 22-24.

'7 Pandit M. Duraiswamy Aiyangar and Paodit T. Veaugopalacharya, $ri Paicardtraraksa of Vedanta
Desika (Madras: Adyar Library and Research Centre, 1967), pp. vii-xii.

'* Bija-mantras (seed mantra) is the mantra used in the worship of a particular deity, and is regarded as
a component part of the yansraic form of the deity.

' Gonda, Medieval Religious Literature in Sanskris, p. 143.

®See “Sri Hayagriva Upanisad” and “Sri Hayagriva Kavaca Prirambha™ for the description and
incorporation of the practice of nydsa.
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The four ritual texts about Hayagriva used by Sri Vaisnavas 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 Chinnamasia, *' little
has been done by way of scholarly studies on th-e subject of these genres (Tantric
Upanisads, kavacas and panjaras). Therefore, it is important to open up the study of the
Agamic ritual texts. Because little has been written, this chapter is more descriptive than
analytical (as compared to the other chapters).

Literary Genres Imitative of Authoritative Texts:
The Motives for Vedicization 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 Upanisad.
And, indeed, one has been composed about Hayagriva as an important avarara of Visnu.
An attempt was evidently made to relate the deity back to the Vedas.
$ri Hayagriva Upanisad®

The ten®® or thirteen?* principal “classical” Upanisads form the last portion of the

! Benard, Chinnamasta: The Aweful Buddhist and Hindu Tantric Goddess.

2 Upanisas-samgrahah (edited by J.L. Shastri) (Delhi: Motilal Banarsidass, 1984), pp. 619-621: Srih
Srilaksmi Hayagriva Sahasranamastotradi, pp. 12-14; Atha Sri Hayagriva-Patalam, pp. 23-30.

BThe ten classical Upanisads are: Brhaddranyaka Upanisad, Chandogya Upanisad, Taittiriya
Upanisad, Aitareya Upanisad, Kena Upanisad, Katha Upanisad. Isa Upanisad, Mundaka Upanisad,
Prasna Upanisad, Mandukya Upanisad. See Upanisar-Sarhgrahah, N.S. Subramanian. Encyclopedia of
the Upanisads (New Delhi: Sterling Publishers, 1985), pp. vii.

*“The additional three of the “thirteen™ classical principal Upanisads are: Svetdsvatara Upanisad,
Maitri Upanisad, and Kausitaki Upanisad. The Thirteen Principal Upanisads (translation by Robert
Ernest Hume) (2ad. ed., reprinted; Delhi: Oxford University Press, 1989).
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Veda (Veda+anta = Vedanta) belonging to the late Vedic period (ca. 900-500 B.C.E.),

and are regarded as divine revelation (Srufi, that which is heard). Among the most
important and authoritative of the ‘“classical” texts are Brhadaranyaka Upanisad and
Chandogya Upanisad. Later on, many smaller “Tantric” and sectarian Upanisads,
imitative of these mainstream Upanisads, 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-aksara) representative of a particular
deity.

In the list of 108 Upanisads, Sri Havagriva Upanisad is the 100th.*® According
to N.S. Subramanian, there are 10 major and 25 samdnya classical Upanisads, as well as
other Upanisads that he classifies as Saiva (14), Sakta (8), Vaisnava (14), Yoga (20) and
samnydsa (17).® Sri Hayagriva Upanisad is included as one of the fourteen in the
Vaisnava category. Interestingly, there are Upanisads written about various forms of
Visnu, including the Agamic doctrine of the four vyihas (see Krsna Upam‘._s-aaf).27 Unlike
the classical Upanisads, these Vaisnava Upanisads are esoteric, with their hymns
completely focused on the mantra of the deity, and they describe the fruits derived by
acquiring the knowledge of the mantra.

Sri Hayagriva Upanisad is an example of a brief Tantric Upanisad. It is difficult

25 Upanisat-samgrahah, pp. 619
?¢ Subramanian, Encyclopedia of the Upanisads, pp. vii-xi.
7 T3ra-sira; Avyakta; Nirayana; Krsna; Kali-sagtarana; Vasudeva; Dattatreya; Hayagriva: Garuda;

Gopila-tapini; Tripad-vibhiti; Rima-rahasya; Rima-tipini: and Nrsimba-tipini. See Subramanian,
Encyclopedia of the Upanisads, p. ix.
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to determine the precise dates of the numerous later Tantric Upanisads; however, one can
be sure that the short Tantric Upanisads are post-Epic (after 200 C.E.) and probably
much later still. In fact, the Tantric Upanisads were most likely written around the 8th
century to 14th century (and later), during which period Hindu Tantrism flourished.?® It
would be speculative to determine a precise date for $ri Hayagriva Upanisad. However,
its contents reflect the mantraic form of deity which is Agamic in nature. Vedanta Desika
cites several classical’® and samanya® Upanisads as proof texts in Rahasyva Traya Sara,
Paricaratra Raksa, and Sata Diisani, but he does not cite Sri Havagriva Upanisad.

Sri Hayagriva Upanisad is an example of the process of Vedicization, especially
with regards to establishing the horse-headed deity as an avarara of Visnu and
connecting him back to the Vedas. It is not only written in an authoritative literary genre,
but it also includes key maha-vakyas (great statements) to be used as mantras, such as tar
tvam asi (Thou art that) taken directly from one of the most authoritative of the classical
Upanisads, the Chandogya Upanisad (6.8.7). This imitation of genre and the inclusion of
mahad-vakyas from the classical Upanisads, in effect, connect Hayagriva with the
Vedanta, and thus directly associates Him with srusi.

Sri Hayagriva Upanisad, addressed to Hayagriva, is a text to be recited. It is
about the Hayagriva mantra, which is considered to provide knowledge that should

eventually lead to liberation. It is regarded as containing the wisdom necessary for

2 Padoux, “Tantrism”, p. 275.
 Such as the Chindogya Upanisad and Taittiriya Upanisad.

10 Such as the Svetasvarara Upanisad.



262

moksa. Hayagriva is described as:

... Salutations to You,

whose form is consciousness (cit) and bliss (@ananda)

whose essential nature is beyond the Universe. (1.1)
Hayagriva is clearly regarded as Supreme God in the text. Furthermore, He is praised
both for His great wisdom and for His action of recovering the Vedas, a myth featured in
the Mahabhdrata and Puranas. Continuous with His association with the Vedas and
speech, He is also depicted as having the form of the Vedas. Hayagriva is finally depicted
as having the form of certain mantras:

Hail'Hail! Salutations to the King of wisdom,

the form of the Rg, 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 Udgitha’' and Pranava® . (1.2)
The recitation of the Upanisad, and meditation upon the mantras provided in the text, are
stated to have the potency of purifying even those who are adulterous.”

Furthermore, nydsa, the Tantric practice of placing a spirtual letter on each body
part, is prescribed in Sri Hayagriva Upanisad. Practiced in order to spiritually transform
each part of the body, nyasa purifies the body to make it a suitable receptacle for God.
The Upanisad reads thus:**

Anga-nyasah [placement on the limbs of the body] is to be
done with the syllables a, 4, and m. (1.4)

» Udgitha is the chanting of the Sima Veda.
2 pranava is the sacred syllable Or.
73 $ri Hayagriva Upanisad 11.3.

M Kane, History of the Dharmasastras, Vol. 5, Part 2, pp. 1120-1123.
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The various mantras are distinguished according to the number of seed syllables (bija-

aksara) in each. For example:

The seven syllable [mantra} is Om namah bhagavat.

The five syllable [mantra] is Hayagriva.

The six syllable {mantra) is mahyam medham prajiam. (1.5)
According to the Upanisad, the Hayagriva mantra is hasum, and consists of five
syllables. The mantras are claimed to have the same meanings as the four popular
Upanisadic passages on Brahman, the underlying nature of Reality. These four
mahdvdkyas are actually listed in $ri Hayvagriva Upanisad:** (1) prajianam anandam
brahman (Brahman is consciousness and bliss);*® (2) tar rvam asi (Thou art that);*” (3)
ayam dtma brahman (the soul is Brahman);® and, lastly, (4) ahasir brahmdsmi (1 am
Brahman)*® .*° The understanding of mantra is further established in the Upanisad

41

by the inclusion of four Vedic verses.” Three of the four verses are taken directly from

the Rg Veda and are concerned with the power of speech. These verses are: (1) Rg Veda
Sarihita 8.100.10; (2) Rg Veda Samhita 1.164.41; and (4) Rg Veda Sarhita 3.53.15. Rg
Veda Samhita 1.64.41 significantly describes the infallibility of sacred syllables filled

with deep meaning.

Béri Hayagriva Upanisad 11.4.

3% See Brhadaranyaka Upanisad 3. 9.28 and Aitareya Upanisad 3.3.

7 See Chandogya Upanisad 6.8.7.

** See Mandukya Upanisad 2 and Brhadiranyaka Upanisad 2.9.

™ See Brhadaranyaka Upanisad 1.4.10.

“ Gajanana Sadhele, Upanisad-vakya-maha-kosa (Delhi: $ri Satguru Publications, 1987).

“ $ri Hayagriva Upanisad 11.5.
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Sri Hayagriva Upanisad has a strong orientation towards syllables and is
predominately constituted of a variety of Vedic and Tantric mantras. It is devoid of
devotional expressions. It does clearly state, however, that the recitation of the Hayagriva
mantra is “‘for the purpose of liberation (moksa)™.

Literary Genres Typical of the Agamic Tradition:
Ritual Texts and their Tantric Element

As aforementioned, the agglomeration of Vedic and Tantric elements make it
difficult at times to clearly discern what is Tantric and what is not. The Paicaratra
Agamas nonetheless grew out of Tantric antecedents as did several other sectarian
traditions and have incorporated into their medieval ritual manuals Tantric elements,
including bija-mantras, yantras, the practice of nydsa).? The three remaining ritual
texts concerned with Hayagriva, to be discussed in this section, are written in literary
genres that are common to the Tantric and Agamic traditions: Sri Hayagriva Kavaca
Priarambha (Beginning of the Sri Havagriva-Protective Shield), Sri Havagriva Kavaca
Anyat (Another Sri Hayagriva-Protective Shield), Sri Hayagriva Paiijara (Sri Hayagriva-
Cage). Kavaca and paiijara are two literary genres common to the Agamic tradition,
based on the understanding that spiritual power (sakti) is associated with words (sabda).
These compositions are meant to be recited. The power generated by the recitation is
believed to neutralize evil power and influences, and kavacas and panjaras are
specifically recited both for protection and the attainment of boons.

The three ritual texts about Hayagriva are generic in nature; that is, the name of

“2 Jan Goada, Medieval Religious Literature in Sanskrit, p. 143.
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any god could conceiveably be inserted with a stotra stanza on the specific deity. Thus,
although the generic compositions (may be early), they include a more recent beginning
and ending specific to Hayagriva. The generic nature of these Agamic compositions
make them difficult to date. However, unlike the Paficaratra Agamas, these compositions
are consistent in their portrayal of Hayagriva as the full form of Visnu; this is evident in
the interplay of epithets of Hayagriva and other forms of the Supreme Lord Visnu. The
fact that these ritual texts are connected with temple worship (and the Swami Hayagriva
Temple built in 1667 C.E. is the only temple to my knowledge wherein Hayagriva is the
presiding deity) would explain the inconsistency between the Agamas and these Agamic
compositions; that is, even though the Agamas are ambiguous about the status of
Hayagriva, these compositions are consistent in depicting Him as Supreme. Although it
may seem speculative, I am inclined to believe that these texts are posterior to Vedanta
Desika and the establishment of the Swami Hayagriva Temple and were developed in the
Vatakalai temple milieu.
Sri Hayagriva Kavaca Prarambha*® (Beginning of Sri Hayagriva-[Protective] Shield)
The kavaca reflects the Agamic tradition of the recitation of mantras. The word
kavaca—meaning “‘armour, jacket, amulet, charm, mystical syllable forming part of a
mantra used as an amulet™* —is derived from the Sanskrit verb root ku “to cry out,

moan, make a sound or any noise™.** Kavacas are chants recited for the purpose of

3 Srih Srilaksmi Hayagriva Sahasranamastotradi, pp. 103-104; Atha $ri Hayagriva-Patalam. pp. 17-
22.

4 Monier-Williams, Sanskrir-English Dictionary, p. 264.

S Moaier-Williams, Sanskrit-English Dictionary, 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 Hayagriva Kavaca Prarambha begins by describing Hayagriva as the Seer
and Supreme Soul: “The rsi of this great mantra, the $ri Hayagriva Kavaca—is
Hayagriva. It is [composed in] the eight syllabled metre. Sri Hayagriva, the Supreme
Soul, is its deity (devara).” This introduction is followed by three mantras along with
salutations directed to Hayagriva: the bija-mantra, the Sakti-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 both devotional-poetical and iconographical descriptions of Hayagriva, continuous
with' passages in the Paficaratra Agamas:

(I meditate on Hayagriva)

whose hands are glittering

with the discus (cakra), conch shell (sankha), rosary (aksa-valaya)

and the hand position of knowledge (jiiana-mudra)

whose multitude of splendorous lightbeams

decorates the sky ... (v. 2)
The fifteen stanzas that follow are descriptions of God along with requests for protection.
Several verbal imperatives are employed, e.g., pau'® (protect me) or raksatd® (save

me). The kavaca includes stanzas on each part of the body, with a separate stanza

requesting the protection of each part. The stanzas commence with a request for the

“ Patu is the second person singular imperative form of the Sanskrit verbal root pd “to protect from,
defend against, watch, or preserve”. Monier-Williams, Sanskrit-English Dictionary, p. 613.

“? Raksatu is the second person singular imperative form of the Sanskrit verbal root raks “to save,
protect, take care, preserve, guard”. Monier-Williams, Sanskrit-English Dictionary. p. 859.
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protection of the head and facial features, thus:
Om, 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 sastras
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 nvdsa (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 neutralization of evil whereas the purpose of nvdsa is
the spiritual transformation of each body part so that the body may become pure and
suitable for the reception of boons.
After 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 that 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 Visnu:
May the omnipresent One

who resides in the cavity (kuksi) [of the heart]
[protect my] belly (kuksi).
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[May] the Destroyer of Bali

[who took three strides to measure the earth)

[protect] the three folds of skin [on my belly]...“a (v.6)
Finally, the kavaca ends with a phala-sruti explaining the benefits obtained by its
recitation of the Hayagriva kavaca and the surrender of one’s body: the phala-sruti
promises knowledge, wealth and a good life as a result of the recitation of the kavaca.
Sri Hayagriva Kavaca Anyat®® (Another Sri Hayagriva [Protective]-Shield)

As its name suggests, the Sri Hayagriva Kavaca Anyat is also a text meant to be
recited for protection. It begins in a narrative form, in which Parvati asks Siva to tell her
the story of Hayagriva. This narrative framework is similar to that found in the Puranas
and the introductory portions of the Vaisnava Paiicaratra Agamas.*

Siva explains that Visnu takes a form on earth as his play (/il@) at the end of the
kali age. The narrative passage is followed by two mantras—hnaum bijam and Om
kilakam (v. 6)—along with an opening stanza resembling that of a stotra stanza.
Hayagriva is described thus:

I praise the One with a horse's mouth,
who bears in His hands a book (pustaka), a lotus (ambuja), rosary
beads (aksa-mala),
and the hand position (rmudra) of exposition (vyakhya),
whose head is anointed

by the nectar overflowing
from the golden jar

“® Vamana (the dwarf avarara of Visnu) recovers the three worlds (heavea, sky and earth) from the
demon Bali, by taking three strides. Vimaea is often referred to in the hymas of the Alvars. See, e.g.,
Tiruvaymoli 2.4.11, 2.7.7-8; Nacciydr Tirumofi 4.2, 11.4, and Periya Tirumoli 6.1.10, 8.3.10. See also
Visnu Purdna (111.1.42-43) and Bhdgavara Purana (VIII. 18).

* $rih Srilaksmi Hayagriva Sahasranamastotradi , pp. 105-106.

It seems unneccesary to bring Siva and Parvati in the kavaca. However, it may be a form of
establishing Hayagriva's supremacy since the narrative frameworks are often of “lesser” gods telling the
story of the Supreme.
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[held] in the lotus-like hands of Laksmi. (v. 7)

The stanzas that follow then describe the nature or attributes of God, each followed with
a specific petition for protection: pdtu (protect me) or raksatu (protect/save me). As in
Sri Hayagriva Kavaca Prarambha, 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 Visnu and his avartdric forms.
Interestingly, there is a frequent play on words in the kavacas, for the epithets of Visnu
used often contain the name of the part of the body. There is a reference to Visnu as the
incarnation of Rama who is served by Hanuman (as described in the great epic
Ramayana):

[May] the One who is served by Hanuman
(the powerful-jawed one)
[protect my] jaw (hanu). (v. 10)
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 through each part of the body, the kavaca makes requests for the
protection of the regions of the world:

May the Lord of speech
protect the eastern quarter.
[May] the unconquerable One
[protect] the southern quarter.
May the Supporter of the universe
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protect the western quarter. .
[May] the One who is celebrated by Siva,
[protect] the northern quarter. (v. 13)
The kavaca's final two stanzas (vs. |5-16) prescribe the appropriate times for the
recitation of the kavaca and the fruits to be obtained. Most significantly, v. 16 states that
one is purified by this devotional practice and attains moksa:
A leamed one,
even though doubting, rivalling, and perplexed,
should recite this kavaca
during the three divisions of the day
[dawn, noon, sunset].
(That one] purified
by [the practice of] devotion (bhakti),
is not born again. (v. 16)

Sri Hayagriva Kavaca Prarambha and Sri Havagriva Kavacam Anyat are
midway between mantra and stotra (praise-poem). The stanzas of both kavacas describe
the icon and qualities of Hayagriva, with requests in stanza form addressed directly to
God, as in the stotra. The significant difference between these kavacas and Sri Vaisnava
devotional poetry (such as the Hayagriva Stotra) 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 moksa), on the other hand, stotras are recited as aids to attaining the
blissful enjoyment of God’s presence, the simple reception of His grace, or his visual
appearance (darsana) to the devotee.

$ri Hayagriva Paiijara® (Sri Hayagriva-Cage)

Typical of the Agamic tradition, the pafijara is recited in order to gain the power

5! §rik Srilaksmi Hayagriva Sahasranamastotradi, p. 16.
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of a particular deity. The word pasjara, meaning “cage, body, particular prayers and
formularies™, is derived from the Sanskrit verb root paj (to become stiff or rigid).*
According to Vedic and Agamic belief, one attains spiritual power upon the performance
of religious recitations (especially mantras).*?

Sri Hayagriva Paﬁjara"

is a short ritual text of salutations and requests made to
God. It begins with an affirmation statement that one becomes powerful through the
recitation of the hymn:

Now, I become more powerful

[with] the proper parijara of Hayagriva,

wherein the words

containing the totality of wisdom

is like the flowing Ganges river. (v. |)
God is described 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
Visnuw/Hayagriva. Other descriptions reflect the splendorous quality of Visnu/Hayagriva:
“who shines with a diadem and crest, who is illuminated with the vanamala (garland)”
(v. 3,4). There are also salutations made to Hayagriva similar to those found in $ri

Hayagriva Upanisad:

Obeisance to the God of gods,

52 Monier-Williams, Sanskrir-Englisk Dictionary, p. 575.

3 There is a reference to Hayagriva in the coatext of the recitation of a paiijara in the Purinic corpus.
In Garuda Purdna 1.13.1-10 (*Vispupaiijarastotra”™), an “encyclopedic™ Purana, Hari requests Vispu for
protection. Hayagriva is mentioned among the many epithets and avatdras of Vispu: “taking up
Vaijayanti and the pecklace (Srivarsd) protect me in the northeast. O Lord Hayagriva, obeisance to
Thee”. However, although the passage in the Garuda Purdna is solely a request for protection, Sri
Hayagriva Paiijara is a petition for the removal of evil and attainment of fruits.

54 This ritual hyma is in fact quite similar to Arha Sri Hayagriva Mila Mantra Stuti coutained in
Appendix [, and discussed in the section “Sri Vaisgava Devotional Hymns in Praise of Hayagriva” of
Chapter VII
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whose body is the sacred syllable Om and Udgitha,*’

who is the image of the Rg, Yajur, and Sdma [Vedas),

and who is the Granter of the desired goal (artha). (v. 6)
Each stanza has at least one vocative, and makes heavy use of the second singular
imperative verbal form; thus the stanzas are directed to God. The requests, made in the
imperative, are for God to destroy evil. For example:

Obeisance to God,

who has the head of a horse (haya-Sirsa)

and is the Destroyer of enemies.

Destroy all poverty
[and] bring about good fortune. (v. 9)

There are petitions for good fortune, knowledge, and protection:

Obeisance to the One

who has the head of a horse (hava-sirsa),

the Lord who is God of gods.

May (He] grant me intelligence, wisdom

strength, knowledge

wealth, sons and grandsons. (v. 10)
The final portion of the parijara consists of stanzas praising Hayagriva for His qualities
and acts, in particular, the removal of ignorance and the bestowal of wisdom.
Furthermore, stanza 18 refers to the “One who is to be worshipped with these twelve
mantras” (here the term mantras refers to the stanzas of the parijara). Although the stanza
refers to the chanting of twelve mantras (stanzas), there are actually 18 stanzas in the
hymn. Thus, it is possible that stanzas were later added to the hymn. The final stanza

claims that the Lord is the Remover of all the difficulties of the world, which may be a

reference to Hayagriva as the granter of moksa, the release from sarmsara.

35 Udgitha is the chanting of the Sima Veda.
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The panjara (unlike the kavaca) does not make requests for the protection of each
part of the body. However, similar to the two kavacas, Sri Hayagriva Pajijara appears to
fulfill a function somewhat between the Tantric Upanisads and bhaksi stotras. The
parijara parallels the Hayagriva Stotra in several ways: it contains vivid visual depictions
of Hayagriva like those of the Hayagriva Stotra, and its intended audience is God
Himself. Furthermore, it includes requests for God’s boons and protection. However, the
paiijara differs from the Sri Vaisnava stotra in that many of its requests are not for the
enjoyment of the visual experience (darsana) of God (as in the storra);, rather, they are

for the attainment of boons and spiritual power.

ANALYSIS OF HAYAGRIVA IN THE SHORT AGAMIC 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
Upanisad describes Hayagriva as Supreme in its portrayal of Him as having the form of
consciousness and bliss. This is continuous with the Upanisadic concept of Brahman in
the stanza quoted in Sri Hayagriva Upanisad itself— prajiianam anandam brahman
(Brahman is consciousness and bliss) (Brhadaranyaka Upanisad 3. 9.28; Aitareya
Upanisad 3.3).

Unlike the Paiicaratra Agamas, which contain highly contradictory references to
Hayagriva’s status, these brief texts, literary genres typical of the late Agamic tradition,

consistently acknowledge Hayagriva as Supreme, establishing Him as a “full form™ of
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Visnu. Not only are there references to Hayagriva as the Supreme God, Supreme Soul,
Ruler of the three worlds, Supreme Ruler and the like, the short texts also include the
many epithets (such as Madhusiidana and Kefava) and avararas (Vamana, Rima, and
Hari) of Visnu, reflecting the understanding that Hayagriva and Visnu are one and the
same. In praising One He becomes all the others. This equation of Hayagriva with Visnu
and the various forms of Visnu further establishes Hayagriva as a “full-form™ of Lord
Visnu. Even though the actual Paiicaratra Agamas are ambiguous about Hayagriva's
theological status, these Agamic ritual hymns are consistent in depicting Him as
Supreme.
Hayagriva as Avatara

Although the ritual texts that follow the Agamic tradition depict Hayagriva as full
avatara of Visnu, there is no mention nor concern expressed as to why or how this
particular incamation of Visnu has a horse’s head (an issue important in the
Devibhagavata Purana and Skanda Purana). Neither do the texts dwell on Hayagriva's
mythic avararic 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.
Although there are a few references to the Epic and Puranic myth of Hayagriva's
avataric act of recovering the Vedas and killing the demons Madhu and Kaitabha, the
myth provides the scope for Hayagriva’'s description as the Source of the Vedas and as
Protector of His devotees.
Hayagriva and the Vedas

Both an implicit and an explicit connection between Hayagriva and the Vedas is
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expressed in these ritual texts. Firstly, Sri Hayagriva Upanisad directly connects Him
with the Vedas merely by the literary genre of the text. Secondly, although there are only
a few references to the myth of Hayagriva's benevolent act of recovering the Vedas, He
is otherwise connected to the Vedas by being described as in “the form of the Rk, 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 all of these ritual texts, also implicitly establish
Him as Supreme.
Hayagriva as Protector

Interestingly, both 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 both texts, and this must surely be an extension of His mythic avataric
role as destroyer of the demons. The ancient myth has become the revelation of God's
qualities, and, in fact, Hayagriva’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,
through an extension of His benevolent act of Kkilling the demons, Hayagriva is
established not only as the Protector of the Vedas, but also as the Protector of His
devotees (as does Vedanta DeSika’s Hayagriva Stotra).
Hayagriva and Speech/Mantra

Although in $ri Hayagriva Upanisad Hayagriva is described as being in the form

of pranava (sacred syllable Om) and as a bija-mantra with a number of syllables, the



276

other short ritual texts describe Hayagriva in a slightly more personalized fashion.
Because the kavacas are spoken directly to God, they encourage a more personal
relationship between Hayagriva and the devotee.

The efficacy of the Paiicaratric mantra is dependent on God's grace;f"S that is,
mantra is the link between the devotee and his or her God. These texts, following the
Agamic tradition, refer to Hayagriva both as a mantra (with various numbers of
syllables) and as an image with specific iconographical features. The mantras contained
in the texts are continuous with the Agamic usage of mantra within a devotional temple
context. Here, mantra and iconography blend in a style typical of the Vaisnava

Paiicaratric tradition.

Vedanta Desika’s Hayagriva Stotra in the Light of the
Ritual Texts that Follow the Agamic Tradition

Sri Vaisnavism has been influenced by Tantra filtered through the Paficaritra
Agamic tradition, which prescribes some Tantric ritual practices.”’ These four short
ritual texts concerned with Hayagriva (medieval or, more likely, post-medieval) are used
by Sri Vaisnavas. It would be speculative to precisely date the texts. As mentioned in the
introductory chapter, although the ritual hymns are in pan-Indian Tantric geares, they
were most likely composed after Vedanta Desika and the establishment of Hayagriva as
the Supreme God; that is, these Agamic compositions most likely are posterior to the
regional establishment of the Swami Hayagriva temple because Hayagriva is coasistently

portrayed as Supreme.

5 Gupta, “The Paiicaritra Attitude to Mantra™, p. 224.

57 Aiyangar and Venugopalacharya, Sri Paiicardtraraksa of Vedanta Desika. pp. vii-xii.
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The Swami Hayagriva Temple is the only 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
Vaisnava temple: (1) the dcarya (preceptor) of Sri Vaisnavism (ViSistidvaita 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 Vaisnava groups, their work 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 dcarya and arcaka is
evident in the regional development of Hayagriva worship in that there are late Agamic
hymns composed about Hayagriva as Supreme which are used by Sri Vaisnavas (even
though the hymns are not specifically Sri Vaisnava).

These hymns shed light not only on the relation between acarya and arcaka, but
they also demonstrate 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 parijara) is found in many
Indian religious streams.

As do the ritual texts concerned with Hayagriva that follow the Agamic tradition,
Vedanta Desika’s Hayagriva Stotra reflects the confluence of the traditions of mantra
and iconography, typical of $ri Vaisnavism. In the Hayagriva Stotra, Hayagriva is, on
the one hand, depicted in image form with specific iconographical features (devara-

muarm), on the other hand, He is also described in mantraic fashion. The pertinent stanzas
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not only parallel the mantraic and yantraic practice of the Agamic tradition, but also
show that the author of Hayagriva Stotra has employed and expanded these concepts by
personalizing the Agamic approach to both mantra and deity.

There are differences between the ritual texts that follow the Agamic tradition and
the Hayagriva Stotra, however. Firstly, Vedanta Desika follows strictly the Sri Vaisnava
world-view, while these short ritual texts are more Paiicaratric in orientation. Though
both the stotra and the Agamic compositions are consistent in their portrayal of
Hayagriva as Supreme, the relation and experience the devotee has with God differs;
that is, the intimate relation a devotee has with God is absent in these compositions. The
stotra, like the ritual texts, contains several stanzas requesting an increase in strength, yet
the stotra incorporates Alvar emotionalism in a way that the shorter ritual texts based on
the Agamas do not.

The stotra also differs from these shorter ritual Agamic texts in the kinds of
requests it makes to God. Desika, for example, seeks the blissful enjoyment of
Hayagriva’s presence in his mind or heart (antaryamin), rather than His protection.

Although the reciter of these short ritual texts seeks power and protection
(according to their literary genre), the Hayagriva Stotra reflects the more personal and
emotional relationship that devotees have with God in $ri Vaisnavism.

Unlike the Paicaratra Agamas, which are inconsistent in their depictions of
Hayagriva’s theological status, these late Agamic texts clearly depict Hayagriva as
Supreme or the “full” form of Visnu in stanzas descriptive of His iconic form (arca-

avatara). According to Paficaratra, mantra is both the means and goal; Sri Vaisnavas
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extend this to God. Indeed, through His connection with jiidna and speech, Hayagriva is
both the means (upya) and the goal (upeya). According to Vedanta Desika (and Sri

Vaisnavism in general), God is both updya and upeya.*®

This stance reflects the process
I call the “personalization of mantra”, which is contained in the Sri Vaisnava
uiderstanding of arca-avatdra and stotra. Unlike these four Agamic ritual compositions,
the Sri Vaisnava tradition appropriates the Agamic rituals within a consistent theological
context.

The Personalization of Mantra in Sri Vaispavism

Vedanta Desika’s Hayagriva Stotra reflects the aforementioned process which I
term the “personalization of mantra”. The interpiay between the function of mantra and
stotra can be observed in the Sri Vaisnava 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 abstract manner in the syllable-oriented Sri
Hayagriva Upanisad, whereas He becomes slightly more personalized in the two kavacas
and paiijara, and even more so in the Hayagriva Stotra.

This personalization is reflected not just in the concept of the mantra as a
manifestation of God as in Tantric literary genres. Rather, it is reflected in the on-going
transformation of the relatively more abstract notions of the manifestation of God in the
mantra in Paficaratra into a more personalized notion of God who evokes for St

Vaisnavas an emotional and relational experience (whether it be the antaryamin or arca

58 Rahasya Traya Sara 9.
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form of Supreme Lord Visnu).

The transformation of mantra in St Vaisnavism—a tradition with a strong
emotional-devotional attachment to Visnu’s iconic manifestations—is a process whereby
the esoteric mantraic deity is personalized. Although Paiicaratra is a temple tradition with
emphasis on icons, often worshipped with mantra recitations, for Sri Vaisnavas
Hayagriva has evolved, on the basis of Vedanta De$ika’s storra, into a highly
personalized form of God, wherein the devotee has an emotional and personal
relationship with Him. Indeed, Hayagriva became personalized and popular. Although
Sri Vaisnavas worship the personalized Hayagriva deity, they use Paiicaratra ritual texts
that emerge from the Agamic temple milieu. (The personalization of Hayagriva is even

further evident in the later Sri Vaisnava hymns to Hayagriva described in Chapter VILI.)

CONCLUSION

The four short ritual texts that follow the Agamic tradition reflect the movement
between the regional and pan-Indian traditions. Although these short religious texts
follow early literary genres, they appear to have been composed in Tamil Nadu after
Vedanta Deéika. As a development from His avatdric act of recovering the Vedas,
Hayagriva is referred to in the ritual texts as having the form of the Vedas and the sacred
syllable Om. He is likewise related back to the Vedas by the employment of well-
established literary genres such as the Upanisads, both in general and by citation from the
classical and authoritative Brhaddranyaka Upanisad 3.9.28 and Chandogya Upanisad

6.8.7.
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Even though the actual Paficaratra Agamas are ambiguous about Hayagriva's
theological status, these ritual texts based on the Agamic tradition and likely post-
Vedanta DeS$ika, are continuous with the understanding of Hayagriva in the Hayagriva
Stotra, as a “full” incarnation of the Supreme Lord Visnu. And, like Vedanta Desika, the
short Agamic ritual texts clearly and definitely establish Hayagriva as the Protector, not
only of the Vedas, but also of His devotees. However, unlike these four short ritual texts
based on the Agamas, the Hayagriva Stotra consists of a confluence of Tantric ritual
understanding of deity (devara, mantra and yantra) and bhakti (emotional worship of a

personalized God).
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SUMMARY AND CONCLUSIONS



CHAPTER KX
THE SRI VAISNAVA IMAGE AND WORSHIP OF HAYAGRIVA:
MYTH IN THE SERVICE OF THEOLOGY AND
THE CONTINUITY OF THEOLOGICAL AND RITUAL FUNCTIONS

There are two main reasons for the manifest complexity and challenge in tracing
the development of the images and worship of an Indian deity: (1) India’s long-standing
oral tradition wherein many variants of myths and the like have emerged, and (2) the
diversity of traditions in India that nevertheless do share some common beliefs, motifs
and symbois.

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 occurs among
the plurality of India’s religious streams. The diversity and complexity of the historical
process that traditions in India have undergone neccessarily requires a multidimensional
approach in the tracing of the development of the depictions of Hayagriva. Such an
approach cousists of, in the first instance, an analysis that is both diachronic—examining
the religious development and transformation of the deity through time (historically)—
and synchronic, that is, viewing the depictions of the deity in one religious stream in
relation to other versions in other streams in a certain period of time. Furthermore, when
tracing the development of an Indian deity, it is necessary to examine: (1) the mythology
about the deity (Epic and Puranas), (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 has looked at the various depictions of Hayagriva in terms of mythic,
iconographical, and ritual transformation of the deity during the course of the

development of the various religious traditions at the pan-Indian level. Because the living
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tradition of Hayagriva worship is located in Tamil Nadu, the study has necessarily

included an analysis of His status and role at the regional level. In examining, both
diachronically and synchronically, the various religious streams that contributed to the
regional development of Hayagriva as the Lord of light and learning in Tamil Nadu, two
salient ways have emerged as highly useful in understanding the development of the god.
Firstly, viewing the development of the Indian god at the pan-Indian level through the
kaleidoscopic perspective helps us more fully understand the many variant depictions of
the horse-headed figure, and prevents us from thinking too unilinearly in terms of the
development of the deity. This perspective clearly shows that the development of
Hayagriva does not have a single history, but many “histories”. Secondly, looking back
in time through the reverse-prismatic perspective at the development of the deity at the
regional level enables us to comprehend better the particular regional understanding of
the changing nature and role of a pan-Indian deity who is especially revered within the
Sri Vaisnava tradition of Tamil Nadu (since the l4th century C.E.). These two
perspectives on the development of the horse-headed deity Hayagriva shed considerable
new light on the relation and interaction between $ri Vaisnavism and pan-Indian

Hinduism.

THE KALEIDESCOPIC PERSPECTIVE:
MOTIFS AND PATTERNS OF HAYAGRIVA AS A PAN-INDIAN DEITY

The kaleidoscope is *“‘an optical toy for producing multiple symmetrical patterns
by multiple reflections in inclined mirrors enclosed in a tube. Loose pieces of coloured

glass, paper, etc., are placed in the tube between the mirrors and as this is turned,
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changing patterns are formed.”' In a kaleidoscope, the constituent elements remain the
same, but every time the kaleidoscope is turned, it provides a different pattern,
highlighting some elements more than others (some 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 Hinduism, given the variety and complexity of beliefs,
images, and rituals within it.? The same analogy has been creatively used by K.K.A.
Venkatachari in his study of the development of the worship of Sudar$ana (the
personification of Visnu's cakra (discus).’

My study extends the application of the kaleidescopic analogy to the development
of the images of a specific deity on the understanding that, although many of their
constituent elements remain the same, they appear in different patterns. My intensive
investigation of the development of Hayagriva demonstrates 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
God who kills the demons Madhu and Kaitabha, and at other times it is a demon who is

killed by Visnu. The kaleidescopic perspective helps us understand the many variant

! Collins English Dictionary, p. 832.

?Diana Eck uses the analogy of the kaleidoscope in passing in her discussion on the variety and
complexity of the Hindu pantheon. See Eck. Darsan, p. 26. The analogy can also be made use of in
comprehending the emergence of the six Hindu orthodox philosophical schools; that is, the analogy
makes vivid how the same essential elements in Hinduism (such as samsdra [cycle of rebinhj, moksa
[liberation). brahman [Ultimate Reality], and @tman [soul]) are employed, but give rise to different
patterns.

TK.K.A. Venkatachari, “Personification at the Intersection of Religion and Ant: A Case Study of
Sudarsapa Cakra”, in Vaisnavism in Indian Arts and Culture, edited by Ratan Parimoo (New Delhi:
Books & Books Publishers, 1987), p. 271.
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depictions of the horse-headed figure appearing in the profusion of Hindu texts, at times
even within a single text. These texts have been earlier differentiated as: (1) pan-Indian
“mainstream’; (2) pan-Indian sectarian; and (3) regional sectarian.
Vedic Antecedents

The Vedas contain stories about the beheading sacrifice of Yajia and Visnu
(Satapatha Brahmana 14.1.1-17; Paficavirmsabrahmana 7.5.6), which some regard as an
antecedent to the later Puranic 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 references to the Vedic horse sacrifice (asva-yajiia) and the
beheading of Visnu, there are no explicit references to the horse-headed figure Hayagriva
in that literature.

Interestingly, of all the literature surveyed for the present study, only the very late
Saiva and Sakta texts connect Hayagriva with Dadhyafic and the head sacrifice. For
example, Skanda Purana and Devibhagavata Purana incorporate the story from the
Vedic literature about the beheading sacrifice (Satapatha Brahmana, Pajicavirsa
Brahmana) as an explanation as to how Visnu obtained a horse’s head. This limited
reference suggests that one cannot simply assume, as O’Flaherty does, that the Vedas
contain the antecedent to the particular Hindu deity of Hayagriva. That the antecedent
may lie in the Vedas may well be correct. However, because the desire for Vedic
legitimacy is very strong in such texts as the Bhagavata Purana and Visnu Purdna, one
would have expected these Puranas to mention this Vedic connection if it were believable

to Vaisnavas as an explanation.
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It seems also speculative to assume, as Jaiswal does, that because one finds the
worship of a horse-headed deity in a particular region such as at Manikita Hill, Assam—
even if substantiated by the late texts like the Kalika Purana and Yogini Tantra—one can
conclude that Hayagriva originated in the tribal region of Assam. It is possible that there
has been considerable interaction between the pan-Indian tradition and other religious
streams (beliefs and practices); however, it is speculative to indicate a precise and
singular origin for the horse-headed god. In fact, it seems quite reasonable to assume that
there may have been several independent origins. Furthermore, if the myth of the horse-
headed figure was widespread among the non-Vedic traditions. myths regarding the
deity/demon could have also differed; that is to say, one cannot necessarily assume
unified beliefs and motifs among the non-Vedic groups, though there may have been at
the same time some interaction among them.

Myth in the Epics 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 god and at other times he is a
demoa. The depictions of Hayagriva in the pan-Indian “mainstream™ epic Mahabharata
are both of the benevolent avatara of Visnu as well as of a horse-headed demon.
However, the Harivarmsa provides only malevolent depictions of a horse-headed figure as
demon, who is specifically an enemy of Visnu. In the pan-Indian “mainstream”™ Puranas
also, there are variant depictions of Hayagriva—a benevolent avarara of Visnu (Visnu

Purana), a malevolent depiction of a horse-headed being (Brahma Purana, Skanda
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Purana), an unsynthesized depiction of the horse-headed figure as both benevolent and
malevolent (Agni Purdna, Bhagavata Purdna), and, finally, a synthesis of both the
malevolent and benevolent forms of Hayagriva (Devibhagavata Purdna, Kalika Purana).

Issuing out of certain common constituent elements, different depictions of
Hayagriva became the basis of separate “histories” of the deity. One can distinguish
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 understand about Hinduism. At
the same time, different depictions can serve as the foundation for separate “histories” or
*“trajectories”. Using the kaleidoscope analogy, it appears that, on the basis of a wide
variety of texts surveyed for the present study, one can 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 on Hayagriva in the Epic and Puranic literature sheds
light on the relation of mythic transformation to the development of religious traditions.
In terms of the development of the *“Vaisnava history” of Hayagriva, the most important
feature contained in the Epic and Puranic corpus is that Hayagriva is both inciuded in
several of the Puranic lists of avataras as well as specifically mentioned as the
benevolent horse-headed form that Visnu takes in order to recover the Vedas from the
demons Madhu and Kaitabha. There are no attempts in the Vaisnava Puranas to combine
the benevolent and malevolent forms of Hayagriva (as there is in the Devibhdgavata

Purana and Kalika Purana). Nor do the Vaisnava Puranas even mention the origins of
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Hayagriva’s horse-head (as do Skanda Purana and Devibhagavata Purana)! On the

other hand, in the case of the Vaisnava Bhdgavata Purana, one finds that its Advaitic
perspective allows it to contain both myths about the benevolent and malevolent forms of
the horse-headed figure. For, in the Advaitic worldview all forms are part of the realm of
maya. Here, however, the malevolent form is not connected to the benevolent form.
Iconography in the Agamas and Purigpas

Texts belonging to the Vaisnava Agamic tradition provide pertinent information
about deities, especially 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 Visnu in the Paficaritra Agamas (i.e., whether He is a primary [/mukhva] or a
secondary [gauna] form), He is nonetheless consistently depicted as a benevolent form of
Visnu (never as a demon!). Importantly, 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
status, there appears to be more consistency in respect of the ritual practice surrounding
Him, particularly His locus in the temple (north or northeastern direction). Various forms
are permissible according to the iconographical prescriptions for Him (whether He
should be depicted with four or eight arms bearing different elements, and so forth):
some of Hayagriva's iconographical features are continuous with the features of Visnu
(i.e., bearing the cakra and sarnkha), whereas others are associated with His unique role
as the One who recovers the Vedas (i.e., bearing the pustaka and having one hand in the

position of wisdom [jiiana-mudra}).
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Although no depictions of Hayagriva could be located in the Saiva texts surveyed,
there are nonetheless similarities in the way Daksinamarti is functionally and
iconographically depicted; in other words, the theological and ritual function of both
Hayagriva and Daksinamiirti is the same even though the gods differ. Furthermore,
Daksinamarti, like Hayagriva, is described as bearing the padma, aksa-mala, pustaka and
Jiiana-mudra, and is also revered as the Expounder of wisdom and the sastras.

By way of contrast, there are several references to Hayagriva in the later Sakta
(Agamic) texts. Although he is described therein as a benevoleat deity with
iconographical features similar to those 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 depictions of Hayagriva are those from the local
worship of Hayagriva at Tiruvahindrapuram in the region of Tamil Nadu. There are
references to Hayagriva in South India prior to Vedanta Desika (the Alvar hymns,
Bhagavata Purana and Bhattar's Srirangardja Stava), which depict Him as a benevolent
avatara of Visnu who recovered the Vedas from Madhu and Kaitabha. Significantly,
there are two images of Hayagriva present at the Devanatha Temple at
Tiruvahindrapuram—a temple associated with Tirumarkai Alvar, who explicitly refers to
the god—where De€ika is said to have performed his religious and meditative practices.
Although there are several references to the deity prior to the life of Desika (Nammalvar,
Tirumankai Alvar, Para§ara Bhattar), Hayagriva became more popular in Tamil Nadu

principally because of the influence of Vedanta De$ika and his Hayagriva Stotra.
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Consequent to Desika’s storra and the growing popularity of Hayagriva worship,

the Swami Hayagriva Temple was built at Tiruvahindrapuram, wherein Hayagriva,
accompanied by His inseparable consort Sri Laksmi, is the presiding deity. The four $ri
Vaisnava hymns ($ri Hayagriva Astottara Sat Nama Arcana, Atha Sri Hayagriva Mila
Mantra Stuti, Laksmi Hayavadana Prapatti, 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 God, but also request that He bestow mundane
fruits (like the power of speech) as well as moksa. Importantly, Sri Vaisnavas take refuge
only with the full form of God. That Sri Vaisnavas take refuge with Hayagriva is
explicitly evident in the Laksmi Hayavadana Prapatti, in which each refrain mentions
taking refuge with Hayagriva.

These later regional hymns in the Sri Vaisnava tradition in Tamil Nadu do not
emphasize the myth of Hayagriva's vibhava-avatdra per se, a form that appears only at a
specific place and time. Rather, the pan-Indian Epic and Puranic myths about Hayagriva,
as the One who recovers the Vedas, simply provide the scope for the depictions of His
iconic form (carrying the Vedas) or His image in ritual hymns as Protector. Thus, myth
as such is not the central element in Sri Vaisnavism.

Short Texts Appropriating Vedic and Agamic Ritual

We have noted that no Vaisnava text relates Hayagriva to the Vedas through the
myth of Dadhyaiic. However, the short ritual texts in praise of Hayagriva that follow the
Agamic tradition attempt to link Him to the Vedas by the imitative employment of

traditional Vedic authoritative literary genres. This is a common practice found in
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sectarian literature to legitimize (or celebrate) new religious developments. There is
evidence of an attempt to relate newer beliefs concerning the deity Hayagriva’'s
supremacy back to the Vedas. Sri Hayagriva Upanisad is an example of this quest for
legitimation. It clearly establishes Hayagriva as an avatdra of Visnu, as well as explicitly
links Him with the Vedas.

There is also evidence of fluidity between the pan-Indian Agamic tradition and
regional traditions like Sri Vaisnava. Indeed, these short ritual texts ($ri Hayagriva
Kavaca Anvat, and Sri Hayagriva Pajijara) based on Paficaratra Agamic ritual and
theology are used by Sri Vaisnavas in the worship of, and devotion to, Hayagriva.
Kavaca and paiijara are two literary genres typical of the Agamic tradition, whereby
spiritual power (sakti) is associated with words (sabda). The power generated through
the recitation of the kavacas and parijaras 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 against the demons Madhu and Kaitabha, but also as
the protector of His devotees.

In summary, the kaleidoscopic perspective at the pan-Indian level reveals the
profound and abundant variety and diversity in the depictions of the horse-headed
Hayagriva figure. A survey of the mythological stories from the Epics and Puranas and
the iconographical references from the pan-Indian sectarian Agamic texts—and as well
the examination of developments in th= understanding of Hayagriva in the regional $ri

Vaispava literature and temple milieu—demonstrate that it would be misleading to
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attempt to understand the development of a deity in a simple uvnilinear manner.
Significantly, several of the pan-Indian religious streams discussed are manifest in the
regional 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-PRISMATIC PERSPECTIVE:
REGIONAL AND SECTARIAN HISTORY OF A PAN-INDIAN DEITY

Because of the variety and complexity of developments in Hindu mythology,
iconography and ritual, one needs a different conceptual tool to adequately understand
the evolution of the regional Sri Vaisnava “history” of Hayagriva. As seen in Chapter VI,
I believe that the most suitable conceptual tool is the reverse-prismatic perspective,
which is particularly useful in comprehending Vedanta Desika’s specific depiction of
Hayagriva in the Hayagriva Stotra. Interestingly, the employment of the reverse-
prismatic perspective 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 Vaisnavism in Tamil Nadu. This conceptual tool further
reinforces the notion that, just as there are many “histories™ of the deity, so too there is a
distinctive Sri Vaisnava “history” of Hayagriva.

Among the several disparate myths present within the pan-Indian texts, Sri
Vaisnavas make reference only to the myth that describes Hayagriva's benevolent act of
recovering the Vedas from the demons for the welfare of his devotees (Mahabharata,
Agni Purana and Bhagavata Purana). Hence, $ri Vaisnavas depict Hayagriva as a
wholly benevolent avatara, in conformity with the $ri Vaispava tradition’s
understanding of the wholly benevolent nature of Visnu.

$ri Vaisnavas show no concern at all for the other aspects of the Hayagriva myth,
such as, for example, the etiology of Hayagriva’s horse-head. It is only the later Saiva
and Sakta texts that incorporate the paradigm of the beheading sacrifice (as described in

the Sarapatha Brahmana) 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 DeSika’s stotra, but the myth about

Hayagriva's avataric act is not the central focus. Although references to the Epic and

Puranic myth of the benevolent god are few, the myth of Hayagriva as recovering the

Vedas and killing the demons provides the scope, however, for the Sri Vaisnava

depictions of Hayagriva as the form of the Vedas, the Lord of leamning, the Protector of

all (including devotees from samsara, cycle of rebirth), and the Bestower of moksa.
Myth in the Service of Theology

There are two approaches to the study of myth in Hinduism. One, the critical-
textual approach, attempts to reconstruct the history of an *‘authentic” myth in the Epic
and Puranic 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 fixed version of a myth; rather, there are
many versions of the horse-headed figure.

By way of contrast, the structural approach seeks to delineate the underlying
structure of all the variants of a particular myth in the literature. This approach was
developed by Lévi-Strauss and has been employed most effectively in the study of myth
in Hinduism by Biardeau and O’Flaherty. It involves the determination of continuity in
thematic patterns and motifs through indexing parts of the story. In regard to Hayagriva,
O'Flaherty sees three phases in the development of the myth in which the story of a

benevolent figure and that of a malevolent figure are finally synthesized into a single
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figure. The structural approach, reductive and acontextual, assumes that everything fits
into a pattern. In tracing the Epic and Puranic myths in the present study for a better
understanding of the development of the deity Hayagriva, it emerges that neither
approach provides an adequate understanding either of Hinduism or of myth, given the
complex nature of the developmeant of the two.

The structural approach was originally developed for the study of myth in pre-
literate folk societies. Accordingly, it suffers from inherent limitations when applied to
literate, self-conscious 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. Vaisnavas (as evident in Visnu Purdna), and even more so Sri
Vaisnavas (including DeSika’s depiction of Hayagriva), have a primarily theological
world-view, wherein myth is subservient to their larger theological understanding!'

For Vaisnavas (Visnu Purana), Hayagriva is an avatdra of Visnu and thus can
only be benevolent in nature. Furthermore, as avatara, Hayagriva is in no need of an
explanation of his horse-head, for Visnu has taken a wide variety of animal, animal-
human, and human forms at different times and places to restore the dharma. Based on
the fact that Sri Vaisnavism makes a serious attempt to gain Vedic legitimacy, it is
significant that $ri Vaisnavas do not explain the etiology of Hayagriva's horse-head with
the Satapatha Brahmana mythic strand of the beheading of Dadhyaiic (as has been done
in Skanda Purana and Devibhagavata Purana). The Western interpretation of the

paradigm of beheading (as by Courtright in the case of Ganesa) as a means of
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incorporating a demon into the pantheon of Hindu gods has little meaning in the
Vaisnava history of the deity. In fact, Vaisnavas ignore it altogether as it undermines the
wholly benevolent nature of Visnu; that is, Visnu as having a demoaic past, wherein he
has to be sacrificed for the placement of the “real” head, is completely outside their
world-view.
Topotheism: The Sri Vaispava Understanding of Visgu’s Forms

The iconographical depictions of Hayagriva in Vedanta Desika's Hayagriva
Stotra and the later Sri Vaisnava hymns are continuous with the Paficaritra Agamas. The
Paiicaratra Agamas depict Hayagriva as having elements based on both general Visnu
iconography as well as specific features attributed to the horse-headed incarnation by
those that follow the Paiicaratric tradition. The elements that are important and found in
the Paiicaratric tradition—the bearing of the book of knowledge/wisdom (vijidna-
pustaka), hands in the position of the jigna-mudra, and holding the rosary beads (aksa-
mala)—all interplay with Hayagriva's association with the Vedas and speech. Vedanta
Desika, and Sri Vaisnavism as a whole, have followed the Agamas in their depictions of
Hayagriva’'s iconic form. On the other hand, by way of contrast, the ambiguity with
regards to Hayagriva's theological status that is contained in the Agamas is emphatically
replaced by a consistent portrayal of Him as a full form of Visnu in the hymns of two
Alvars (Nammalvir and Tirumankai Alvar) and the Acaryas Parasara Bhattar and
Vedainta Desika (as it is in Sri Vaisnavism in general).

The various Sri Vaisnava devotional compositions (Sri Hayagriva Astontara Sar

Nama Arcana, Atha Sri Hayagriva Miala Mantra Stuti, Laksmi Hayavadana Prapatti, and
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Sri Hayagriva Abhigamana) that have appropriated Agamic ritual are, by placing it in a

Sri Vaisnava theological context, continuous with the Hayagriva Stotra in that they both
bring out Hayagriva’s association with the Vedas and sacred speech and, more
importantly, 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 (Om) and
the Vedas, as well as to His benevolent act of recovering the Vedas.

Although Hayagriva’'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 Alvir emotionalism and requests for
the delight of God’s presence, rather than for protection alone. Nonetheless, both the
hymns and the Hayagriva Stotra depict Him as the Supreme who bestows wisdom on His
devotees, and protects them from samsara. DeSika depicts and reveres Hayagriva as
having the form of knowledge (jiidna) and bliss (dnanda). According to Sri Vaisnavism,
this form is the essential nature (svaripa) of Visnu and thus establishes Hayagriva as a
“full” avatara of Visnu. Uunlike the Paiicaritra Agamas, Desika and later Sri Vaisnavas
explicitly depict Hayagriva as granting devotees both mundane fruits and moksa
(liberation)—indicative of His status as Supreme.

In $ri Vaisnavism, the Supreme Lord Visnu appears in a variety of forms at
specific regions/places, with each form having the same theological status as the others, a
phenomenon [ have termed topotheism. Topotheism is evident in the development of
Hayagriva’s status and role in $ri Vaisnavism. In fact, although the Sri Vaisnava Acaryas

(including Kures§a, Bhattar, and Vedanta Desika) praise each of the five forms of God
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(i.e., para, vyuha, antaryamin, vibhava and arca), their praise is most often directed to
the icon. Thus, the mainstream Epic and Puranic tradition of myth is not of primary
concern for them (though it may be alluded to because the arca, being the full form of
the Supreme, may be connected to all of Visnu's vibhava-avataras). Though the
reference to Hayagriva as a vibhava-avatara is often made, the horse-headed deity is
mainly depicted by Sri Vaisnavas as arca-avatara in the later devotion to Hayagriva at
Tiruvahindrapuram.

As an outgrowth of Vedanta Desika’s Fayagriva Stotra and his association
(whether historical or partially legendary) with Tiruvahindrapuram, Hayagriva appears at
the Swiami Hayagriva Temple, accompanied by His consort Sri Laksmi, as the presiding
deity. The later Sri Vaisnava hymns celebrate Hayagriva's incarnation in an icon as the
full form of Visnu, a God before whom one may perform the ultimate and salvific act of
prapatti as well as the daily moming ritual called abhigamana. Vedanta DeSika’s stotra
and these later Sri Vaisnava hymns are meant to be chanted in front of the icon, and
explicitly refer to Hayagriva as the Supreme Lord who grants both mundane fruits as
well as moksa.

Continuity in Theological and Ritual Functions

The important and distinctive elements of Hayagriva iconography that are found
in the Paficaratra tradition—the bearing of the book of knowledge/wisdom (vijiiana-
pustaka), hands in the position of wisdom (jiidna-mudra), and holding the rosary beads
(aksa-mala)—all interplay with Hayagriva’s association with the Vedas and sacred

speech, and are present in Desika’s and the later Sri Vaisnava depictions of Him.
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However, the depictions of Hayagriva (both iconographically and functionally) are in a
manner similar to those of other gods. Although [ encountered no references to
Hayagriva in the Saiva Agamic texts, the images of Daksinamirti—who is described, as
already noted, as bearing the padma, aksa-mala, pustaka and jiiana-mudra and is also
revered as the Expounder of wisdom and the sdstras—are remarkably similar to the
Paficaratric depictions of Hayagriva. Functionally, one could call Daksinamirti, like
Hayagriva, the Lord of learning. His role as Expounder of the sastras is expressed
through the same iconographical emblems as Hayagriva's.

Similarily, it is noteworthy that the worship of Hayagriva at the Swami Hayagriva
Temple at Tiruvahindrapuram appears to be functionally equivalent to that of the pan-
Indian goddess Sarasvati. Instead of the devotees worshipping the non-Vaisnava
Sarasvati for the grace of learning, they turn to Hayagriva. This change is reinforced by
the interplay of Hayagriva with the swan in the One Hundred and Eight Names of
Hayagriva. Both Hayagriva and Sarasvati are connected with the swan, which is a pan-
Indian symbol of wisdom and leaming. In order to emphasize the greatness of Hayagriva
as the Lord of learning, Hayagriva takes on the attributes of wisdom/discernment by

being referred to as harisa, “Swan” (n. 99), and paramaharisa, the “Supreme Swan™ (n.

100).
Paiicaritra and Sri Vaispavism:
The Sri Vaispava Personalization of Mantra and the Selective Transformation of
Paiicaritric Theology

Vedanta De$ika’s Hayagriva Stotra appears to selectively transform and expand

several elements from the Paiicaratric tradition. The Vedic and esoteric elements of
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Hayagriva, as drawn from the Paiicaritra Agamas and clearly observed in the Sri
Hayagriva Upanisad, are considerably more personalized in the Hayagriva Stotra. We
see in the stotra the Sri Vaisnava 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/God with
whom the devotee cultivates an intimate relationship.

Mantra is an abstract concept which, in the context of Paicaratric meditation, is
both the means to, and the goal of, salvation. Likewise, God’s incamation in an icon, in
the context of Sri Vaisnavism, is the same means and and goal of every devotee. Vedanta
Desika’s Hayagriva Stotra, as well as the four later Sri Vaisnava hymns, personalize the
deity Hayagriva, enabling the devotee to have an emotional and personal relationship
with Him.

Furthermore, the process by which the deity Hayagriva evolved into the “Lord of
light and learning™ amply illustrates the $ri Vaisnava usage of Paiicaratric theology, even
as it transforms it. Although Vedinta DeSika's stotra does not appear to recognize
Hayagriva as an emanation from an vyitha, in his poem He is especially endowed with
certain qualities of the vygzha Aniruddha (splendour) and vyaha Samkarsana (knowledge
and teacher of the sdsfras), the two emanations from which He is claimed to have
originated in various Paficaritra Agamas

Vedanta Des$ika’s poem vividly demonstrates the highly selective blending of
images and ideas from the pan-Indian myths of the Epics and Puranas with the more

sectarian works based on the Paiicaratra Agamas and the Alvars. It is this synthesis that
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provided the scope for Hayagriva’'s position as presiding deity, worshiped in the Swami

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 God took place through the confluence of
several religious streams (Epic and Puranic myth, Paiicaratra Agamic iconography and
ritual practice, and Alvar bhakti 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 Visnu. Although the deity Hayagriva has many
“histories”, as Supreme Lord (even though primarily of local interest) His Sri Vaisnava
history is founded on Desika's Hayagriva Stotra and association with
Tiruvahindrapuram. In truth, it could be 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 makes 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 texts and in Vedanta DeSika's Hayagriva Stotra, |
demonstrate, first of all, the process by which a relatively minor deity at the pan-Indian
level has been elevated and popularized to that of Supreme Lord in the South (Tamil
Nadu). Further, by viewing the Hayagriva Stotra and also the regional development of a

relatively “minor” pan-Indian deity into 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 Puranic descriptions of Hayagriva, I show that
one cannot speak of a unilinear history of this deity, but rather His “histories™. Though
the etiology of Ganesa’s elephant head is central to the Ganesa birth myths (as Courtright
demoustrates), the etiology of Hayagriva is not important for the Vaisnavas. It is only in
two very late Puranic texts (one $ikta and one §aiva) that the link is made between the
origins of the horse-headed god with the Dadhyaiic sacrifice described in the Satapatha
Brahmana. Interestingly, although mentioned once, the central myth of Hayagriva's
rescue of the Vedas contained in the Epic and Puranic texts 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 Hayagriva's protection of His
devotees.

Some elements (e.g., mantraic and iconic) have contributed to the development of
the Hayagriva deity in Sri Vaisnavism as significantly as myth. I advance the concept of
“the personalization of mantra” (Paiicaritra) to more adequately understand the profound
contribution that Desika made in depicting Hayagriva as a more personal form of God in
the $ri Vaisnava context.

Some scholars (like Matsubara)* have alluded to the notion that Sri Vaisnavism
draws upon the ritual aspects of the Paiicaritra Agamas but ignores the Agamic

theological-philosophical system as such. My study confirms this position. I demonstrate

* Matsubara, Pdiicardtra Sarmhitds and Early Vaisnava Theology, pp. 9, 38-41.
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that, although Desika’s depiction of Hayagriva and the later Sri Vaisnava Hayagriva cult

are in fact continuous with the iconic descriptions and temple rituals described in the
Paiicaratra Agamas, they are not continuous with the Agamic ambiguity in respect of
Hayagriva’s theological status. I show convincingly that Des$ika's understanding of
Hayagriva is adapted to the particular $ri Vaisnava theological understanding of the
Supreme Lord Visnu. In Vedanta Desika’s stotra, Hayagriva is praised as antaryamin,
vibhava-avatdra and possibly arcd-avatdra. In the, probably, later Sri Vaisnava short
devotional hymns and at the Tiruvahindrapuram temple where Hayagriva is the presiding
deity, Hayagriva's place in Sri Vaisnavism has basically become one of an iconic
presence. Here, I advance the concept of topotheism to underline the distinctive Sri
Vaisnava theological understanding of Visnu—that all His various forms are appearances
at specific places and that all of them share equal theological status.

Through my study I also demonstrate how a revered Acarya, through his devotion
to a particular deity, may in fact popularize the worship of that deity. It is only after
Vedanta Desika that Hayagriva became popular in South Indian Vaisnavism. I further
show that the later depictions of Hayagriva in Tamil Nadu not only reflect the S
Vaisnava understanding of the Supreme Lord Visnu (topotheism), but also that the
process of elevation of Hayagriva by Sri Vaisnavas has been accompanied by the
acquisition of a function earlier ascribed to another deity (Sarasvati). It is striking that the
emblems remain the same, but the images have changed. The rituals at the Swami
Hayagriva Temple in the worship of Hayagriva are similar to those of the pan-Indian

non-sectarian Sarasvati, the goddess of learning. However, undoubtedly, Vaisnavas
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cannot worship Sarasvati because she is a non-Vaisnava deity. Similarily, for Saivas, the
form of Siva who is revered as expounder of the sastras—Daksinamirti—is continuous
in its function with Hayagriva; although Daksinamirti’s image is different from
Hayagriva’s, several of His specific emblems are the same.

One of the significant theoretical contributions that my study makes 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-conscious civilizations, myth is purposively written or adapted to
serve the particular theological agendas of the different religious streams, rather than
simply evolving through some single abstract historical process. In viewing the Vaisnava
and Sri Vaisnava understanding of Hayagriva, I demonstrate an important aspect in the
interrelation between mythology and religion in sectarian Hinduism—myth is often, in
fact, in the service of, and subservient to, theology.

Finally, in view of the immensly complex nature of Hinduism, I also offer a new
conceptual tool—the reverse-prismatic perspective—for analyzing and understanding the
development of a pan-Indian deity. The reverse-prismatic perspective, as interpreted
here, calls for looking back at the various religious streams in order to see how they have
been fused and integrated, no doubt with a great deal of selectivity, into a particular

tradition’s world-view.
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APPENDIX 1

VEDANTA DESIKA'S SRI HAYAGRIVA STOTRA
(An Original Translation from the Sanskrit)

Salutations to the great spiritual teacher (desikaya).
the Honourable Verkatanatha,

lion among the poets and logicians,

[and] for me, the chosen teacher of Vedanta

who dwells always in [my] heart.'

|

We worship God*

whose body is [made of] pure crystal,

who is full of knowledge and bliss,’

who is the foundation of all learming,

and who has the neck of a horse (kaya-griva).*

! This introductory sloka is most likely not part of the original Hayagriva Stotra, but a later addition to
the text. Although the name of the author is unknowa, it was most probably written by one of Vedinta
Desika’s disciples.

2God (deva) refers here to the Supreme God Visnu. Based on the fact that Hayagriva is described as
being one who bas the esseatial nature of knowledge and bliss, identifies him as Supreme God. Because
Visgu's “full-form”™ avardras are all praised as the Supreme, Hayagriva is a “full-form” gqvardra. In the
$ri Vaispava tradition, deva can refer to any of the five forms of Visau, including the worshipable temple
icon (arcd-avaidra) or to lesser gods. Although techuically, according to the pan-Indian “mainstream™
texts, Hayagriva is regarded as a vibhava-gvatdra. Defika depicts Him in the stotra primarily as
antaraydmin—the Indweller in all creation, and particularly in the human heart and mind. There are also
several references in the poem to an iconic form of Hayagriva.

?Who is full of knowledge and bliss (jiigna-dnanda-mayam). These are the two qualities ia the list of
the five which Rimanuja calls the essential nature (svaripa) of God (the remaining three are anansa,
sasya, and amalatva). See John Carman. Theology of Ramdnuja (reprint; Bombay: Ananthacharya
Indological Research Iastitute, 1981), pp. 88-96.

“In my translatioas hereafter, I consider Hayagriva as the personal name of the god “who has the neck
of a horse”. However, when other names are used to identify Hayagriva, I provide a literal translation.
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2

We praise the splendorous One,
the self-existent One,

more lustrous than

a mountain of pure crystal gems,’
who brightens the three worlds
with his light-like nectar,
destroys all the imperfections
[of his devotees],

who has the face of a horse.®
and whose neighing’

sends forth the eternal Vedas.®

3

The neighing of the horse-faced One’
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 Rg Veda,
the coliection of the S@ma Veda,
and the dwelling place of the Yajur Veda.

$More lustrous than (pratibhatam) literally means an enemy. However, in this verse it refers to
Hayagriva as an ecnemy to the lustre of 2 mountain of pure crystal gems, that is, one in competition with
and superior to “a mountain of pure crystal gems”.

S Has the face of a horse (haya-vadana).

"Neighing (hesa-hala-hala) is literally “hala sound from neighing”. Hala is onomatopoeic of the
sound a horse makes.

% Vedas (trai-anta), which literally means “the three-fold [Vedas] and last portion™, refers to the Rg
Veda, Yajur Veda, Sdma Veda, and the Upanisads.

° The horse-faced One (haya-vadana).
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4

[As] the dawn [arises]

[in] the east

after any night,

[so shines out] the new light

from the black collyrium [-lined] eye of wisdom.'®

May the incarnation of Visudeva,''
the expounder of the Vedas,

who is called the Lord of sPeech,
and has the face of a horse 2
appear before me!

5

I take shelter with God Hayagriva;

the refuge of all sentient beings,

[and] the abode of compassion,

whose essential nature is

a treasure of pure knowledge,

[and] who has vowed to grant wisdom
[to his devotees].

'°Collyrium is a black cosmetic ointment used under the eyes to bring out hiddea beauty and to protect
clarity of sight. The imagery of collyrium on the eye of wisdom reflects the bringing out of hidden light.

"' The name Visudeva is derived from the Sanskrit verb root vas “to reside™ with the suffix deva which
describes God’s all-pervasive nature. In the Piiicaritra Agamas, Visudeva is classified as the first of the
four vyitha-avatdras “Visnu's four-fold creative cosmic emagpation™.

'2Who bas the face of a horse (vdji-vaksri).
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6

O Lord!
Even now
with the manifestation of the uncreated Vedas,'*
the full extent of Your wealth
[of knowledge and bliss]
is still unknown.

Out of Your very compassion,

You must grant me Your side-long glance
because even though ignorant,

I am praising [You]!'

7

Even the speech of the renowned ones
beginning with,
the image of lord Siva facing south,'
the goddess [Sarasvati],'S
the dutiful wife [of Brahmzi]l7 seated on a lotus
and Vyisa,'®
is brilliant
with the [mere] traces
of Your [extensive] creative power.

'3 Vak (Vedas) literally means “word/speech”, but can also refer to the Vedas, which are considered as
the uncreated aad eternal Word.

'“The request for God's “side-long glance”, calling Him into relatioanship, is a romantic expression
used to demonstrate the devotee’s desire to experience the delight of God's presence—His grace.

{’Lord Siva (girisa). literally “lord of the hill”, is an epithet for Siva, the god who dwells on Mt
"ls‘h;li;‘orm of Siva facing south, refers to Daksinamiini who is particularly popular ia South India.
Sankara composed a stotra, Daksindmiarti Stotra, in praise of him.

' Sarasvati is the goddess of learning and speech.

" Brahma, according to mythology, arises from the lotus in Vispu's navel.

'"Vyiss is the mythical sage and celebrated author of important religious texts, such as the
Mahdbhdrata and the Bhagavara Purdna.
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O treasury of speech!

Brahmi'? would definitely become dull-headed
and lose his good fortune [as a god],*°

if You, who are alone compassionate,

did not teach him the Vedas®'

which were recovered from the demons.*

9

O God [Hayagriva]!
Having removed

the swing of doubt,
You establish B;'haspati23
in truth/wisdom.

Now, because of that,
the empire of thirty gods**
is untouched by vacillation.

'“Brahmi (virifica). Viriiica is an epithet of lord Brahmia derived from the Sanskrit verb root vi+ric
“to reach/extend beyond”. Monier-Williams, Sanskrit-English, p. 983.

2 This line reflects the competitive nature of the gods, used here to establish the supremacy of Visnu.
This is a common theme in Hindu mythology.

1 Vedas (nigamana). Nigamana is derived from the verb root ni+gam “to settle down or near”, and
nigama meaas “insertion, place or passage where a word occurs, such as Vedic passages”. The word
nigamana refers to “that which possesses the words/quotes of the Vedas” or to the Vedas themselves.
Moaier-Williams, Sanskrit-English Dictionary, p. 545.

Z Although he does not name them, “the demons” refer to Madhu and Kataibha who stole the Vedas
from Brahmi, which Hayagriva then recovered. The myth is found in Mahdbhdrara 3.193, and
Bhdgavata Purdna 5.18.1-6; 7.9.37.

2 Brhaspati is the lord of knowledge and sacred speech. The name was criginally an epithet for Indra
but Brhaspati then evolved into an independent god. Again, this line reflects the competitive nature of
the gods.

 Thirty gods (tridasesvardndm) are under Brhaspati. Moaier Williams, Sanskris-English Dictionary,
p. 458.



10

Having [received] the entire essence
of the gifts of oblation

[offered] into the blazing fire

of the seven-fold sacrifice,?

You, whose body consists of mantras,
grant satisfaction

to the gods dwelling in the sky.

I

The pure sanvic ones’®

[possessed] of the truth

know You as
the imperishable divine source

of the syllable [Om],

the cause [of the universe]
the root of the great tree of the Vedas
which shines forth [as the] truth.

12

O Lord of speech!

Even before [there were] names and forms,
You, revealer of the Vedas,

are the [first] cause

from which all things were created.

Among these [forms],
the practicing and seeking ones
acknowledge— You.?’

7 Revealer of the Vedas (upajiidavdcah).
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5 The seven-fold sacrifice (saptatantoh) literally means “consisting of seven parts” as in a sacrifice.
Moaier-Williams, Sanskrit-English Dictionary, p. 1149.

% Pure sanvic ones (visuddhasattvih) literally means ones who are completely sastvic (pure) in nature.
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13

The wise ones in [their] hearts
contemplate Your image
that is attractive like (rays)
flowing out from the new moon,
and produces the nectar of bliss
like a hightide [rising uy]
from the Milk Ocean.?

14

The King Swan®’

[dwells] in the minds

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}

on their own accord
with appropriate dignity.

3 Milk Ocean is the ocean on which Lord Visgu reclines. According to $ri Vaisnava theology. it is
associated with the vydha-avardras (Visgu's four-fold creative cosmic emanation).

®The swan is a symbol of knowledge and is also associated with Sarasvati, the goddess of learing
‘ and speech in pan-Indian non-sectarian Hinduism.
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® s

Those who

even for half a moment
betake themselves to You,

who bathe them with Your rays

of pure/white light,

can slow the Heavenly Ganges™

flowing down from the Himalayas
with (their] unimpeded rush of words.

16

O Master!
While meditating on Your Lordship,
the fortunate ones coantinuously experience
their body hair standing on end in delight,’'
from bathing in [Your] nectar
which counsists of bliss
that takes firm root
. in some imperceptible place,*
and [causes] sprouts [to stand upright]
on the limbs [of the body].

¥ «Heavealy Ganges flowing down from the Himalayas” (mandakini). Monier-Williams, Sanskrit-
English Dictionary, p. 788.
7! Their body hair standing on end in delight (pulaka-anubandham) refers to homipilation, which is a
commoa motif used in bhakri poetry to express the ecstatic experience of God’s presence.
21n some imperceptible place (alaksite kvapi) literally means “unperceived anywhere/somewhere”,
‘ which refers to the unperceived place of one’s heart or miad.
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o .

O Master!
the fortunate ones seek [You]
with their minds;
[their] meditating upon You
is like the waxing moon,
{which they experience] in (their] heart
and an ocean of boundiess bliss
that overflows with tears [of joy].

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 mciy«iJ
‘ the enticing peacock feather
used in Your sport.**

19

[May my salutations]
be with Your lotus-like feet
and increase to their full strength!

" In the Sri Vaisnava tradition, mayd is understood more positively than in Sankara’s advaita-vedanta
philosophy, where it means “illusion”. For Sri Vaispavas, mdyi refers to the wonderful actions and
creations of Lord Visau.

*In the story of Krsna and the gopis, Krsna uses His peacock feather, a symbol of His beauty, in order
. to eatice the gopis onto the path of devotioa (Bhdgavata Purdna 10.21.3-5).
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Those salutations that

are the fruits of penances

measured out from previous [births],
bring me liberation,

and are the thought-gem (cintamani)
of [my] desires.”

20

The grace of the dust particles
from Your blue-lotus feet
destroyed the rows of [unfortunate] letters
which are the sportive footsteps
of the lord of gods (Brahma)
on the heads [of the devotees].36

O Lord!

Let more [dust particles
from Your lotus-feet]

come to me'

21

We meditate on

Your two [lotus-like] feet,

that are associated with the light

shining from Your brilliant darkness-removing anklets
[and] are connected with the dawn light

of the lotus of inner knowledge.

% Cintdmani is a fabled gem supposed to yield its possessor all desires.

% According to Hindu mythology, on the sixth day after birth, Brahmi inscribes every individual’s
destiny by imprinting his footsteps on their forehead.
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We believe Your sweet-sounding gem anklets
[to be] delightful decorations

for Your servants

[and] the safekeepers

by which You alone

protected the Vedic verses

down through the ages.

23

I reflect on Your sweet hand

in the beautiful position of exposition’’

that is [like] a sprout

on the kalpaka tree’® of wisdom

[and] that enkindles the wick of intelligence,
with the light of [Vedic] doctrine.

24

O Lord!

I contemplate [Your] right hand

which [holds] the string of radiant rosary beads,*
[and] which is like a well-bucket

used in [Your] sport (lila),

for Your devotees,

desirous [of obtaining} the rising

of [Your] nectar of knowledge.

7 Hand position of exposition (vydkhydna-mudrd).
» Kalpaka tree is oae of the trees of svarga (heaven) fabled to fulfill all of its possessor’s desires.
® String of rosary beads (aksa-mdldm).
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O all-pervading God!

Your left hand [shines] with red lustre
[as if] bearing a cluster of corals
[taken] from the ocean of knowledge

and [holds] a book (pustaka)
which is capable of [bestowing boons
upon] Your devotees.

26

I see You [seated]
on a freshly [blossomed] white lotus,
shining like the autumn moon.
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Having destroyed the darkness [of ignorance]

with [Your] pure white light,
[You) delight the impure cakora.*®

“ Pantridge (cakora) is fabled to subsist on moonbeams.
Dictionary, p. 380. Cakora partridges, which are believed to exist on drinking mooalight, become happy
because they drink the light of the mooa (used figuratively for Hayagriva’s grace). [u this stanza the
cakora is used figuratively for devotees; that is, one with impure eyes.

Monier-Williams, Sanskrit-English
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O God!

May Your side-long glances

which are the companions

of Your waves of compassion

bestow upon me continuously
the sacred speech that flows like nectar
into people’s ears [who hear me]

[and are like] the cow of plenty,*

for devotees seeking refuge [with You].

28

O Lord!

I am desirous of victory

over the chief poets and logicians,
who are amongst the learned members
during the debate in the assembly

of the knowledgeable and specialized ones.

{In order to attain victory}
may the tip of my tongue
obtain [its place] on Your throne.

“! The cow of plenty (kdmadhenu), the mythical cow that provides its possesor all its desires.
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29

O Lord!

Reflecting upon You,

taking refuge*? with Your form,

[and] raising myself up to You

with the splendorous form of sabda (.s‘run').43
(I request You to]

strengthen me as champion

at producing words,

over the assembly members,

as I so desire!

30

Helpless

in the various kinds of learning and arts,
I, who have not even [prostrated]

to [Your iconic]* incamation

in the sacred places.“"
am a new and worthy vessel

for Your compassion

that eternally embraces the helpless.

“2Who have surrendered to You (prapanna). In $ri Vaisnavism, prapani “self-surrender” is a ceatral
concept. Vedinta Dedika taught that praparti is superior to the paths of jiidna-yoga, karma-yoga and
bhakti-yoga.

“> With the splendorous form of sabda (word) (fabda-mayena dhamna). Although Sabda literally means
“word”, it may also refer to mansra or sruti.

“The word “iconic™ is inserted based on the fact that the stanza is about taking refuge at a pilgrimage
place.

“*[Your] incamation (avatdra) in the sacred place (sirtha) refers to the iconic form of Hayagriva
(arcdvatdra). Tirtha derived from the verb root tr “to cross over” means the place of crossing over,
which refers to a pilgrimage place where God descends as an incamation. Monier-Williams, Sanskrir-
English Dictionary, p. 449.
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On account of Your grace,
may [You] decorate my heart
with the truths
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 cut crystal!

Bearing a conch, disc, book,

[and] with [Your] lotus-like hand

in the position of exposition, *

may You, the glorious and sinless One
appear in [my] mind

and bathe me in [Your] shining rays
of bright lustrous nectar."’

“ Vyikhydna-mudra hand position of exposition.
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“’ This $loka is a description of an image (marti) of Hayagriva. It may be a dhydna floka which is used
by devotees to visualize the deity during meditation or is memorized by artisaas (filpins) to follow while
making the icon of the deity, as it describes the form and qualities required in an icon of Hayagriva. It
resembles prescriptive descriptions coatained in the Agamas. See Chapter IV.
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One must recite with devotion
this Hayagriva Stotra
composed by Veiikatanitha*®
the lion-like poet-logician
for the goal of success

in the meaning of speech.

Salutations to the Honourable Venkatesa,
the guru of Vedanta,

the lion among poets and logicians,

who is endowed with auspicious qualities.*’

“ During the early period of his writing career. Vedinta Defika was known by the name of
Venkatanitha and/or Vedinticirya.

“*This is the phala-srusi (verse of reward/fruit), a verse that describes the beaefit to be gained from the
recitation of the stotra. This last sloka is more thaa likely not part of the original Hayagriva Stotra, but a
later additioa to the poem. Although the author is unknown, this stanza, like the introductory stanza, was
most probably written by a disciple of Vedinta Dedika.



APPENDIX I

SRI VAISNAVA DEVOTIONAL TEXTS
(Original Translations from Sanskrit)

Sri Hayagriva Astottara Sat Nama Arcand
Atha $ri Hayagriva Mila Mantra Stuti
Laksmi Hayavadana Prapatti

Sri Hayagriva Abhigamana



10.

12.

13.

14.

15.

16.

SRI HAYAGRIVA ASTOTTARA SAT NAMA ARCANA
(Worship of the One Hundred and Eight Names of Sri Hayagriva)

Orn Salutations to ...

Hayagriva: Horse-necked One.

Mahavisnu: Great/Supreme Visnu.

Kesava: One who has lovely locks of hair [* (n. 23)).!
Madhusudana: Slayer of Madhu [* (n. 74)].

Govinda: Chief Cowherder (Krsna) [* Recipient of words (of praise) and He who
rescued the earth (ns. 189, 543)].

Pundarikaksa: Lotus-eyed One [* Eye of Pundarika (i.e., the Transcendental world)
(n. 112)].

Visnu: One who pervades [* Pervader (ns. 2, 259, 663)].
Visvambhara: all-supporting One.
Hari: the Green-coloured One [* the Green-hued (n. 656)].

Aditya: Son of the mother of gods [* the Person on the Sun and the Son of Aditi
(Devaki) (ns. 39, 568)).

Sarvavagisa: Lord of all speech.

Sarvadhdra: Bearer/Sustainer of all [the universe].
Sanatana: Eternal One [* Ancient One (n. 897)].
Niradhara: Remover of ignorance.

Nirakara: Formless One.

Nirisa: One who has oo lord over Him.

'+ indicates that the identical name is found in the Thousand Names of Visnu, Mahibhirata. 1 bave also
included in brackets the number(s) of each name, as well as any definitions (variant from my own transiations),
that appear in the $ri Vishnu Sahasrandma with the Bhasya of Sri Parasara Bhastar.

Sri Vishnu Sahasranima with the Bhasya of Sri Parasara Bhanar, translatios by Prof. A. Srinivasa

Raghavan (Madras: Sni Visishtadvaita Prachani Sabha, 1983).
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17. Nirdpadrava: Essence without form.

18. Niranjana: etemally Taintless.

19.  Niskalanka: Taintless One.

20.  Nityatrpra: One who is eternally satisfied.

21. Niramaya: Pure One/Infallible One.

22.  Cidanandamaya: One who is made of ci* and ananda.

23. Saksi: Observer [* He who sees them all directly (ns. 15, 157)].

24. Saranva: One who is refuge.

25. Sarvadayaka: Bestower of all.

26. Sriman: Possessor of wealth [of knowledge (jiidna) and bliss (ananda)) [* He of a
lovely form, Possessed of beauty and He who is endowed with wealth (ns. 22, 180,
222)].

27. Lokatrayadhisa: Supreme Lord of the three worlds.

28.  Siva: Auspicious One [* He who confers auspiciousness (ns. 27, 607)).

29. Sarasvataprada: Bestower of {the wisdom] of Sarasvati.

30. Vedoddhartr: Recoverer of the Vedas.

31 Vedanidhi: Ocean or Receptacle of the Veda.

32. Vedavedya: Knower of the Vedas or One who is celebrated for [recovering] the
Vedas.

33. Prabhittama: Supreme One among the lords.
34 Pidrna: One who is full [of knowledge and bliss] [* (n. 690)].

3s. Parayita: [* Fulfiller (of the desires of others) (n. 691)].

2 Cis according to ViSistadvaita Vedinta refers to “sentient beings” which is one of the three eternal realities
(Isvara and acif are the other two). The differeace between I§vara and cir is that {§vara is the Inner Coatroller of
cit as well as that {$vara creates.



37.

38.

39.

41.

42.

43.

45.

47.

49.

51.
52.

53.

55.

Punya: Purifier” [* (ns. 692, 925)).

Punyakirti: Famousor celebrated One [* He, the singing of Whose glory also is
purifying (n. 693)].

Parat para: Superior to the best.

Paramatma: Supreme Soul [* (n. 11)].

Parajyotis: Supreme light or the Supreme radiant One.
Paresa: Highest Lord.

Paraga: Master.

Para: Highest One.

Sarvavedatmaka: One whose nature is the entire Veda.

Vidvarins vedavedantaparaga: Learned One, who has mastered the Vedas and
Vedanta.

Sakalopanisadvedya: One who knows the entire Veda and Upanisad.

Niskala: One who drives out [ignorance, impurity] or One who drives away
[demons].

Sarvasastrakrta: Maker of all the sdstras.

Aksamalajranamudrayuktahhasta: One who has hands that are in the position of
wisdom and a hand holding the rosary.

Varaprada: One who grants boons.

Purana: Ancient Oue.

Purusasrestha: Best amongst the purusas.

Saranya: Protector.

Paramesvara: Supreme Ruler [* (n. 379)].

Sana: Tranquil One [* He who is always tranquil (n. 589)).

Danta: One whose [complexion] is {white] like ivory.
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58.
59.
60.
6l.
62.
63.
64.
65.
66.

67.

68.
69.
70.
71.
.
73.
74.
75.

76.
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Jitakrodha: One who has conquered anger {* He who conquered the anger” (n. 463)).

Jitamitra: Conqueror of enemies [* (n. 527)}.
Jaganmaya: One whose [body] is the earth.

Janmamrtyuhara: Destroyer of birth and death [* (n. 966)].

Jiva: One who brings or gives life [* He who makes (them) live (n. 515)].

Jayada: Bestower of victory.
Jadyanasana: Destroyer of ignorance.
Japapriya: One who is fond of japa.’
Japastutya: One who is praised by japa.

Japakaprivakria: Benefactor of those who recite japa.

Prabhu: Almighty Lord [* He who is all powerful, and He who is powerful (os. 35,

300)].
Vimala: Pure One.
Visvanipa: One [who takes] various forms.
Visvagoptr: Preserver of the universe.
Vidhistuta: One who is praised for act [of recovering the Vedas].
Vidhindrasivasamstutya: One who is praised by Brahma, Indra and Siva.
Santida: Bestower of (eternal) peace [* (n. 594)].
Ksantiparaga: Master of patience.
Sreyahprada: Bestower of welfare or bliss.

Srutimaya: One who consists of sruti.*

1 Japa (muttered prayers) refers to a mode of worship whereby devotees silently recite prayers and/or mantras
in praise of God.

4 S$ruti (that which is beard) refers to revelation; that is, the Vedas and Vedinta.



77.

78.

79.

80.

81.

82.

83.

85.

86.

87.

88.

89.

9l.

93.

95.

97.

98.
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Sresarmpati: Lord of the Highest.

Isvara: Lord [* Supreme Ruler (ns. 36, 75)).

Acyuta: Imperisheable One [* He who is never separated (n. 101)).
Anantaripa: Oue who has innumerable forms [* He of infinite forms (n. 932)].
Pranada: Giver of life [* Giver of breath (ns. 66,323,409)].
Prthivipati: Sovereign of the earth.

Avyakta: Unmanifested One [* He who is not manifest (n. 727)].
Vyaktaripa: One who has a form perceptible by the senses [* (n. 306)].
Sarvasaksin: Witness of everything.

Tamohara: Dispeller of darkness.

Ajnananasaka: Destroyer of ignorance.

Jrianin: Wise One.

Puamacandrasamaprama: One whose light is like the full moon.
Jiianada: Bestower of wisdom.

Vakpati: Lord of speech.

Yogin: One who is endowed with super-human powers [* (n. 853)].
Yogisa: Lord of yogins [* (n. 854)).

Sarvakamada: {* “Bestower of all desires” (n. 855)].

Mahayogin: great Sage.

Mahamauni: great silent One.

Maunisa: Lord of silence.

Sreyasarigati: Oue who is in the Highest state.



100.

101.

102.

103.

104.

105.

106.

107.

108.

Harmsa: One who is [pure and white like] a swan [* Swan (n. 193)].
Paramaharnsa: Supreme Swan.

Visvagopmr: Protector of the words.

Viraj: Sovereign King.

Svaradj: Self-ruler.

Suddhasphatikasarikasa: Oune whose {lustre] is similar to pure crystal.
Jatamandalasarnyuta: One who has a bundle of twisted hair locks.
Adimadhyantarahita: One who is free from ignorance.
Sarvavagisvaresvara: Lord over all the gods of speech [* Lord of all who have a
master over all words (n. 808)].

Salutations to ...

Srimate laksmihayavadanaparabrahman: Sri Hayavadana (Horse-faced One),
accompanied by Laksmi, is Supreme Brahman.
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ATHA SRI HAYAGRIVA MULA MANTRA’ STUTI
. (In Praise of the Sri Hayagriva Root Mantra)

I

Orn [my] obeisance to You,
Lord of the worlds (Jaganitha),
the primordial One,

the Supreme of the best,

whose consort is Laksmi.

[We] utter the word namah (obeisance)
to Visnu,
the King of learning (and the arts).

2

Obeisance to the God of gods,

whose body is the sacred syllable O and Udgitha®

who is the image of the Rg, Yajur and Sama (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 knowledge!

! Atha $ri Hayagriva Mila Marsra Stuti reflects the influence of Palicaritra ritual on Sri Vaispavism.

. 2 Udgitha is the chanting of the Sama Veda.
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o ‘

O God Janirdana® !

Destroy the ghosts, evil spirits, and demons,
abolish all diseases

begining with fever,

[and] bring prosperity (to me).

5

Obeisance to You,
Lord Hayagnva.

Destroy all poverty,

destroy my enemies

[and] make [me] a vessel

for all auspicious and good fortune.

o :

Obeisance to You,
[Lord] Hayagriva,
the Lord of lords.

May He grant me wisdom (medha), knowledge (vidya),
valor (bala), wealth (sampad), sons and grandsons.

2

Obeisance to You,

God Hayagriva!

Destroy poisonous snakes
like kdarkotaka,*

and make me immortal.

3 Janirdana is the Destroyer of demoans and the Protector of people. See $rf Vishnu Sahasranama with the
Bhasya of Sri Parasara Bhanar (translation by Prof. A. Srinivasa Raghavan) (Madras: Sni Visishtadvaita
Prachari Sabha, 1983), p. 257.

. * Karkotaka is one of the principal saakes of the bell called Pitila. See Visnu Purdna XX1.21.



[O] Supreme over all,
whose lotus-like feet are worshipped by women
belonging to heaven.’®

Provide me power
over women, public citizens, and the king.

9

Obeisance to the horse-headed One® (Hayagriva),
the One who posseses [light]
like the halo of the moon,
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 R;, Yajur, and Sama (Vedas),
whose [body] is r1a,

who [dwells] at the centre of the moon,

and who is seated on the biue-lotus.

* Divine females (devdsigand), see Monier-Williams, Sanskrit-English Dictionary, p. 495.

® Whose bead is a horse (haya-witama-anga) literally means whose highest body part is a horse.
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” The central concept in the Rg Veda is rta. Ria, difficult to transiate, means “Law” or “Order”. Originally rta
was a concept that pertained to the physical world denoting the Natural Law operative in the movement of the
planets, the cycle of aight and day, the seasoa cycles and so forth. However, the cosmic understanding of ria
gradually developed into a social concept denoting Moral Law. The world takes its regular course because of
ria. therefore, humans must live according to rta. Ria is the ethical order for humans and is the physical order

for the universe.



330

‘ 11

Obeisance to Brahman,
who is known by the Vedas and Vedanta,
who recovered the Vedas [from the demons],
and destroyed the great confusion

by rescuing the Vedas.

12

[Obeisance] to the eternal One,

whose words are Praqlava’ and Udgitha,
and who bestows wisdom

on those who worship whole-heartedly.

May my prostration be conveyed to Him!

@ °

Obeisance to the great horse-headed One,’
whose beautiful radiance surpasses

the great [lustre] of a crystal bulb of red coral,
and to the God,

[and] who fulfills everyone's [desires].

* Pranava is another word for the sacred syllable Orh.
‘ % Great horse-bheaded One (mahd-asva-Siras).
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‘ 14

Narada,'’

who is an ocean of fapas,'!

who has a face [full of] happiness,
after bowing to Janirdana,

recited the twelve mantras

to ParaSara.

15

[As] the dawn [rises]

[in] the east

after any night,

{so] the new light [shines out]

from the black collyrium [-lined] eye of wisdom.'?

May the incamation of Vasudeva,
the Expounder of the Vedas,

‘ Who is called the Lord of S}Jeech,
and has the face of a horse'
appear before me!'*

16

I prostrate to the horse-headed One,'*
Hari,

who destroys the darkness of ignorance,
who gives everything,

and is a flood of pure knowledge.

'9 A sage who is the son of Parifara.
"' Tapas (beat) accumulated with meditation or practices of austerity.

'2 Collyrium is a black cosmetic ointment used under the eyes to bring out hidden beauty and to protect
clarity of sight. The imagery of collyrium oa the eye of wisdom reflects the bringing out of hidden light.

'3 Who bas the Face of a horse (vdji-vakeri).
!4 This stanza is ideatical to the fourth stanza in Vediinta Defika’s Hayagriva Stosra.

. ' Horse-headed One (turaga-griva).



LAKSMI HAYAVADANA PRAPATTI
(Surrender to Hayavadana Accompanied by Lakysmi)

1

I bow down to Lord Hayagnva

who is a refuge for all bemgs

whose essential nature is pure wisdom

who vowed to give wisdom [to His devotees]
and is an abode of compassion.

2

I bow down to Lord Hayagriva
who is a refuge for all beings;

who created Brahma
who always provides the eternal Vedas to him
and bestows self-knowledge on all.

3

I bow down to Lord Hayagriva
who is a refuge for all beings;

who taking the [form of] the neck of a horse,’
[and] uttering the Udgitha® in high pitch
entered the nether world

and brought the Vedas from there.

'The word praparti (surreader) comes from the Sanskrit verb root pra+pad “to throw oneself down, to

surrender”. Monier-Williams, Sanskris-English Dictionary, p. 682.

For Vatakalais, there is a six-fold discipline of surrender to God, the final step being drma-niksepa, the
act of total surrender to the care of God. Rahasya Traya Sdra X1. The Laksmi Hayavadana Prapasmi (Surrender
to Hayavadana Accompanied by Laksmi) is a hymn that expresses surrender specificaily to Hayagriva.

21 bow down to Lord Hayagriva who is a refuge for all beings (dehabhriam saranyam devam hayagrivam

aham prapadye).
? Neck of a horse (kayua-haya).

* Udgitha is the chanting of the Sdma Veda.
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I bow down to Lord Hayagriva
who is a refuge for all beings;

After worshipping with oblations [of cooked food and fruits)
and after giving again the Vedas
to [His] son (Brahma),
He killed the two demons (Madhu and Kaitabha)
who reside in the ocean.

5

I bow down to Lord Hayagriva
who is a refuge for all beings;

the forms Madhu and Kaitabha

both arose out of the two drops of nectar
[arising out of the Lord’s navel]

which fell on the stem of the lotus

(giving them)] the qualities of rajas and tamas’
which caused them to steal the Vedas.

6

I bow down to Lord Hayagriva
who is a refuge for all beings;

who became adorable

to the gods

who was supplicated as carrier of oblations

in the sacrifices

and who showed His body in the beautiful form of a horse.®
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5 The technical term guna (quality) means the coastitueat of the material world and is three-fold: (1) sastva

(purity, white, true); (2) rajas (passioa, activity, agitation); and (3) tamas (darkness, lethargy).

¢ Body in the beautiful form of a horse (kiya-hayam vapus).
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o 7

I bow down to Lord Hayagriva
who is a refuge for all beings;

who is the Lord of learning
Madhusidana (Slayer of Madhu)

the One who provides the interest

in the highest goal of moksa

to those who are born into this world.

8

I bow down to Lord Hayagriva
who is a refuge for all beings:

who is an abode of compassion
who has taken the form of a horse’
in the disc of the sun

and provides the eternal Vedas

. for Yajiavalkya.®

9

I bow down to Lord Hayagriva
who is a refuge for all beings;

even the clever speech that spreads

the sound of wisdom

of people beginning with Vyasa

originates from the glance [of Lord Hayagriva].

" The form of a horse (asva-vapus).

! Yajiiavilkya is an ancient sage who is frequeatly cited as an authority in the Sataparha Brihmana as the first
‘ teacher of the White Yajur Veda. Moaier-Williams, Sanskrir-English Dictionary, p. 850.
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10

I bow down to Lord Hayagriva
who is a refuge for all beings;

who has taken the form of [incamations] beginning with Matsya
who has taken the forms of different dcaryas
and who gives the knowledge of Vedanta.

I bow down to Lord Hayagriva
who a refuge for all beings;

who is most splendid, gracious, and auspicious
with pure wisdom

and is the well-known horse

who expressed all the true qualities

by taking the shape of a horse’s mouth.

12

I bow down to Lord Hayagriva
who is a refuge for all beings;

who, seated on the white lotus,
bears in His hands the conch (dara), wheel (cakra), book (kosa)
and has the hand position of exposition (vyakhydna-mudra)
[and] who has Laksmi, the form of knowledge (vidya),

on His left side.



SRI HAYAGRIVA ABHIGAMANA'
(Morning Prayer to Sri Hayagriva)

Salutations to the glorious Hayagriva—

1

I approach with devotion (abhigamana) the One
who is [born] from the body of Aniruddha,

has the nature of strength,

is the destroyer of the difficulties of Brahma,

is the Lord of Laksmi,

and has the form of the neck of a horse (Hayagriva).

2

At this time,

destroying the darkness,

the sun causes the blooming of all lotuses
and awakens everyone

with His own [rays],

[we] set out for the One

seated on the white lotus

to praise and fix {our hearts] upon Him.

*“O, auspicious morning (suprabhata) to You
Lord with the face of a horse."

' The term for the ritual act of abhigamana (approaching) comes from the Sanskrit verbal root abhi+gam
which meaas “to go near, to approach™ (Moaier-Williams, Sanskrit-English Dictionary, p. 61).

The literal meaning of abhigamana is “approaching”; however, the abhigamana ritual refers
specifically to the act of approaching God with devotioa in the moming. It is the first of the five
obligatory daily rituals that a Sri Vaisnava must perform. After bathing and drawing the $ri Vaispava
mark representative of the feet of Visnu on his/her forehead. the devotee starts the day by “approaching”
God (either in a temple or bome shrine), in order to seek God'’s grace and in order to be able to fulfill

his/her daily religious duties properly.
2 The face of a horse (vdji-vakera).
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Headed by Brahma, the creator of the Vedas,
[and] followed by his consort (Sarasvati),
then Siva, Brhaspati, his sons Kavi and Buddha,
the moon, the gods, and then the preceptors
gather [in front of Hayagriva and say—]

*0, auspicious morning (suprabhata) to You
Lord with the face of a horse.”

4

I take refuge at the feet of the glorious Horse-faced One*
who carefully wandered about

searching for Madhu and Kaitabha in the ocean,

recovered the Vedas, and with reverence disseminate them,
[and] which are worthy of being washed

by the devotees headed by Brahma.

5

O glorious and splendorous Horse-faced One
[accompanied by} Laksmi®
accept my worship.

While taking refuge with Your lotus-like feet
I ask You

to let Your beautiful and glorious form
which is the essence of auspicious nectar
flowing from the moon

shine in my innermost heart/mind.

? The face of a horse (vdji-vakira).
* Horse-faced One (vdji-vakera).

3 Horse-faced One accompanied by Laksmi (laksmihayamukha).
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O glorious Horse-faced One {accompanied by] Laksmi,®
having killed the thieves Madhu and Kajtabha,

and having restored the Vedas quickly {to Brahma],
You were able to protect the entire world.

Establish me in wisdom,
even if [I am] disturbed by various thoughts,
let that knowledge never leave me.

.

O You Hayagriva [accompanied by] Laksmi’
You narrated the true essence of the Vedas
to those who desired heaven,
narrated th= fruits of worship
and told the preferred meanings of all words.

So [according] to the human goals,
You are residing in the heart/mind of all.
Let my supreme devotion rest in You.

The mind races like a monkey
overpowered by external senses.
How can I meditate upon You, lustrous Horse-faced One?*

Hayagriva's’ word (holy verse) which is
sweet, excellent and auspicious,

superior to the abounding and continuous flow
of the heavenly Ganges

in the most splendid pilgrimage place.

¢ Horse-faced One accompanied by Laksmi (laksmihayamukha).
7 Horse-faced One accompanied by Laksmi (laksmihayamukha).
* Horse-faced One (vdji-vaktra).

® Hayagriva is literally Aayonukha (horse-faced One).
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O S$ri Hayagriva!

Those who have set their minds on renunciation

never think of worshipping other gods,

and do not [worship] [boons] beginning with prosperity
Their [devotion] is all towards You.

You are skilled in protecting [one] from the rupturing of devotion.

Please bring upon me that which is good for me.

10

The flowering (puspa)'® of spiritual attainment
begins with truth.

O Horse-faced One, the consort of Laksmi,

[ worship You for total satisfaction.

Householders protect their wives and children and so forth
thinking that their abandonment is a sin.

Make me do acts that are proper

[so that I may live as a householder in the right way].

11

O Horse-faced One,""

Provide me the wisdom of service (kairkarya),
which is pleasing to You.

and the overflow of devotion and knowledge
fixed between heaven and earth.

Bestow the knowledge that will remove all bad deeds
and the roots that tie us to this world.
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'9The composition is very late based on the fact that the puspa flower is not commoa in the South, but is

referred to in the Bhdgavata Purdna.
' Horse-faced One (turaga-vadana).
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Your form is related {to the other gods]

in that Your daughter-in-law (Sarasvati)
dwells on the tongue of Brahma.

Even Brahma has four faces by Your grace
and Siva [who has the form of] Daksinamiirti,
is Your grandson.

Lustrous Hayagriva,
immortal and omniscient,
is thus connected with all the gods.
Please dwell in my [heart]
and shower Your blessing [upon me].

13

Those people who gaze at the Slayer of Madhu (Madhusadana)

and supplicate Him with this glorious hymn

will become happy with auspicious intelligence, qualities, and character.
The goals for humans are fixed in their own hands.



APPENDIKX Il

SHORT RITUAL TEXTS FOLLOWING THE AGAMIC TRADITION
(Original Translations from Sanskrit):

S$ri Hayagriva Upanisad

Sri Hayagriva Kavaca Prarambha
Sri Hayagriva Kavaca Anyat

Sri Hayagriva Paiijara



SRI HAYAGRIVA UPANISAD'

May that Lord
who has the neck of a horse
always shine in my heart.

He is all-knowing,

and with His grace,

one can obtain its result,
[His] wisdom.

Santi mantra is O bhadram karnebhih
(O, hearing auspicious [things]).
Hari Om.

Niarada,? approaching Brahmi, said, “Oh Lord learn the highest sacred knowledge (brahma-
vidya), by which one quickly gets rid of all obstacles [arising from] evil, and gains glory.”

Brahma said, *“The knower of the mantra pertaining to Hayagriva, knows the srutis,® smyrtis,*
ifihdsas,” and purdnas® He becomes glorious.”

These mantras are:

O Hayagriva!

Salutations to You,

whose form is consciousness (cif) and bliss (ananda),
whose essential nature is beyond the Universe.

! Upanisad, comes from the Sanskrit verbal root upa+ni+sad “to go near or to go to the side” and, refers to the
sitting down at the feet of another to listen to his words, or setting at rest ignorance by revealing the knowledge
of the Supreme spirit. Sir Monier-Williams, Sanskris-English Dictionary (New Delhi: Marwah Publisher, 1986),
p- 201.

?Narada is the son of Brahmi who acts as a messenger between the gods and people. Monier-Williams,
Sarskrit-English Dictionary, p. 537.

3 $nai (that which is beard) refers to the Vedas, Brihmanas, Aranyakas, and Upanisads, revered as divine
revelation.

“ Smyti (that which is remembered) refers to sacred literature (other than the Vedas), including the texts of the
subcategories itihdsa aud purdna.

3 Itihdsa (history) refers to the two great Hindu Epics—the Mahdbhirata and the Ramdayana.

® Purdna (ancient) refers to the vast collection of tales that are historical, legendary and mythological.
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Hail! Hail! Salutations to the King of wisdom, [1]
the form of the Rg, Yajur and Sama,
who {performed] the act of recovering the Vedas.

Salutations to the great One,
who has the head of a horse,
whose body is the Udgitha’ and Pranava.[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 rsis [for the mantras] are Brahma, Atri, Ravi, Savitr and Bhargava. The metre {for the
mantras) is gavarri® , tristhub’ , and anustubh'® .

That auspicious divinity, who has the head of a horse, is the Supreme Soul/Godhead. Lhaum
(hasaum) is the seed. I am that which is the power. Lhidm (hasawn) is the inner syllable of the
mantra (kilaka). This mantra is for enjoyment and moksa. Anganydsa'' (placement on the
body) is to be done with the syllables a, 4, and m.

[We] meditate upon [the verses] —

I worship Hayagriva

who shines like a full moon

[and] who has four arms [bearing]

the conch shell, disc, great mudra and book.

The two syllable (mantra] is Omn Srim.
The one syllable [mantra] is lhaum (hasaum).

? Udgitha is the chanting of the Sdma Veda.
* Gayairi (song) is a Vedic metre that coasists of three lines and eight syllables.
% Tristub is a Vedic metre that coasists of four lines of eleven syllables.

19 Anussubh is a Vedic metre that coasists of four padas that are eight syllables each (oae stanza coatains thirty-
two syllables).

! Aiga-nydsa is nydsa of the limbs/body. Nydsa is Vedic and Tantric practice of placing a spiritual letter on
each body part, resulting in the spiritual transformation of each body part and making the body a pure and
suitable receptacle for worship.
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The seven syllable [mantra) is O namo bhagavate'® .
The five syllable [mantra] is Hayagriva.

The three syllable [mantra] is Visou.

The six syllable [mantra) is mahyam medham prajiiam.
The five syllable (mantra] is prayaccha svaha.

The four syllable {mantra] is Hayagriva. [4)

The two syllable (mantra) is Ot srim. -

The two syllable {mantra) is lhaum (hasaum).

The three syllable [mantra] is emaimaim.

The two syllable [mantra] is klim.

The two syllable {mantra} is sauh.

The one syllable [mantra) is hrim.

The seven syllable [mantra] is On namo bhagavate.
The five syllable [mantra] is Hayagriva.

The six syllable [mantra] is mahyam medham prajiiam.
The five syllables [mantra] is prayaccha svaha.

The fifth is Manu. (5]

(End of the first section of the Hayagriva Upanisad]

I shall now tell the wisdom pertaining to Brahman (brahma-vidya) by the syllables of
Hayagriva. Brahman {gave it] to Mahesvara'’. Maheévara {gave it] to Sarhkarsana'®.
Samhkarsana [gave it] to Narada. Narada [gave it] to Vyasa'® . Vyasa [gave it] to the world. [1]

All the three syllables A, s and m are one reality.

Lhaum (hasaum) is the bija-aksara (seed syllable). The one who meditates upon the bija-
aksara, 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 directions, kings, elephants, and kinnaras.'® The sun and others are
doing their own duties, by [possessing] the knowledge and discipline to repeat the one
syllable [mantras] of Hayagriva. The seed syllable (bija-aksara) is best of all seed syllables. It
is [really] the king of the mantras. Lhaum (hsaum) is the essential nature of Hayagriva. [2]

'2 Ori namo bhagavate is “Orh Salutations to the Lord™.
'3 Mahesvara (Great Lord) refers to Lord Siva.
' Sarikarsana one of the vyizhas (four-fold cosmic emanatioas of Visau).

' Vyisa is the mythical sage and celebrated author of important texts including the Mahibhdirata and the
Bhagavata Purana.

' Kinnaras are mythical figures with buman bodies and horses’ beads.
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Hail! Make me, make me immortal. One who recites [the mantra] becomes successful in
speech (vak-siddha), established in prosperity (sri-siddha), and accomplished in eight-limbed
yoga (astanga-yoga-siddha).

Lhaum (hasaum) make me, make me one who has the attainment of dominion over all.

Hail! One who knows 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 free from sins, such as killing a brahmana. Just as the master of the
house enters the house, the person at the end of his life enters into the Supreme Soul (parama-
amma). {3]

These mantras explicate the same meaning explicated by the four Upanisadic great statements
(mahavakya):

Brahman is wisdom and bliss (prajiianam anadam brahman)."
Thou are that (tat tvam asi).'®

That soul is Brahman (avam dmma brahman)."

I am Brahman (aharit brahmasmi).*® [4)

These mantras have two parts—vowels and consonants.
The mantras are recited as follows:

(1) yadvagvadantyavicetanani rasti devanam nisasada mandra. catasra arjam duduhe
payaritsi kva svidasyah paramarn jagtim.21

(2) gaurirmimaya salilani taksatyekapadi dvipadi sa catuspadi. astaapadi navapadi
babhavusi sahasraksara parame vyoman.>

(3) ostapidhand nakull dantaih parivria pavih. sarvasyai vaca isana caru mamiha
vadayediti ca vagrasah.

(4) sasarpariramatin badhamana brhanmimaya jamadagnidana. asiryasyadurita
tatan sravo devesvamrtamajuryam.®> (5]

'7 Brhadaranyaka Upanisad 3.9.28 and Aitareya Upanisad 3.3.
'* Chandogya Upanisad 6.8.7.

' Mandikya Upanisad 2 and Brhaddranyaka Upanisad 2.9.
 Brhadiranyaka Upanisad 1.4.10.

2 Rg Veda Sarihita 8.100.10.

2 Rg Veda Sarnhisd 1.164.41.

2 Rg Veda Sahisa 3.53.15.
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. One who recites the knowledge of Brahman
on the ekadasi** day

becomes a great person
with the grace of Hayagriva.

One [will be] liberated

from one's mortal body/life.

Om Salutations to Brahman.

Let this [Upanisad] be held by me.

Let the holder stand steady.

Let me hear great things for years to come.

O [to this] Upanisad.

Hari Om tat sat (to this Truth).
Santi [mantra] is Ori bhadram karnebhih (Orn, hearing auspicious [things]). [6]

[So ends the Sri Hayagriva Upanisad.}

.  Eadast day is the | 1th day of a fortnight. Moaier- Williams, Sanskrit-English Dictionary, p. 230.



ATHA SRI HAYAGRIVA RAVACA' PRARAMBHA
(Beginning of the Sri Hayagriva [Protective]-Shield)

Now the Commencement of the Sri Hayagriva Kavaca...

The rsi of this great mantra, the Sri Hayagriva kavaca, is Hayagriva. It is [zcomposed in) the
eight syllabled metre. Sri Hayagriva, the Supreme Soul, is its deity (devata).

The bija’ [mantra] is
“Om srim, salutations to the Lord of Speech.”

The Sakti* [mantra] is
“Ormn klirh, salutations to the Foundation of Leamning.”

The kilaka® [mantra] is
“Om saum, salutations to the Ocean of the Vedas.

Orn, salutations to Hayagriva,
the white-lustred One,
who is in the form of wisdom.

Orn, hail to the Creator [of the universe]
the Imperishable One,
the Bestower of the knowledge of Brahman.

My task in repeated recitation (japa) has as its purpose the attainment of the grace of
Hayagriva.

The meditation:

' The word kavaca—meaning “armour. jacket. amulet, charm, mystical syllable forming part of a mantra used
as an amulet”—is derived from the Sanskrit verb root ku “to cry out, moan, make a sound or any noise™.
Kavacas are chants recited for the purpose of protection. Monier-Wilkiams, Sanskrit-English Dictionary, pp.
264, 299.

2This introduction of the kavaca is continuous with the Paiicaritra Agamic and St Vaispava style. See
introductory passages of the Piicaritra Agamas, and $ri Vishnu Sahasranima with the Bhasya of Parasara
Bhanar (translation by Prof. A. Srinivasa Raghavan) (Madras: Sri Visisitadvaita Prachari Sabha, 1983), p. 49.

) Bija is the mystical letter forming the esseatial part of the mantra of a deity.

4 Sakri is the power or energy of a composition, a deity or spiritual being.

3 Kilika is the name of the inner syllable of a mantra.
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1

In the fulfillment of [my] established goal,

I meditate on [Hayagriva}

who resembles an ocean [contained] in a water pot,
who possesses long lotus-like eyes,

whose dwelling place is the moon,

and who stays on the pericarp of the lotus.

2

(I meditate on Hayagriva]

whose hands are glittering

with the discus (cakra), conch shell ($ankha), rosary (aksa-valaya)
and the hand position of knowledge (jiana-mudra),

whose multitude of splendorous lightbeams

decorates the sky.

3

[1 meditate on Hayagriva]

who has a splendid continuous flow of eloquent speech
from [His] beautiful lotus-like face,

and who is the divinity that rules

over the whole world.

4

Om 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 sastras
protect my two eyes.

[May] Brahman'’s nature, which is the Word (fabda),
{protect my] two ears.

. ¢ According to Hindu mythology, Brahmi inscribes everyone's destiny oa their forehead, oa the sixth day after
birth.
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5

May the One whose nature counsists of a [lovely] fragrance
protect my nose.

[May] the One who is the origin of the sacrifice (yajia)
[protect my] mouth.

May the Lord of speech

protect my tongue.

[May] the Giver of liberation (/mukunda)

[protect my] two rows of teeth.

6

May the One whose nature is Brahman
protect my upper lip.
May Narayana
protect my lower lip.
May the auspicious Soul
protect my chin.
May Kamala’s Lord
protect my two cheeks.

1

May the Soul of wisdom

protect my base (back).

(May] the One whose nature is sound (nada)
[protect] my throat.

May the four-armed One

protect my two arms.

[May] the Destroyer of the chief of the demons

[protect my] two hands.



May the Soul of knowledge
protect my heart.
[May] the all-pervading Soul
[protect my] two breasts.
May the Soul of all
protect my waist.
May the One who wears the yellow garment’ [on his hips]
protect my hip.

9

[(May] the omnipresent One

who resides in the cavity (kukst) [of the heart]
[protect my] belly (kuksi).

[May] the Destroyer of Bal;®

[who took three strides to measure the earth]
[protect] the three-folds of skin [on my belly].
[May] the lotus-naveled One

[protect my] navel.

[(May] the Producer of wisdom,

that is the meaning of the mysterious secret (guhya)
[protect] my anus (guhya).
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7One who wears the yellow garment (Pitimbara) is a name for Krsna-Visgu in the Pidicaritra tradition. See

Mounier-Williams, Sanskrit-English Dictionary, p. 630.

% Vimana (dwarf avasdra of Visgu) tricked Bali by taking three strides covering the earth, sky and heaven, in

order to recover the eatire world from the demoa.
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May the One who has rope around His waist’
protect my thighs.
May the Destroyer of the demon Madhu (madhusidana )
protect my two knees.
May the Great Visnu
protect the calf Eof my leg].
May Janardana'
protect my two ankles.

11

May the One who [took] three strides (Trivikrama]''
protect my two feet.

May Hari

protect my toes.
May the all-pervasive One (sarvaga)

protect my entire body (sarvanga).
May the One who has lovely locks of hair (kesava)
protect the hairs of my body.

12

May the One who comes forth with a flute
protect the humours'? of my body.
[May] Laksmi‘s Husband (laksmipati )
[protect] my wife.

May the Caretaker of the universe

protect my sons.

[May] the Lord of gods

[protect my] relatives.

9 “Rope around His waist” (Ddmodara) is an epitbet for Krsaa-Visgu.

' Janirdana. See $ri Vishnu Sahasranima, p. 25.

" Trivikrama is the avatira of Visau who is said to have strode over the world in three steps. See v. 9.

'2 The humours are phlegm, wind and bile. Monier-Williams, Sanskris-English Dictionary, p. 513.
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13

May the One whose nature is that of a friend (mitramnaka)
protect my friends (mitra).

(May] the One whose nature [burns] like fire'

[protect me] from the multitudes of enemies.

May the One whose nature is [like] air

protect my life-breath (prana).

[May] the One whose nature is Sustainer of the universe
[protect my] body.

14

May the Soul of the All-enveloping sky
protect my essence.

(May] the Soul that is [vast as] heaven
[protect] the interior cavity of my heart.
May the Lord of the senses'*

protect the day and night.

[May] the Guru of the worlds

[protect] everything.

15

May Han,
the Promoter of security

protect me even in [times of] danger and confusion.
May the One whose Form

is truth, consciousness, and bliss (saz-cir-adnanda)
protect my knowledge at all times.

"3 From Piiicaritra. See Moaier-Williams, Sanskris-English Dictionary, p. 954.

' Lord of the seases (vittada) is a name of Krsna-Vispu used in the Piiicaritra Agamas. See Moaier-Williams,
Sanskrit-English Dictionary, p. 1303.
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May the Soul of all,

who is a lamp of knowledge,

protect the eastern quarter.

May the Bestower of knowledge

protect the southem quarter.

[May] the One who gives light to sentient beings
[protect] the southwestern quarter.

17

O Delighter in sentient beings!

May the One who is an ocean of knowledge

defend the north-western quarter belonging to Varuna.
May the famous Bestower [of liberation]

protect the northemn quarter.

[May] the Guru of the world

[protect] the northeastern quarter.

18

May the Master of the worlds
protect the higher region.
May the One who superior to the best (parat para)'®
protect the lower region.
May the Guide of the entire [world)
protect those who remain in a state of perfect tranquility,
and who do not withdraw from protection.

19

May that Lord of Speech

give the power of health, long life,

and mastery of all the sastras

to those who surrender their body [to Him].
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There is no doubt that here one obtains
the grace of Hayagriva.

This renowned divine kavaca

is honoured by the gods.

I conquer by means of the Hayagriva mantra
The Sri Hayagriva Kavaca is completed.



SRI HAYAGRIVA KAVACA ANYAT
. (Another Sri Hayagriva [Protective]-Shield)

Parvati said —

O God of gods!

O Supreme God!

O Treasure-House of compassion!
O Satkara!

The many kavacas concermng the numerous incamations of the husband of
Laksmi (ramd-pati)' are stories [told] by virtue of Your grace.

I now want to hear the kavaca of the all-pervading Horse-faced [Lord]. [1-2]

Siva said —
O my beloved Goddess!

The dear secret I tell is for you. Reciting the kavaca of the Horse-faced [Lord]
is [like] the nectar of an ocean [contained] in a {small] pot.

‘ During the night at the end of the great age,> by His sport (/ild@), Visnu,
himself having taken the form named Hayavaktra (“the Horse-faced One"),
roamed around.

Brahma (virifica), who has motherly affection for his sons, instructed me
(Siva) in this Hayagriva Kavaca.

The sage Brahma revealed [it] and declared thus [that the mantra]} has eight
syllables and its god is Hayagriva. [3-5]

Sakti (creative power) is pronounced
[by the] hnawrin bqa mantra
which is similar in appearance

to the Aniri [mantra].

In the same way,

' Ramd-pari (Husband of Laksmi). Moaier Williams, Sanskrit-English Dictionary, p. 868.

2The ead of the great age (mahd-kalpa-anta) refers to pralaya or the dissolution of the worlds. Monier
Williams, Sanskrit-English Dictionary, p. 262.

. 3 Bija is the mystical letter forming the esseatial part of the mantra of a deity.



Orh kilaka* [mantra] is similar in appearance
to the intense kilaka [mantra). [6]

7

I praise the One with a horse's mouth,’
who bears in His hands a book (pustaka), a lotus (ambuja),
a string of beads (aksa-mala),
and the [mudra’ ] of exposition (vyakhya),
whose head is annointed
by the nectar overflowing
from the golden jar
[held] in the lotus-like hands of Laksmi.

May the One who pours forth nectar
protect my head.
May the One who shines like the moon
protect my forehead.
May the Enemy of the [two] demons [Madhu and Kaitabha]
protect my two eyes.
May the One who is an expanding ocean of speech
protect my nose.

4 Kilaka is the inner syllable of 2 mantra.
5 One with a horse’s mouth (haya-tunda).

 Mudrd is a symbolic band position.
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9

May the One who is firm in hearing
protect my ear.

{May] the Treasury of compassion
[protect my] two cheeks.

May the Lord of speech

protect my face.

May the Slayer of the enemy of gods

protect my tongue.

10

[May] the One who is served by Hanumin’
(the powerful-jawed one)

[protect my] jaw (hani).

May the Chief of Vaikuntha

protect my throat/neck (kantha).

[May] the Horse-necked One (haya-griva)
[protect my) neck (griva).

May the One who is a pool of lotuses
protect [the lotus of] my heart.

11

May the Supporter of the universe
protect my belly.

(May] the One who has lotus-like eyes
{protect my lotus-like] navel.

May the Lord of creatures

protect my penis.

May the Bearer of the club

protect my two thighs.

7 The One who is served by Hanumin refers to Lord Rima, whose story is told in the Rimdyana (oae of the two great
Epics). Hanumin, the monkey-headed god was Rima’s loyal servaat during Rima’s exile from Ayodhyi. Rima, like
Krsna, is a popular incamatioa of Visgu.
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May the Supporter of the universe

protect my knees.
and may the Lord of the worlds

protect the two calves [of my legs).
May the Horse who destroys [the two demons)
protect my two ankles.

[(May] the Ocean of wisdom

[protect my] two feet.

13

May the Lord of speech

protect the eastern quarter.

[(May] the unconquerable One

[protect] the southem quarter.
May the Supporter of the universe
protect the western quarter. X
[May] the One who is celebrated by Siva,
[protect] the northemn quarter.

14

May Hari

protect the upper region.

May the Treasury of auspicious qualities
clearly protect the lower region.

May Hari

protect [those] in between heaven and the earth.

May the Creator of the universe
protect [the universe] all around.

15

An intelligent person should tie this kavaca
to his body

so [then] he will never be affected

by Durva and other demons.
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A learned one,

even though doubting, rivalling, and perplexed,
should recite this kavaca

during the three divisions of the day

[dawn, noon, sunset].

(That one] purified
by [the practice of] devotion,
is not born here again.
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SRI HAYAGRIVA PANJARA'
. (Sri Hayagriva [Protective]-Cage)

1

Now, | become more powerful

[with] the proper paiijara of Hayagriva,
wherein the words

containing the totality of wisdom

is like the flowing Ganges river.

2

The [Sri Hayagriva Pajijara] is like
the [lustre] of pure crystal

and the white peaks

of the Himilaya mountains®

in the middle of the moon's halo.

3

In the attainment of the chosen goal

one should meditate on the God

who has long lotus-like eyes, noble limbs, and four arms,
who bears the conch (sankha) and the discus (cakra),

and who shines with a diadem (kirita) and crest (makuta).

'Thepmi;hmisahymntecitedinadetmgainthepowerofaplﬁcuhrdeity‘mwordpaﬁjammu_ning
"cage, body, particular prayers and formularies” is derived from the Sanskrit verb root paj “to become stiff or
rigid”. Moaier-Williams, Sanskrit-English Dictionary, p. 575.

‘ 2 Himilaya literally means the mountain covered by snow and refers to the Himilaya mountains.



4

[One should meditate on] the God

who is illuminated with the garland of forest flowers,’
whose chest is branded with the mole,*

and who wears a yellow garment.

S

[One should meditate on] the God

who has the neck of a horse,

who is holding in [His] two principal hands

the rosary® and book (pustaka)

and has [another] hand in the position of knowledge.®

6

Obeisance to the God of gods,

whose body is the sacred syllable Ori and Udgitha,’
who is the image of the Rg, Yajur and Sama [Vedas],
and who is the Granter of the desired goal.

7

Obeisance to the Horse-faced One,
the Lord who is God of gods.

Destroy the darkness of ignorance
[and] quickly grant me knowledge.

? Garland of forest flowers (vanamald)

* Mole/curl (§rivassd) is a feature on Visnu’s chest marking His supremacy.
5 Aksa (beads) refers to a rosary; that is, a string of beads.

¢ Hand-position of knowledge (jidna-mudra).

? Udgitha is the chanting of the Sdma Veda.



O God Janardana!
Destroy these
evil spirits, ghosts, and devils.®

O Husband of Laksmi,
quickly abolish all
fever and disease completely.

9

Obeisance be with God,
who has the head of a horse (haya-Sirsa),
and is the Destroyer of enemies.

Destroy all poverty
[and] bring about good fortune.

10

Obeisance to the One
who has the head of a horse (haya-Ssirsa)
the Lord who is God of gods.

May [He] grant me intelligence, wisdom
strength, knowledge
wealth, sons and grandsons.

% Ghosts, evil spirits, and devils are bhitas, presas, and pisdcas, respectively.
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Obeisance to the One
who has a horse’s head (haya-sirsa).

May [He] subdue all poisonous snakes
like the kdrkotaka,” and death

{and] make me immortal.

12

O Supreme over all,

whose lotus-like feet are worshipped

by women belonging to heaven.

Provide me power

over women, public citizens, and the king.

13

Obeissance to the horse-headed One,'°

the One who possesses (light]

like the discus of moon-light,
the Granter of the desired goal
who is in the [form of] a Swan,
[and] the Highest Lord.

14

Obeissance to the Splendorous One

in the Form of the Rg, Yajur, and Sama (Vedas),
whose [body] is the universal order (rta),"!

who [dwells] at the centre of the moon,
{and] who is seated on the blue-lotus.

® Karkotaka is one of the principal saakes of a lower regioa called Pitdla. See Visnu Purdna XX1.21.

'9Literally, “the one who has a borse for an upper limb" (hAaya-untama-arga).
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for the universe.



15

Obeissance to Brahman
who is known by the Vedas and Vedanta,
who [performed] the act of recovering the Vedas
(from the demons)
[and] who breaks the confusion
between truth and untruth.

16

1 bow down to the eternal One

who has the form of Pranava'? and Udgitha,
{and] who bestows wisdom

on those who worship Him whole-heartedly.

17

Obeissance to God

who has a great horse-head

whose beautiful radiance surpasses
the great [lustre] of a crystal bulb

of red coral

[and] who fulfills everyone's [desires].

I8

Salutations to Janardana,
the One who is to be worshipped
with these twelve mantras.

In the moming [we worship),

the Lord, who is the remover of the difficuity of the world,
whose face is bright,

[and] who is also worshipped by our ancient dcaryas.

2 Pranava denctes the sacred syllable Ovh.
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APPENDIX IV
HAYAGRIVA IN THE BUDDHIST TRADITION

Although a survey of the Buddhist depictions of Hayagriva is beyond the scope of this
study, a follow-up study on the various Buddhist depictions of Hayagriva, including those in
Southeast and East Asia, could shed further light on the general development of the horse-
headed deity, as well as on the specific relation between the Hindu and Buddhist depictions of
Hayagriva. A preliminary discussion of the secondary literature on Hayagriva in Buddhism

may, however, be useful and interesting here.

Mahiyina Buddhism

There appear to be at least two different strands in the development of the horse-
headed figure in Buddhism. According to Alice Getty, the most probable and ancient form of
Hayagriva in Buddhism is associated with Avalokite§vara in his non-Tantric form as
Padmapani (lotus-bearer).! Padmapani may be accompanied by four assistants, one of them
being Hayagriva. Interestingly, the other three are female: (1) Green Tara, (2) Prajiaparamita
(or Marici), and (3) Yellow Tara.’ Significantly, in the Agamic listing the etymology of the
reference to the horse-headed form of Visnu (badaba-vakira) is given as “‘one whose face is a
female mare”. Moreover, Avalokite§vara in his Tantric form, who is believed to have first

appeared in mid-6th century C.E., may also be accompanied by Hayagriva.’

! Padmapani is believed to create all animate things by the command of his Dhyani-Buddha
—Amitabha.

2 Alice Getty, The Gods of Northem Buddhism (2nd edition; Tokyo: Charles E. Tuttle
Company, 1962), p. 62.

3 Getty, The Gods of Northern Buddhism, p. 63.
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By way of contrast, van Gulik states that Visnu-Hayagriva was incorporated in the

Mahayanic pantheon as a Vidyaraja (the expounder of knowledge), based on the reference to
a horse-headed deity in the Mahavairocana-sitra. The role of Visnu-Hayagriva parallels that
of Vidyarija—the Expounder of Word/Knowledge.* Indeed, Hayagriva the Lord of leaming
(Visnu-Hayagriva) appears to have been transformed into a fierce god with terrifying features
(Vidyaraja Hayagriva) as an emanation of AvalokiteSvara in Mahayana Buddhism ca. 500
C.E. On the other hand, Hayagriva-Avalokite§vara is a benevolent deity possessing one head
and four hands; two of his hands bear the rosary and a lotus flower, whereas the other two
arms are bent before the breast in the dharmacakra-mudra (hand position of dharma).
Hayagriva- Avalokite$vara sits cross-legged on a lotus seat in the meditative pose. Again,
similar to what [ have noted about Daksinamdrti (Chapter [V) and Sarasvati (Chapter VII) in
respect of their role as the deities of knowledge, the ritual function here persists even though
the image changes among sectarian traditions! This may reflect borrowing and competition
among the sectarian traditions.

Furthermore, the Paramasva (Highest Lord-) Hayagriva is a malevolent deity depicted
as trampling on Hindu gods—demonstrating sectarian superiority. To the right of Paramasva-
Hayagriva's face is the four-fold head of Brahma, on whose head is a large horse-head in
greenish colour. This form of Hayagriva has eight arms: in his right hands he carries a
quadruple vajra (thunderbolt), tripataka-mudra (hand position of the knife), sword, arrow,

whereas in his left hands bear a lotus, three peacock feathers, a staff, and bell. He has a tiger-

*R. H. van Gulik, Hayagriva: The Manirayanic Aspect of Horse Cult in China and Japan
_(Internationales Archiv fur Ethnographie Bd 33 [Supplement] Leiden: 1935), p. 28.



skin draped around his waist.’

Indonesia

Although Hayagriva does not have much of a presence in Indonesia, F.D.K. Bosch
has noted three different images of Hayagriva, which appear similar to the Mahayana
Buddhist depictions of the figure. Candi (temple) Jago in east Java has a horse-headed figure
in stone with two arms, wherein the left hand rests on a club. The figure has a headdress of
snakes and a tiger skin wrapped around its waist. There also exists a Javanese bronze statue
of Hayagriva (precise place of origin is unknown), which consists of eight arms, four legs and
three faces. The horse-head is evident on the crown of the figure. Lastly, in Padang Candi
(temple) in Central Sumatra, there is an image of Hayagriva, in which he is accompanied by

Bhrkuti and Green Tara.®

Tibet

Although it was by means of Avalokite$vara that local deities were introduced into the
Buddhist pantheon—including the horse-headed deity—Hayagriva assimilated well,
according to van Gulik, into the Mahayana pantheon, especially in Tibet and Mongolia,
because of the presence of local horse-headed gods.” There are several different forms of

Hayagriva which van Gulik identifies in Tibetan Buddhism, these include Hayagriva as an

3 van Gulik, Hayagriva , pp. 34-35.

SF.D.K. Bosch, “The God with the Horse’s Head”, in Selected Studies in Indonesian
Archaeology (the Hague: 1961), p. 147.

7 van Gulik, Hayagriva, pp. 28-29.
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emanation of Amitabha and Aksobhya, which are also connected with Hinduism. van Gulik

describes a Raga-Hayagriva; he bears on his crown the image of Amitabha—he progenitor of
the Raga-kula. This form of Hayagriva has a red complexion, two faces, three eyes, reddish
brown hair, and a protruding abdomen. One face has fangs and is adorned with a garland of
skulls; the second face is a blue horse’s head, neighing. One foot of the deity tramples upon
the Hindu deity Brahma, whereas the other foot brings about the end of the world. Adorned
with eight serpents, the Raga-Hayagriva has the stature of a dwarf, who wears a tiger-skin for
a garment and carries the vajra and staff in his hands.®

Dvesa-Hayagriva, on the other hand, bears on his chest the image of Aksobhya—the
progenitor of the Dvesa-kula. The prescriptions for Dve§a-Hayagriva are that He should be
imagined with a red complexion with three faces (the right head is blue with a rolling tongue,
the left head is white with fangs). The right and left faces have angry-looking eyes, whereas
the middle face is smiling. He is required to be adomed with a crown on His middle head,
which has an image of Aksobhya. He is to be adorned by serpents and wear a tiger-skin
garment. He is to have eight arms: the four right hands carry the vajra, staff, karana-mudra,
and arrow, whereas the four left hands bear the threatening forefinger, touching His own
breast, a lotus and a bdw. For meditation, the Parama-asva-vajra (the thunderbolt of the
Supreme horse) mantra to chant is: Om ham Hayagriva svaha (Om, Salutations to
Hayagriva).’

Hayagriva is also included as one of the eight deities in the dharmapala (Defenders of

* van Gulik, Hayagriva, pp. 29-33.
9 van Gulik, Hayagriva, pp. 33-34.
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the Law): Lha-mo (goddess), Ts’ angs-pa (white Brahma), Beg-ts’e (god of war), Yama (god

of death), Kuvera (god of wealth), Hayagriva (horse-headed god), and Mahakala (black one),
Yamantaka (conqueror of death). The eight terrible defenders of northern Buddhism are
Tantric divinities with the rank of bodhisantva and are considered to wage war without mercy
against the demons and all enemies of Buddhism. Hayagriva has the rank of bodhisantva.'®

Generally, the horse-headed deity wears a crown of skulls and tiger-skin around his waist, and
steps to the right on a lotus. The horse-headed deity has one head and four arms: the upper
left hand holds a mace and a flower; 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.'

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 horse cult. However, Hayagriva appears in
Japan as bat6-kannon—baté (horse-headed) and kannon (god of mercy). Though the Tibetan
understanding of Hayagriva is as the protector of horses, who is supposed to frighten away the
demons with his neighing sounds, the horse-headed deity in Japan is revered as the patron of
horse dealers.'?> It is interesting to note that Vedanta Desika depicts Hayagriva as one who

brings forth the Vedas with His neighing sound!

' Getty, The Gods of Northern Buddhism, p. 148
'! Getty, The Gods of Northern Buddhism, pp. 162-163
12 van Gulik, Hayagriva, pp. 79-80.
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Getty states that, after founding the Shingon sect, Sin-ren popularized divinities like

Avalokitesvara in Mahayana Buddhism in Japan. There are seven forms of kanmnon
AvalokiteSvara that show the influence of the Tibetan Mahayana school; they include Sho
(Arya Avalokite$vara), Jiichimen (Ekadaéa-mukha), Sen-ju (Sahasra-bhuja-sahasra-netra),
Juntei (Cundi), Fukikenjaku (Amoghapasa), Bato (Hayagriva), and Nyoirin (Cintamani-
cakra). Hayagriva, referred to as bato-kannon, takes the form of the Tibetan masculine
divinity Hayagriva."

The rokkanon group of gods refer to the six kannon who save living beings in the
Buddhist realms of transmigration (rokudo). The lesser known of the two traditions of
rokkanon includes Hayagriva: (1) Shé (Arya Avalokite§vara), (2) Sen-ju (Sahasra-bhuja-
sahasra-netra), (3) Batdo (Hayagriva), (4) Juichimen (Ekadesa-mukha), (5) Fukukensaku
(Amoghapasa) or Jundei (Cundi), and (6) Nyoirin (Cintamani-cakra).'* Baté Kannon (horse-
crowned kannon) is regarded as the lord of the realm of animals and is a fierce form of Amida
Buddha.'

Baté kannon is not himself a horse-headed deity; rather, it carries an image of a horse
head in his hair, which is what makes him the horse god. Baté is also a northern Buddhist
symbol, which must be white in colour for it to be efficacious. The god’s facial expression is

often angry. Above the central head is a smaller horse’s head. Bato, generally, has eight

13 Genty, The Gods of Northern Buddhism, p. 94.

'*The more popular rokkanon tradition includes: (1) Daihi, (2) Daiji, (3) Shishimui, (4),
Daik6-fushd, (5) Tennin-jobu, and (6) Daibon-jinnon. Hsiao Inagaki, A Dictionary of
Japanese Buddhist Terms Based on References of Japanese Literature (Union City,
California: Heian Intemational, 1989), p. 247.

'S Inagaki, A Dictionary of Japanese Buddhist Terms, p. 11.



370
. arms: whereas five hands carry his symbols (such as the wheel, sword, and lasso), the sixth is

in the position of the vara-mudra (or holding a symbol), and the seventh and eighth are

against the breast in the position of the renge-no-in mudra—emblematic of the lotus. '

‘ 6 Getty, The Gods of Northern Buddhism, pp. 90-95.
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