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SUMMARY: This article maintains that the resemantization of Hayagriva from a minor
pan-Indian deity to a major local deity can be traced to Venkatanatha (traditional dates
1269-1370), who chose Hayagriva because of his connection with learning and the Vedas.
As a consequence of this intentional resemantization, in Visistadvaita Vedanta fol-
lowing Venkatanatha, Hayagriva has acquired distinct and standardized traits that are
clearly recognizable in all reuses of his image and trope. To conclude, the article shows how
Hayagriva took on a particularly sectarian flavor as an identifying mark of the sub-school
of Visistadvaita Vedanta, which considers Venkatanatha its founder.
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1.Hayagriva

Hayagriva was in its first attestations a minor pan-Indian deity. However,
at a certain point in time and in a certain region he became the supreme
deity (or atleast one of the main aspects of the supreme deity). This occur-
red sometime after the 13" century in a part of what later became
the Vijayanagara Empire, extending roughly across the area of what
is today the northern part of Tamil Nadu, including Mysore in today’s
Karnataka but excluding today’s Kerala. Later I will discuss the rea-
sons for this major change, arguing that it occurred in the 17" century
due to precise historical reasons and possibly due to the work and
influence of the Visistadvaita Vedanta systematiser Venkatanatha
(traditional dates 1269—-1370). I will thus conventionally refer to this
form of Hayagriva as “Venkatanatha Hayagriva”.

2. Hayagriva before Venkatanatha
2.1 The major changes in the Hayagriva iconography

The pan-Indian Hayagriva is a minor avatara of Visnu and,that is why rep-
resentations of him are rare. His main distinctive feature is a horse’s head,
a feature that is reflected in his various names (Hayagriva, Hayavadana,
Hayasirsan, Hayasiras, Hayamukha, Hayasya, Hayavaktra, A§vasirsan,
Asévamukha, Turagavadana, Vadavamukha,' Vajimukha, V3jisiras, etc.).
From an iconographic point of view, the pan-Indian and minor
deity Hayagriva, one of the best preserved specimens of which can be
found in Khajuraho (Fig. 1), has a horse’s head and four or eight arms. He
is portrayed standing? and bears various attributes commonly found in
connection to all forms of Visnu. In the Khajuraho relief, he holds a mace
(gada) and displays the danamudra, the “gesture of bestowing boons”;
the other two arms are damaged. In other examples he carries a mace

' This last name presents a specific problem; see section “Hayagriva
and Vadavamukha” in Freschi s.a.

2 According to Kalpana S. Desai (Desai 1973) the samabharga posture
is the most common.
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as well as a conch, a wheel and sometimes, generally at a later stage, a book
representing the Vedas. The mudras most commonly associated with him

Fig. 1: The pan-Indian Hayagriva at Khajuraho, Laksmana Temple—
The sculpture is located on an inner wall of the sanctum area. Source: Wikipedia.

are the danamudra, as in the example above (also called varadamudra),
and the abhayamudra, “gesture of non-fear.”” He is often accompanied

3 According to Desai, the first images of Visnu usually displayed
the abhayamudra (ibid.: 8-9), but the varadamudra seems to be the second
most common gesture (ibid.:13).
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by generic attendants. For instance, in Khajuraho he is portrayed
with two servants who hold a fan (identified by Kalpana S. Desai
as ayudhapurusas, “personified weapons”).*

Hayagriva’s primary characteristic (his horse’s head) is consistent
in all of his representations. In contrast, all other elements differ to
a great extent in the Venkatanatha’s Hayagriva. Most importantly,
Venkatanatha’s Hayagriva has a much more standardized iconogra-
phy: his four arms always hold Vaispava attributes, these remaining
the same: in his upper arms a conch and a discus, and in the lower left
hand, a book representing the Vedas, sometimes together with a rosary.
The lower right hand performs the vitarkamudra, “gesture of reflec-
tion”, or another mudra connected to teaching (eg., the jianamudra or
vyakhyanamudrad). Two types of supreme deity Hayagriva’s depictions
are known: the Yoga-Hayagriva, who sits alone in the padmasana,
“lotus position”, and the Laksmi-Hayagriva, in which he is depicted
in the rajalalitasana with his divine spouse Laksmi sitting on his left
knee (Fig. 2). To compare:

Pan-In(ilan Venkatanatha Hayagriva
Hayagriva

Head Horse-head Horse-head

Arms 4or8 4

. . Sitting in the padmasana (Yoga-Hayagtiva)

Position Standing or the r@jalalitasana (Laksmi-Hayagriva)
Generic ~ Vaisnava | Always the same: conch and discus in

Attributes attributes, changing | the upper hands; a book (and sometimes
from image to image | a rosary) in the lower left hand

mudri abhayamudra Invariably a mudra connected with knowl-
or danamudra edge (vitarkamudra) in the lower right hand

Association Generic attendants, at | Alone (Yoga Hayagriva) or with Laksmi
times ayudhapurusas | seated on his right leg (Laksm1 Hayagriva)

4 Ibid.: 143-44. According to Desai, ayudhapurusas become increasingly

common.
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SRI LAKSHMI HAYAGRIVA

Fig. 2: The Venkatanatha Hayagriva (in the form of Laksmi-Hayagriva).
Source: Viraraghavacharya and Nainaracarya 1971: 1.
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2.2 Hayagriva in the Hayasirsa Samhita

The iconographic portions of the Agni Purana are frequently attributed
to Hayagriva. This is in turn due to the fact that the elusive Hayasirsa
Paricaratra Samhita (henceforth HS) is among the sources for such
passages. In particular, Agni Purana 39—69, which is ascribed to
Hayagriva, stems from the HS (see Rastelli 2007). ° The HS is prob-
ably an early® Paficaratra samhita. Although it has been little studied
by scholars, it seems to have originated in North India.” As described
by Marion Rastelli: it consists of four sections (kanda), of which only
the first, the adikanda, has been edited and published.® It derives its
name from the fact that according to its framestory (adikanda 1) it was
revealed by God in the form of Hayasiras, the Horse-Headed One.
At the beginning of each chapter of this text, the narrator is identified
as Bhagavat (Rastelli 2007: 190).

While the HS is by no means a text dedicated predominantly
to Hayagriva, its name makes one nonetheless wonder why this sec-
ondary deity gained a more important role at a certain point in history.

> On the HS, see Marion Rastelli 2007. I am grateful to Robert Leach
and Marion Rastelli for having discussed this samhita with me. Valdas
Jaskiinas discussed the iconographic programme of the HS in Jaskiinas 2013.

¢ Cf. Smith 1978: 166: “[TThere are many clues in it which suggest
an early date; yet other details indicate that, albeit written early, it passed
through the hands of late redactors.” Cf. also Smith 1975: 549ff.

7 “From the evidences of the names of the provinces forbidden in reli-
gious consecration ceremonies viz. Kacca, Kaveri, Konkana, Kamarupa, Kalinga,
Kafict, Kasmira, Kosala and Maharastra we can conjecture that this work was com-
posed somewhere in the Northern part of India. This is corroborated by the fact
that Hayasirsa Paricaratra is available in the Kasmira and Nagari (Northern
Indian) scripts only. These scripts only are recommended for transcriptions of this
sacred text” (Sridhara Babu 1990: 50). Although I am not convinced by the first
argument (see Rastelli forthcoming, section ‘“Names, Places and Motives”, for
a discussion of how sacred geography might deviate completely from one’s con-
crete local environment), the second one appears persuasive.

8 Dutta Sastri 1976.
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2.2.1 Descriptions of Hayagriva in the Hayastrsa Samhita

The HS describes Hayagriva at least twice.’ First, in the first patala,
“chapter”, of the first book, it describes Hayasiras as follows:

With four arms, carrying a club, a discus, a lotus and a bow

caturbhujam gadacakrapadmasarngadharam [...] (HS 1.1 first part of v. 22ab)

However, in the 25" patala of the first book, the HS describes Hayagriva
(in fact, Asvavaktr) in a form very similar to the one found in Venkata-
natha’s Hayagrivastotra (which will be described below in section 3.1):

Rather, one should let [an artist] make me with a conch, discus, club and

the Vedas in the hands || 24 ||

Distinguished as having the face of a horse and four arms |

seated in the padmdsana and connected in the upper part of the body with

two (?)!° Goddesses || 25 |

Sankhacakragadavedapanim va karayita mam || 24 ||

asvavaktram caturbahum evam eva vyavasthitam |

puskarasanam adhyastham vevidvitayasamyuktam || 25 ||

Readers will note that the two forms do not harmonize, with the first seeming
more old-fashioned, insofar as it is closer to the pre-Venkatanatha iconogra-
phy (described in section 2.1). The latter description, by contrast, lies some-
how between the Khajuraho and the Venkatanatha models of Hayagriva,
since in it Hayagriva has four arms holding a conch, discus and the Vedas
but also a club. Further, he is seated, as in the Hayagrivastotra, but is con-
nected to a goddess (presumably Laksmi) and perhaps also to Bhiidevi
(if she is the second Goddess meant; see note 12).

This shows that Venkatanatha probably had a precise model and that
he chose to focus on what was according to him the real essence of Hayagriva,

®  Another passage which could be the source of AP 49.26
(see the section “Iconography of Hayagriva in the Puranas” in Freschi s.a.)
might be in the unedited portion of the HS.

0" 1If devidvitaya actually means ‘the two goddesses’, then this passage would
harmonise with the passage of the Pardsara Samhitd in which Sridevi and Bhidevi are
mentioned; see above, section “Hayagriva in the Paficaratra Samhitas” in Freschi s.a.
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with some specific attributes (I could imagine that the club was eliminated also
because Venkatanatha wanted to be sure that the jiianamiidra and the Vedic
book were always present) and without Laksm.

Pan-Indian | Veikatanatha | Paficaratra | HS (1 des- | HS (2" des-
Hayagriva | Hayagriva samhitds cription) cription)
Head Horse-head | Horse-head Horse-head | Horse-head | Horse-head
Arms 4or8 4 From2to12 |4 4
Position Standing Seated not not Seated
mentioned mentioned
Attributes | Pan- Always the Pan-Vaisnava | A club, A conch,
Vaisnava same: conch attributes, discus, lotus, | discus,
attributes, and discus in | sometimes bow club,
changing the upper Vedic ladles, the Vedas
from image | hands; book a book and
to image (and at times a rosary
rosary) in the
lower left
hand
mudra Invariably Sometimes | none none
a mudrd con-
nected with
knowledge
Alone (Yoga
Hayagriva) or
Associa- Generic with Laksrm ST and Two
. attendants, | seated on his L none
tion . . Bhiidevi goddesses
sometimes | right leg
(Laksmi
Hayagriva)
Colour not white Various not not
mentioned colors mentioned mentioned
Associa- not not
tion with no yes Only mentioned mentioned
speech
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2.3 Geographic diffusion of images

There seems to be some disagreement in the secondary literature
concerning the diffusion of the images of Hayagriva."! This is probably
due to the paucity of images, so that small differences in the number
of'images available to one author or another leads them to very different
conclusions."?

A pivotal role in the diffusion of the cult of Hayagriva may have
been played by Kas$mir, since more than one image of Hayagriva
is found there. Kasmir might be also the place where the relevant
section of the VDhP was originally composed (as maintained
by Maxwell," and as suggested by the parallels to the early Pancaratra
vyiitha doctrines that can be traced in the VDhP'). It was also Kasmir
where various Paficaratra texts mentioning Hayagriva were composed,
in particular the Hayasirsa Paricaratra Samhitd. And finally, Kasmir
was also the home of Anandavardhana, who opened his Devisataka
with a mangala to Hayagriva.'

Adalbert J. Gail also indirectly refers to what I call the Venkata-
natha Hayagriva, insofar as he notices that Karnataka must have been
the “homeland of the Hayagriva cult.” Moreover, his understanding

' See also Sridhara Babu (Sridhara Babu 1990: chap. 11.4), who
discussed the geographic references to Hayagriva in the Puranas.

12° For example, D. Desai notes that Khajuraho must have been a centre
of the Hayagriva cult (Desai 1993: 47-50), whereas K. S. Desai writes:
“It seems that the Hayagriva worship was acknowledged only by a nar-
row group of people. His worship must have been prevalent in Rajasthan,
for Rajasthan has produced his images, as far as the present discoveries go”
(Desai 1973: 143-44). Next, Gail observes: “Hayagriva is a minor avatara
of Visnu, not represented in all regions of India. From Himachal Pradesh,
Bihar/Bengal, Gujarat/Rajasthan [!], Maharashtra, Andhra Pradesh, Kerala,
not a single image of Hayagriva is known to me” (Gail 2013: 146).

13 Maxwell 1992-93: Fig. 02.

14 As mentioned in Srinivasan 2004.

5 For more details, see Freschi s.a.
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of “Karnataka” possibly refers to the same area I defined in section 1.
as the homeland of the Venkatanatha Hayagriva.'

Last, a damaged Sr1 Vaispava pre-Venkatanatha inscription
in the SrT Ranganatha temple at Srirangam offers a further interesting
perspective on Hayagriva:

There are a number of inscriptions of the Hoysalas in the $17 Ranganatha

Svami temple in Srirangam, many of them belonging to the reign of Vira-

Ramanatha.'” One of the most important of these is a damaged epigraph

in the third prakara [wall, EF] of this very last temple-complex dated CE

1269 of the time of Vira Ramanatha. This inscription is particularly impor-

tant as it refers to the existence of a library (Sarasvati-bhandaram), attached

to the temple of Srirangam. [...] This record of Vira-Ramanatha mentions

that the images of Sarasvati Devi, Vedavyasa Bhagavan and Hayagriva

[...] had been newly installed in the mantapa constructed as an adjunct to
the library. (Madhavan 2013: 138-139)'8

No further details are given, but one is tempted to imagine that Sarasvati
represents learning and language in general, whereas Hayagriva
and Vyasa are meant as deities presiding over Vedic and post-Vedic
Vaisnava literature respectively (Vyasa having been identified with
the author of the Vedanta Siitra at least since the time of Venkatanatha,
see Freschi 2017).

3. Hayagriva as supreme deity

It is with Venkatanatha that Hayagriva becomes the supreme deity
(or, more precisely, one of the supreme deity’s preferred aspects').

1 T come to this conclusion because of Gail’s references to a VDhP
passage (quoted in the section “Hayagriva and Vadavamukha,” in Freschi s.a.)
and to his mention of “Hoysala temples”.

7 The author adds here a reference to ARE 139 of 1938—9 and
SII—ARE [Annual Report on Indian Epigraphy] 139 of 1938-9 and SII
[South Indian Inscriptions]

18 Tam obliged to Marion Rastelli, who pointed out this reference.

1 T am grateful to an anonymous reviewer of The reuse of texts and images:
Hayagriva’s case, who prompted me to insert this clause by noting that Venkatanatha
also wrote hymns to other deities and praised also other deities in his margalas.
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This theologian, also known as Vedanta Desika, was among the most
important thinkers of the Visistadvaita Vedanta school of philosophy
and of the corresponding religious movement known as St1 Vaisnavism.
Today there are two opposing currents of Sri Vaisnavism, with one
regarding Venkatanatha as its founder, although the split only occurred
much later than Venkatanatha’s lifetime.?* As will be shown below,
the prestige of Venkatanatha within one of the two currents may have
played a major role in the diffusion of Venkatanatha Hayagriva image.

Although Hayagriva s, as described above, found in the Paficaratra
sacred texts and is also mentioned in Tamil texts,?' Venkatanatha was
the first to write a stotra ‘eulogy’ to Hayagriva, in which he is praised
as the supreme deit.

Why did Venkatanatha raise Hayagriva to the level of a supreme
deity? My tentative hypothesis is that Hayagriva was a means for
the philosopher and theologian Venkatanatha to frame his relationship
with God under the shield of an intellectual form of God. Moreover,
Hayagriva’s link to the Vedas was a further positive element for
Venkatanatha, who had always tried to frame Sri Vaisnavism as a non-
anti-Vedic movement and to reinterpret in a non-anti-Vedic way the
(potentially anti-Vedic) statements about the superiority of the Ekayana
Veda found in some Pancaratra sambhitas (see section 2.2.7 in Freschi s.a.).
Further evidence of this can be found in Venkatanatha’s approach
to the validity of Paficaratras, which are said to derive their authority
from the Veda (SM ad 1.1.2).

20 On the two currents, see Raman 2007. For a short introduction
on Venkatanatha in general, see Freschi 2016. For more on Venkatanatha’s
theology and his contribution to his school, Gerhard Oberhammer’s contribu-
tion can never be appreciated enough. One can start with his series of nine
volumes (Oberhammer 1979-2008). Oberhammer also recognised the impact
of Venkatanatha on the school: although the series focuses on ‘“Ramanuja’s
school”, the volumes 6-8 especially mention Venkatanatha already in their
titles as the turning point in the school.

2l See Champakalakshmi 1981: 163 for an interesting reference to
Jaina texts in Tamil figuring Hayagriva.
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3.1 Venkatanatha’s references to Hayagriva and his Hayagrivastotra

Venkatanatha mentions Hayagriva in both his philosophical texts and
his religious hymns. Whereas authors after him start using standardised
mangalas praising Hayagriva (described in section 3.2 below),
Venkatanatha’s references to Hayagriva are still freely shaped and
Hayagriva is not a fixed presence in every marngala.

As an example, let me quote some? of the marngalas that Venkata-
natha (presumably?®) placed at the beginning of several chapters of his
Satadiisan. Interestingly, they focus on different aspects of Hayagriva.
The first one focuses on his connection to the Veda and speech, the sec-
ond to speech only, the last two on his being the supreme deity; the mid-
dle one (opening the 29" vada) is a sort of threshold between Haya-
griva’s connection to knowledge and Hayagriva as the supreme deity:

Let the shout of the neighing of Hayagra—which collects the Samans (melodies
of the Samaveda) and all the words of the Res (the strophes of the Rgveda), which
is the abode of the Yajus (the ritual formulas of the Yajurveda) and destroys all
obstacles, which is the collection of the waves of cognition in the water of knowl-

edge—— destroy the ignorance which is present in the tumult (kolahala) of the quar-
relling disputants who are trembling because of pride in the discussion!**

Let the waves of the delightful neighing of Hayagriva in the blissfull ocean, which have
thrown away the erroneous views of the outsiders at the end of a discussion, win! |

22 T am grateful to an anonymous reviewer of The reuse of texts and
images: Hayagriva s case, for mentioning also the margalas at the beginning
of chapters 11, 14 and 15. The first one equates Hayagriva and Brahman,
whereas the one at the beginning of the fourteenth chapter mentions Hayagriva
in connection with speech and with the validity of the Veda.

2 Caution is needed since the opening verses of a book (and sometimes
even of a chapter) are particularly susceptible to additions by copyists, who often
add altogether new margalas or add new verses or deities to existing ones.

2 samaharas samnam pratipadam ycam dhama yajusam layah pratyi-
hanam laharivitatir bodhajaladheh | kathddarpaksubhyatkalikathakakoldha-
labhavam haratv antardhvantam hayavadanahesahalahalah || 1 || (beginning
of the first vada ‘discussion’). The same verse is found in the HGS as v. 3.

B hayagrivasudhasindhuharsahesaravormayah | jayanti vadavelanta-
ksiptabahyakudtrsayah || (beginning of the ninth vada).
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The middle marngala performs a difficult role and thus, as might be
expected, its translation is trickier:

The Upanisads, by repeating what has been understood, properly distribute

all of this (this whole knowledge), which consists purely of Him: |

Let He, treasure of good things,? with the face of a horse, whose opulence
is not understood, perpetually take a place close to us ||*’

There is an evident echo between vidita/avidita “understood/not under-
stood” and vidadhati/antarvidhattam “to place or distribute/to place inter-
nally.” Given that the second part of the verse refers directly to Hayagriva
and the first part to the Upanisads, the gist of the passage appears to lie
in the idea that the Upanisads are an excellent device for gathering knowl-
edge, but Hayagriva surpasses all possible human knowledge.

As already mentioned, the last two mangalas dedicated
to Hayagriva focus on him as the supreme deity:

Honour to Hayagriva, the Brahman, who is the inner-Self of the three types

of self (the normal soul, the liberated ones and the ones liberated ab initio)
[and] is the single cause for the liberation from the bond-age ||**

He who is accompanied by Laksmi, separates through various souls who
are swallowed (nigal-) by the innate maya and the three gunas (sattva, rajas
and tamas), which are hard to overcome |

This merciful [and] great god with a horse face, may he rescue us, who are
slaves of the destruction of the basis which is the creation of the world ||*

26 The pun is based on the fact that the second sannidhi bears its usual
meaning of “closeness”, whereas the first one should be interpreted as a com-
pound of sat and nidhi. I am grateful to Harunaga Isaacson for suggesting this
interpretation to me.

2 viditam anuvadanto visvam etad yathavad vidadhati nigamantah
kevalam yanmayavam | aviditabahubhiima nityam antarvidhattam hayavara-
vadano sau sannidhis sannidhim nah || (beginning of the 29th vada).

B namas tridha vibhaktanam atmanam antaratmane | brahmane
hayavaktraya bandhamoksaikahetave || (beginning of the 36th vada).

¥ ya eko durlanghyatrigunanijamayanigalitair vicitraih ksetrajiiair
viharati sarojasahacarah | jagatsargaksemaksapanaparikarminamahima
dayalur devo sau turagavadanas tarayatu nah || 42 ||
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In the Rahasyatrayasara, Hayagriva is also praised as a defeater
of adversaries in debates.*

Hayagriva is also mentioned, interestingly enough, in Venkata-
natha’s “agenda” at the beginning of his Sesvaramimamsa, after two
mangala verses to God in general and to the MTmamsa teachers:

These unselfish ones (nirmatsara) shall consider (nisam-, caus.) this

[opinion of mine] with respect. [This] correct path (gati) through the sitras

about the rules (naya) regarding (adhikara) the ritual action (i.e., the PMS), |

this one (ayam) God, horse-faced (i.e., Hayagriva) and inner self of the world,
he unites it with the Sa@rfraka (i.e., the Vedantasiitra) by means of my voice || 3 |

In the Adhikaranasaravalt, the Nyayasiddhanjana, the Paricaratraraksa
(notwithstanding the Paficaratra context), the Srisaranagatidipika and
the Saccaritraksa there is no mention of Hayagriva in Venkatanatha’s
mangala. Nor is Hayagriva mentioned in the mangala of Venkata-
natha’s commentary on the Adhikaranasaravali and on the Mimamsa-
paduka, nor in the mangala of the commentary on the Saccaritraksa.
This points to the conclusion that the standardisation of the use
of Hayagriva in mangalas occurred only much later than Venkatanatha.

3.1.1 The Hayagrivastotra

The Hayagrivastotra (HGS) is the first hymn dedicated to Hayagriva.
It started a new genre, whereby later stotras to Hayagriva embedded
verses from Venkatanatha’s original.*? The central verses for the purpose
of the current article are the following (elements which may be icono-
graphically relevant have been underline):

We revere the God Hayagriva, who is made of cognition and bliss, whose

appearance is an immaculate crystal, [and] who is the receptacle of all
Knowledges || 1 ||

30 Viraraghavacharya 1980: 41 (translated in Clooney 2005: 215).

U nirmatsaranisamayantv idam adarena karmadhikaranayasitragatim
samicim | Sarirakena ghatayaty ayam asmaduktya devas turangavadano
jagadantaratma || (Viraraghavacharya and Nainaracarya 1971).

32 On these various words of praise and invocations, see Sridhara Babu
1990: chap. VII.
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We praise the glory** which has the face of a horse, is self-established, ri-
vals a mountain of pure crystal, who cleanses the three worlds with his rays
endowed with nectar, whose call is a neighing imitated by the Upanisads
which will never end, who has destroyed all vices || 2 ||**

[...]

May the form of Visnu called “Lord of Speech” (Vagisa), having the face
of a horse, who utters the Vedas shine to me! [...] || 4cd ||

I seek refuge in the God Hayagriva, whose own nature is a mound of pure
knowledge, who is an initiation (yielding salvation) for the bound [souls]
through his gift of knowledge, who is a receptacle of mercy, [and] who
is the proper refuge for all the embodied (living beings) || 5 ||**

[...]

In the fire of sacrifice, whose flame is blazing, you, who have assumed
a body made of mantras, |

have pleased the deities by giving them oblations [...] || 10 ||*®

[...]

The wise people visualise in their mind your form, which produces the nec-
tar of bliss, and is alluring (vilobhaniya) [like] the stream (nisyanda)®
of the young moon, like the vast horizon of the ocean of milk || 13]|

The words (gir) of the one who contemplates you—who are the best of
the geese in the Kailasa lake® which is the mind of the wise—continuously

3 mahas could also refer to a Vedic oblation, probably an intended
double meaning, given the context of a praise of Hayagriva.

3% jaananandamayam devam nirmalasphatikakytim | adharam sarva-
vidyanam hayagrivam updasmahe || 1 || svatahsiddham suddhasphatika manu-
bhiibhrtpratibhatam sudha sadhricibhir dyutibhir avadatatribhuvanam | anantais
trayantair anuvihita hesahalahalam hatasesavadyam hayavadanam idimahi
mahah || 2 ||

3 vaktrt vedan bhatu me vajivaktra vagisakhya vasudevasya mirtih
|| 4 || visuddhavijianaghanasvaripam vijianavisrananabaddhadiksam |
dayanidhim dehabhrtam saranyam devam hayagrivam aham prapadye || 5 ||

3% agnau samiddharcisi saptatantoh atasthivan mantramayam Sarivam |
akhasnasarair havisam pradanaih apyayana vyomasadam vidhatse || 10 ||

37 T am unsure about the translation of nisyanda.

3% manasa is a pilgrimage site on Mount Kailasa, which is believed to be
the native home of wild geese. But manasa can also be an adjective deriving
from manas “mind”. The same pun is used, as suggested by an anonymous
reviewer of this article, at the beginning of Dandin’s Kavyadarsa.
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in his mind, spontaneously (svayam)® participate in debates and excel and
generally act as it is fit [for him] || 14 ||*°

[...]

He has four lotus hands, with one in the mode of bestowing knowledge:
another holds books of wisdom. and the other two hold the conch and dis-
cus. [...] May this Lord of Speech, who showers such cooling rays of grace
on me, be forever manifest in my heart! || 32 ||!

Verse 10 hints at an iconographical motive that I have been unable
to identify in any extant description of Hayagriva. If we leave it aside,
the following characteristics of Hayagriva are clear: Hayagriva has four
arms, holding the Vedas, a conch and a discus and displaying the jnana-
mudra. He is white and brilliant (i.e., shining white or transparent).
Noteworthy is the absence of Laksmi, which represents something
unusual for i Vaisnavism, since there—as the name makes clear—
Visnu is always linked to Sr (Laksmi).* Hayagriva’s connection with

3 That is, without his conscious efforts.

" mugdhendunisyandavilobhaniyam mirtim tavananda sudha prasitim |
vipascitas cetasi bhavayante velam udaram iva dugdhasindhoh || 13 || mano-
gatam pasyati yah sada tvam manisinam manasa rajahamsam | svayam puro-
bhava vivadabhajah kimkurvate tasya giro yatharham || 14 ||

N yyakhyamudram karasarasijaih pustakam sankhacakre bibhradbhinna-
sphatikarucire pundarike nisannah | amlanasrir amrtavisadair amsubhih plava-
yan mam avirbhityad anaghamahima manase vagadhisah ||. A devotional
translation of the entire hymn is available in Raghavan et al. 1995. A more
scholarly translation is currently under preparation by me.

42 This absence might have caused troubles also to later S1 Vaisnavas
looking at the HGS as the standard text on Hayagriva. For instance, in the intro-
duction of a devotional edition of the hymns by Venkatanatha, one can read:
“Although no specific reference to the Lord’s consort Lakshmi is made in this
stotra [namely in the HGS, EF], a veiled remark to her eternal association
with the Lord may be found in verse 32 (amlanasrih = of unfading splendour).
The remarks made in this hymn to the compassion and love of the Lord may
also be taken to substantiate the view that his benign aspect alone is described
here. Tradition also recommends meditation of Hayagriva in the company
of Lakshmi (Lakshmi-Hayagriva)” (Raghavan et al. 1995: 12).
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speech in general and not just the spoken form of the Veda, and his
connection with victory in debates are also characteristc.

With the one exception of victory in debates, all of these elements
were already present before Venkatanatha, although some of them
were less dominant (most notably, a connection between Hayagriva
and speech is only found in Anandavardhana, in the Sattvata Samhita
and in the other Pafcaratra texts depending on it, and I could not locate
any reference to victory in debates).** What is new is their balanced
synthesis into an ideal image (cf., by contrast, the excessive number
of attributes found in the Sattvata Samhita, as discussed in section
“Hayagrtiva in the Paficaratra Samhitas” of Freschi s.a.). This is perhaps
the reason that this new Hayagriva image gains incredible popularity.

3.1.2 The absence of Laksmi in the Hayagrivastotra

The absence of Laksmi in the Hayagrivastotra might appear surprising,
given the emphasis in ST Vaisnavism on the connection between
Visnu and Laksmi. This theological point is most probably the reason
why Venkatanatha decided to (re)introduce Laksmi in the praise
to Hayagriva found in the Satadiisant (described in section 3.1).
The reason for the dissociation of the two, in contrast, may lie in
the yoga form of Hayagriva praised in the HGS, which implies that
the deity is worshipped in isolation.*

3.2 Attestations possibly independent of Venkatanatha
3.2.1 Sudars$anasiiri

Sudar$anastiri was a senior contemporary of Venkatanatha; he
wrote commentaries on several works by Ramanuja.* The edition

4 An anonymous reviewer courteously pointed out also that because
of Venkatanatha’s HGS “Hayagriva [is] no longer a gaunavatara or an amsa-
vatara but a full-fledged one”.

4 Shilpa Sumant has also made a distinction between a Yoga and a Laksmi
form of a Visnu avatara, here in the case of Nrsimha, see Sumant 2010.

4 For more comments on Sudar$anastiri, see Freschi forthcoming.
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of Sudar$anastiri’s commentary on Ramanuja’s Vedarthasangraha
opens with the following mangala. Although words of caution con-
cerning the authorship of marngalas* apply all the more in this case,
it is noteworthy that it does not mention Venkatanatha and thus is not
the standardised marngala that will be examined below (in section 3.3).
Honour to the venerable Ramanuja!
Honour to the venerable Hayagriva!

Honour to the honourable teacher Srinivasa!
Honour to the previous teachers!*’

Srinivasa was a very common name among Visistadvaitins; 1 was
unable to identify who is being referred to here (the mangala of the VS
honours only Visnu).

3.2.2 Other Vaisnava schools after Venkatanatha

Hayagriva is also referred to in texts of the Madhva-sampradaya, that
is, in the Vaisnava dualist school founded by Madhva (1238-1317).
He is however found together with other avataras of Visnu. For
instance, Vadiraja (16" ¢.) opens his Gurvarthadipikd commentary
on Jayatirtha’s Nyayasudha with the following mangala:

After having honoured Narayana, Hayagriva, Vyasa, Vayu [and] Sarasvati, [...]*

This represents a constellation similar to the one evoked in the epi-
graph about the library at the temple at Stirangam (above, section 2.3):
Narayana is the main deity and Sarasvati, Hayagriva and Vyasa are
connected to learning, and Vedic and post-Vedic Vaisnava literature.
Hayagriva is also praised (in the standard form “Honour to
the venerable Hayagriva®) in a rubric found in the first folio of an
&M ¢. century manuscript recording a Mimamsa text and compiled
by a Vaisnava copyist or scribe (as is shown by the running invocation

% See n. 23.

4 $rimate ramanujaya namah | Srimate hayagrivaya namah | Srisri-
nivasamahagurave namah | pirvacaryebhyo namah |

8 narayanam hayagrivam vyasam vayum sarasvatim | natva tatkarunda-
sattvad rame nyayasudham budhau ||
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“rama” on each folio). This mention of Hayagriva may have been due
to the scribe’s local origins or religious affiliation (about whom nothing
is known), since the author of the text does not include any invocation
to Hayagriva.*

3.3 Post-Venkatanatha standardisation
3.3.1 In icons

Icons of Hayagtiva are today extremely common, both in temples and,
for example, as images on cloth or paper to be distributed to devotees.
They mostly fall into two categories: the Yoga- and the Laksmi-
Hayagriva.

3.3.1.1 Yoga-Hayagriva

In the period after Venkatanatha, icons of Hayagriva started to become
much more widespread. They also became standardised accord-
ing to the text of the HGS: Hayagriva holds a conch, a discus and
a book and a teaching gesture, with the latter two typical of Hayagriva
alone. Nonetheless, while no such icon has been preserved that dates
to the period before Venkatanatha, it is impossible to rule out the pos-
sibility that Venkatanatha had such a Hayagtiva icon as an example for
his stotra. Indeed, the Hayagriva Paficaratra Samhitd hints at the pos-
sibility of such icons having existed (see above, section 2.2). What
remains certain is that the standardisation of the images was a result
of the success of Venkatanatha’s stotra, a success that led to the com-
position of further strotras to Hayagriva, these reusing for the most part
strophes of Venkatanatha’s hymn.

For instance, Gail presents an image of what I refer here to
as Yoga-Hayagriva from the northern wall of the Vidyasankara temple
in Srageri. Hayagriva sits in the padmdsana, holds a discus and
a conch in the hands of his upper arms, displays a jianamudra and

4 The manuscript is held in the Cambridge Manuscript Library and
has been catalogued by Hugo David, see http://cudl.lib.cam.ac.uk/view/MS-
ADD-00894/1.
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holds a rosary in the lower right hand, and holds books of the Veda in
the lower left hand.”® Another possible example of a Yoga-Hayagriva
can be found in the Devanathan Divya Desam temple in Tiruvendipuram
(west of Cuddalore). This temple is closely connected to Venkatanatha,
who is traditionally believed to have lived there; it is also believed
to be the home of the Vatakalai sect. An image of Hayagrtiva is found
in a small shrine on a hill opposite the main temple. Here, too, he sits
in the padmasana, holds a discus and a conch in the hands of his upper
arms, displays the jianamudra in his lower right hand, and holds books
of the Veda in his lower let hand.

3.3.1.2 Laksmi-Hayagriva

The other standardised image of Hayagriva initiated by Venkatanatha
is that of him sitting in the r@jalalitasana, with Laksm sitting on his
left knee with the same attributes as listed above. A Laksmi-Hayagriva
image of this type is found in the Tiruvendipuram temple.*!

3.3.2 Functional equivalences

One of the most important post-Venkatanatha developments in
the theology of Hayagriva is the Srivaisnava substitution of Haya-
griva for Sarasvati on the day of the annual Ayudha/Sarasvati piija,
thus creating a stronger non-Smarta affiliated Srivaisnava ritual tra-
dition, more strictly adhering to the view that there must be no wor-
ship of “other deities” (devatantara). Indeed, I am grateful to one
of the anonymous reviewers of this article for the suggestion that
the will to create a substitute for SarasvatT might even have been one

0 Gail 2013: Fig. 9.

1 See Sridhara Babu 1990: Fig. 12a. Ute Huesken has pointed out
the existence of another “Hayagriva temple directly opposite of the Dipa-
prakasa temple and the Tappul Desikar shrine (Venkatanatha’s birthplace)
in Kaficipuram, connected to the SrT Brahmatantra Svatantra Parakalasvami
Matha.” Unfortunately, I have been unable to find any further information
about this temple and do not even know whether the main image is a Yoga- or
a Laksmi-Hayagriva.
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rationale for Venkatanatha’s elevation of Hayagriva. More generally
since at least the time of Venkatanatha Sri Vaisnavas have tended to re-
establish their own pantheon, substituting non-Vaisnava deities with
their own. In this connection Hayagriva plays a key role as a function-
al equivalent of Ganesa and Sarasvatl. Hayagriva shares the connec-
tion to knowledge and speech with Sarasvati. Accordingly, I received
the following information from Ute Huesken:

Mr Sundarajan (a member of the Tatacarya families by marriage) told
me in an interview (2006/09/25) which I conducted with him about his ko/u
(the set up of dolls during Navaratri that Tamil Brahmins maintain in their
houses), in which he also featured a Hayagriva [Fig. 3]: “We Vaisnavas
do not celebrate Sarasvatipija, it is Mahanavami for us. And instead of
Sarasvati we venerate Hayagriva.”*

Fig. 3: The doll representing Hayagriva in a Tamil Brahmin house. In front of
him is probably an image representing Venkatanatha. Source: Ute Huesken.

3.4 In copyists’ and editors’ marngalas

Well after Venkatanatha, Hayagriva started to find a fixed place
in the mangalas in most Visistadvaita Vedantin works. In this section

2. Personal communication, 5 June 2015.
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I will examine in particular the marngalas added by copyists and later
also by editors to the works of Venkatanatha. Given that Venkatanatha
is among the figures praised in these marngalas, it is clear that they were
not composed by him and thus can be attributed to the copyists or edi-
tors of his works. It is worth noting in this connection that Venikatanatha’s
works have usually been copied and edited by SrT Vaisnavas.”

What role is played by Hayagriva in this case? In these mangalas
Hayagriva assumes the function performed by Ganesa in Saiva and
Smarta texts, that is, he is a God of learning, the overcomer of obsta-
cles, and thus the correct god to be invoked at the beginning of an intel-
lectual enterprise. This functional equivalence may have been based on
Hayagriva’s connection—referred to by Venkatanatha—to speech and
knowledge. This may have also been suggested by the similar appear-
ance of the two deities, who both have an animal head and a human
body. A further characteristic of Hayagriva that is frequently men-
tioned in the mangalas is his neighing, which is said to destroy demons
(perhaps again because of his Vedic connection?). Like the invocations
to Ganes$a in mangalas, these invocations to Hayagriva are quite short.
Moreover, copyists or editors often connect Hayagtiva to their lineage
of teachers. See, for instance, the marngala introducing the editio
princeps of Venkatanatha’s Satadiisant:

Glory!

Honour to Laksmi!

Honour to the venerable Hayagriva!

Honour to the venerable Ramanuja!

Honour to the ’venerable great Vedanta Desika!

[This is] the Satadiisant, composed by the venerable teacher of Vedanta,

who was at home in every system [of thought].

May the venerable Venkatanatha, the lion among poets and thinkers,
the best among the teachers of Vedanta, be always near to me, in my heart!>*

3 See the “State of the art” section in Freschi 2016.

S $rih | Srivai namah | Srthayagrivaya namah | Srimate ramanujaya
namah | srimate nigamantamahddesikaya namah | sarvatantrasvatantrasrimad
vedantdcaryaviracita Satadusani. Sriman venkatanatharyah kavitarkikakesart |
vedamtacaryavaryo me sannidhattam sada hrdi | (Anantacarya 1901]). Here and
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Note that the focus of these invocations grows gradually narrower,
suggesting a structure that decreases from the supreme God to Visista-
dvaita Vedanta’s founder, and finally to its most important teacher.

The mangala (presumably by the editor) at the beginning
of the Satadiisant, Vedantadesika Granthamala edition (1940),% cites
the supreme Brahman instead of Laksmi. Other than this one difference,
it is identical to the above.*

The mangala (by the editor or copyist?) at the beginning
of the printed version of Venkatanatha’s Nyayasiddharijana is almost
identical, but there the supreme Brahman is identified with Hayagriva.’’

The mangala (by the editor or copyist?) at the beginning
of the printed version of Venkatanatha’s Nyayaparisuddhi is identical
to the above except for the title of the following text being mentioned.*®

An almost identical marngala is also found at the beginning
of the printed version of Venkatanatha’s Saccaritraraksa.® As well,

in the next notes the slash indicates a paragraph break not indicated by punctua-
tion in the original.

3 Adhikaranasaravali Satadiisant 1940.

% $rir astu || Srimatpranatartiharavaradaparabrahmane namah | Srimate
hayagrivaya namah | Srimate ramanujaya namah | srimate nigamantamahadesikaya
namah | srimadvedantadesikagranthamala || kavitarkikasimhasarvatantrasva
tantrasrimadvedantdcaryaviracita | Satadiisani || Sriman venkatandthdaryam
kavitarkikakesart | vedantacaryavaryo me samnidhattam sada hydi |

3T §rth | Srimate hayavadanaparabrahmane namah | Srimate ramanuja-
va namah | Srimate nigamantamahadesikaya namah | sSriman venkatanatharyah
kavitarkikakesart | vedantacaryavaryo me sannidhattam sada hrdi | Sriman-
nigamantamahddesikair anugrhitam | srinyayasiddhanjanam (Viraraghavacarya
1976).

8 $rth | Srimate hayavadanaparabrahmane namah | Srimate ramanuja-
ya namah | Srimate nigamantamahadesikaya namah | Sriman venkatanathar-
yah kavitarkikakesart | vedantacaryavaryo me sannidhattam sada hrdi.

% $rih | srimate hayavadanaparabrahmane namah | Srimate nigamanta-
mahddesikaya namah | Sriman venkatanatharyah kavitarkikakesari | vedanta-
caryavaryo me samnidhattam sada hrdi || Srimadvedantaguruviracitd | sacca-
ritraraksa.
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the mangala (by the editor or copyist?) at the beginning of the printed
versions of Venkatanatha’s Adhikaranasaravalr is almost identical,
but adds before the invocation to the supreme Brahman in the form
of Hayagriva an invocation to the supreme Brahman in the form of
Laksmi and Visnu (in his Nrsimha-avatara).®

A condensed version is found in the editor’s(?) mangala
to the SM,*' where only Hayagriva as the supreme Brahman is praised
before Venkatanatha.®

Last, a few other printed editions of works by Venkatanatha
(such as those of the SriSaranagatidipika, the Mimamsapaduka and
the Paricaratraraksa) open with only the latter part of the same
mangala, i.e., the praise of Venkatanatha.®

3.4.1 Authors’ mangalas

The mangala of the commentary on Venkatanatha’s SM by Abhinava
Desika Viraraghavacarya, a 20"-century Sii Vaisnava scholar, is in
contrast completely different. Its originality could be evidence that
the standardised marngalas seen above were from the hand of copyists,
not authors:

0 $rimate laksminysimhaparabrahmane namah | sSrimate hayavadana-

parabrahmane namah | sSrimate ramanujaya namah | Srimate nigamantagurave
namah | Sriman venkatanatharyah kavitarkikakesari | vedantdcaryavaryo
me sannidhattam sadd hrdi || Sriman nigamantamahdadesikanugrhita | adhi-
karanasaravall.

1 Viraraghavacharya and Nainaracarya 1971.

2 $rih srihayavadanaparabrahmane namah | Sriman venkatanatharyah
kavitarkikakesart | vedantdacaryavaryo me samnidhattam sada hrdi ||

8 $riman venkatanatharyah kavitarkikakesari | vedantacaryavaryo me
sannidhattam sadd hrdi (Paficaratraraksa), Srimate nigamantamahdadesikaya
namah | Sriman venkatanatharyah kavitarkikakesart | vedantacaryavaryo me
samnidhattam sada hrdi || (Srl’iarandgatidl'pikd); srih sriman venkata-
natharyah kavitarkikakesari | vedantacaryavaryo me samnidhattam sada
hrdi || kavitarkikasimhasarvatantrasvatantrasrimadvedantacaryaviracita
mimamsapaduka (Viraraghavacharya and Nainaracarya 1971).
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May the venerable Hayagriva, by whom the whole Veda has been taught,
the Veda which was transferred to earth, which is [Hayagriva’s] own self,
after [Hayagriva] had taken it back and killed the two asuras, spread out
prosperity!®

Similarly, Abhinava De$ika Viraraghavacarya’s Satpathasaiicara
commentary on Venkatanatha’s MP opens with free praises
of Hayagriva:
Let me salute the venerable Hayagriva, praised as the celestial sage, the tu-
telary deity of all knowledge, who in the beginning manifested [the Vedas]

for the sake of prescribing the fruitfulness which is in the [Vedic] prescrip-
tions [and] for the sake of teaching the Vedas which had been destroyed.®

4. Conclusion: on the post-Venkatanatha diffusion of the standardised
Hayagriva

Visistadvaita Vedanta images of Hayagriva are as strikingly similar
to each other as they are strikingly different from earlier ones.
Thus, an important change must have taken place within the history
of Visistadvaita Vedanta. No stotra to Hayagriva is known before that
dedicated to him by Venkatanatha, with the description he offered
of Hayagriva matching later icons. Thus, it is at least plausible that
Venkatanatha was the key figure in this change.

When exactly did this standardisation occur? And when did
Hayagriva become a fixed presence in the mangalas? An exact
terminus post quem is difficult to determine. Although we have a vast
number of Hayagriva icons dating to post 17" century that display
these standardised traits, this does not rule out the possibility of ear-
lier, lost, icons with the same characteristics. However, the idea that
a major change was initiated by Venkatanatha and implemented much

8 Sriman  vajimukhah  Srivam  vitanutam  yenopadisto  khilo

vedah svatmabhuve ’rpitas ca punar apy dahrtya hatvasurau | [...] || 1 ||
(Viraraghavacharya and Nainaracarya 1971).

8 vandeya Srthayasyam vidhihitavidhaye nastavedopadistaye labdha-
virbhavam ddau suramunivinutam sarvavidyddhidevam | (Viraraghavacharya
and Nainaracarya 1971).
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later fits other background data. In fact, when SrT Vaisnavism officially
split into the two schools of Vatakalai and Tenkalai, each school cited
an illustrious predecessor, naming him as their founder. In the case
of the Vatakalai, the illustrious predecessor was Venkatanatha; this
connection was reinforced by all of Venkatanatha’s distinctive points
being endorsed. It is probably not a coincidence that the famous Yoga-
Hayagriva temple in Tiruvendipuram was in fact built much later than
Venkatanatha’s time, namely in 1667, at the time of the Tenkalai-
Vatakalai split. This was a time when the Vatakalai needed to show
off their connection to Venkatanatha. The main icon of this temple has
been discussed above in section 3.3.1.1.

Why did the standardisation occur? Venkatanatha recog-
nised Hayagriva is the supreme God (or at least an important aspect
of him) and consciously chose him as part of his reconceptualisation
of the Visistadvaita Vedanta school. After Venkatanatha, Hayagriva
as described by Venkatanatha becomes a fixed reference point.
The reasons behind Venkatanatha’s turn gave the Vatakalai reuse
of the Hayagriva trope new meanings:

1. belonging to an intellectual tradition

2. belonging to a religious tradition

The reuse of Hayagriva as a mark of one’s belonging to an intellectual
tradition may be the basis of Venkatanatha’s choice, that is, Venkatanatha’s
pro-Vedism, in a context in which possibly some Vaisnava believers
were moving away from the Vedas. Later, the presence of Hayagriva
was probably a sort of trade mark to be shown straightway (e.g., already
in the mangala) by the adherents of the Vatakalai school as a mark
signalling their belonging to Venkatanatha’s tradition.



Venkatanatha's Impact on Srivaisnavism... 133

Abbreviations

AP Agni Purana

HS Hayasirsa Parncardatra, see Dutta Sastri 1976
HGS  Hayagrivastotra by Venkatanatha

MBh  Mahabharata

MP Mimamsapdaduka by Venkatanatha

SM Sesvaramimamsa by Venkatanatha

VDhP  Visnudharmottarapurana

VS Vedarthasangraha by Ramanuja
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