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FOREWORD

Wiere is the Life we have lost in living ?

Where is the wisdom we have lost in knowledge ?
Where is the kiowledge we have lost in information ?
The cycles of Heaven in twenty centuries

Bring us farther from God und nearer to the Dust.

The mood of disillusion and despair characterised by
these lines from T.S. Eliot's Choruses from the ‘Rock’ may
narrate a tale which seems true in the context of the
attitude of the modern world to all things spiritual.
Engrossed in gross materialism, man tends to forget that
Visible and invisible, two worlds meet in Man;/Visible and
invisible must meet in His Temple.' But once you enter the
precincts of Vrindavan, you will notice that here is a quiet
town, alive and full of excitement, celebrating in numerous
ways the memory of the eventful life of Lord Krishna, the
incarnation of Lord Vishnu, whose advice to Arjuna on the
field of Kurukshetra, contained in the Gitq remains the
most valuable document in its approach to the struggle
that human life symbolises. In this town, it is a familiar
sight to see devotees and pilgrims from all over the globe,
lost in the trance of Krishna's adventures with Radha and
the Gopis. You can identify these enthusiastic believers at
first glance from the Tilakas that adorn their forehead. The
Tilakas are not mere marks of sandalwood paste used for
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the purpose of decoration; they are, in fact, symbols of
spiritual and cultural tradition handed down as a rich
legacy from one generation to the next.

A. W. Entwistle's invaluable document Vuislinava
Tilakas : Sactarian Marks Worn By Worshippers of Vishnu is
indeed a laudable attempt to lend exquisite charm and
grace to this simplistic ritual that conveys a profound
message of the veritable link between man's body and his
spirit. Based on research of the highest order, the book
brings to mind a beautiful word-portrait, carved out in
minute detail, of the immense variety of this sectarian
mark. Scriptural authority mingles with imaginative insight
as Entwistle combines observed facts with myths and
legends to highlight the various shades and nuances of this
religious activity.

The enduring popularity of the book, first published in
the IAVRI Bulletin no. 11 and 12 in 1981-1982, has
necessitated this new edition. While remaining faithful to
the original version, a humble attempt has been made by
the Vrindavan Research Institute to render the present
edition in a more memorable shape and form. Some
photographs of living and practicing saints of the
Vaishnava sects have been added to the book as further
illustration. I am optimistic that the attractive presentation,
beautified by graphics and colour, will enchant the readers
not only to delve deep into the realm of the Vaisnava
Tilakas but would also entice them to adorn themselves
with these beautiful marks in a spirit of grace and spiritual

humility.

R. D. PALIWAL, P.CS.
Director : VRI, Vrindavan



PREFACE
(First Edition)

This study of Vaisnava sectarian marks was prepared
as a contribution to a research project sponsored by the
International Association of the Vrindavan Research
Institute, one of the aims of which was to carry out
documentation of the cultiral and religious activity of the
Braj area. Details available from various texts, works of
reference, or studies of specific Vaisnava sects have been
incorporated in this study, but the information it contains
is based largely on research and observation carried out in
Vrindavan over a period of two and a half years (1976-78).

Celebrated as the earthly setting of Krsna's adventures
with Radha and the gopis, Vrindavan itself has been a
centre of pilgrimage since the sixteenth century, while the
nedrby ancient town of Mathura and the surrounding area
of Braj contain many sites associated with episodes in the
childhood and youth of Krsna. Many saints and devotees
chose to settle in Braj and, in addition to thejr literary
activity, founded temples and religious communities. A
wide variety of tilakas may be observed in Vrindavan since
all the major Vaisnava sects have either their headquarters
of important centres in the town itself or in the
surrounding area. More-over, since religion is the town's
raison d'étre and forms the basis of its cultural and
commercial activity, the style of dress preferred is relatively
conservative and tilakas are commonly worn by devotees
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who visit on pilgrimage or settle down to lead a pious life
and by the local priests and guides who cater for them.

The origin and general practice of marking the
forehead are discussed in an introductory section with a
view to defining the sectarian tilaka in relation to other
kinds of forehead mark applied by Hindus. This is
followed by a brief account of the tilakas worn by devotees
of Siva and the practice of smearing the body with sacred
ashes, which has been included in order to indicate the
fundamental distinction between the way Saivas and
Vaisnavas mark their bodies. The third section deals with
the scriptural authorities referred to by Vaisnavas for the
explanation of the tilaka and the rituals involved in its
application. The fourth section deals with the different
materials which are used for the markings. In both of these
sections references are made to various sectarian manuals
which deal with the rites and practices with an orthodox
Vaisnava should observe. Such texts contain passages
dealing with the significance of the tilaka, its method of
application, and the merits of wearing it, with continual
reference to scriptural authority. Quotations from scriptural
authorities have been taken directly from the sectarian
manuals, not only because they are the sources referred to
by the devotees themselves but also because many of their
quotations are not to be found in printed editions of the
texts which are cited. Variant readings found in published
editions of the sctiptures and quotations from them in
sectarian manuals are largely insignificant; some of the
variant readings found in a published edition of the
Padmapurana have been given in the notes in order to
indicate the degree to which the two sources may differ.
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In the third and fourth sections the divergences
observed in practice from the regulations laid down by the
sectarian manuals have been indicated. The wearing of the
tulasimala and the practice of branding or marking the
body with emblems of Visnu have also been discussed in
the third section since they appear in the manuals in the
same context as the tilaka and are also regarded by
Vaisnavas as a sign of their faith.

The fifth section illustrates the varieties of tilaka
current among the sects and sub-sects with descriptions of
the manner in which they are drawn. The final section
presents a few legends told about Vaisnava saints in order
to illustrate the significance the tilaka has acquired as a
symbol of faith.

For the benefit of readers who are not acquainted with
the Vaisnava sects a brief survey of their history and
characteristic features has been given as an appendix.

Besides acknowledging the International Association of
the Vrindavan Research Institute for its financial support,
and Professor J. C. Wright and Dr. R. D. Gupta for their
advice and encouragement, I must also express my thanks
to all members of staff of the Vrindavan Research Institute
who were so helpful during the course of my field work.
Among them [ must thank in particular Dr. R. S. Jaitly, Dr.
M. L. Gupta, Shri Gopal Chandra Ghosh and Shri
Brindaban Behari for their assistance in locating and
interpreting several of the texts cited. Among the many
informants who have given helpful suggestions I am
especially grateful to Mr. R. C. Sharma (Director,
Government Museum, Mathura), Shri Braj Vallabh Sharan
Shastri, and Acharya Gaur Krishna Sharan.

- A. W. ENTWISTLE



THE MARKING OF THE FOREHEAD

Tika, tilaka and bindi are words commonly used to
designate the various markings which Hindus apply to
their foreheads as an ornament, auspicious mark, or sign
of sectarian affiliation. Such marks, made with a variety of
coloured minerals or with sandalwood paste and other
unguents, are applied in many religious ceremonies or
after ritual bathing on festive occasions. Tilaka is related to
the word tila which means 'sesame seed', but its meaning
is extended to refer to a small particle or a mole or some
similar mark on the skin. Tilaka also refers to a sectarian
mark worn on the forehead and is thus synonymous with
the more technical term pundra. Tik3 bindi, bindu and
binduli (all meaning 'dot', 'drop' or 'spot') are some of the

words used to refer to a single dot or round mark on the
forehead.

It is evident that Hindus are fond of decorating their
foreheads, but the exact nature of such markings is not
always clearly understood by non-Hindus. Tikas, bindis
and tilakas are not 'caste marks' as is generally thought by
outsiders. Many women wear bindis for purely cosmetic
considerations. The size and colour having no relevance
apart from complis. menting the features and dress of the
wearer. A variety of coloured powders, or even a stick-on



2) Vaisnava Tilakas

bindi of plastic, may be used for this kind of marking and
its application depends upon the taste of the individual.

Married women whose husbands are still alive wear a
red bindi in the centre of the forehead and a streak of red
powder in the parting of the hair which are called sindiira
and mag (in South India the red bindi is known as pottu).
These signs are referred to in Hindi as saubhagya ke
cihna, 'marks of good fortune', and the part of the
wedding ceremony at which they are first applied is
known as sindurabandhana. Sindara (vermilion, red lead,
or minium) is the name of the colouring which is
traditionally used for these marks, but nowadays women
more commonly use a red powder called kunkuma.
Sindtira may be obtained from places where the mineral
is found in its natural state or an alternative may be made
from a mixture of mercury, sulphur and potash.

Sindiira mixed with ghi (clarified butter) is the
vermilion colour regularly applied to images of Bhairava,
Devi, Hanuman, and Ganesa (it is sometimes referred to
as ganesabhiisana). The vermilion coating (cold) worn by
these deities is never washed off and if the layers of dried
sindiira come away, revealing any part of the original
image underneath, it is believed that the spirit of the deity
has abandoned that particular image. It is said that
Hanuman and Ganes$a covered their bodies with Sindiira
in emulation of the marks worn by Sita and Parvati as a
sign of their attachment to their respective lords, Rama and
Siva. It is customary when visiting a temple housing an
image painted with a cola to make a tika with some of the
sindiira, to which a dab of ash may be added as a mark
of Siva. A Vaisnava may make a small mark with this
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sindiira alongside his tilaka, just above the eyebrow;
sometimes it may be used to draw a thin, curved
horizontal line on one side of the brow.

Various markiﬁgs are made on a number of
ceremonial occasions connected with worship, festivals, or
the important rites (sarskaras) which occur during a
person's life. Here the details of practice vary throughout
the sub-continent, but the general motive for making tikas
is that they are considered in some way to be auspicious.
In some regions, for example, the mother of a bridegroom
puts a mark of red-coloured paste (roli) on her son's
forehead, and sometimes on that of the mare on which he
is mounted, before he sets out in procession to the bride's
home. If the occasion is of special importance for the
person concerned, such as departure on a long journey or
change in way of life, a tika can be made more auspicious
by sticking a few grains of rice onto the red paste. A sister
ties a thread around the wrist of her brother and marks his
forehead with a tika at the annual festival of
Raksabandhana. Red is an auspicious colour with
connotations of life and rebirth; its use for tikas and the
wife's sindiira may derive from the application to the
forehead of the blood of animals sacrificed in rituals
performed in ancient times. One might also mention here
the small mark dabbed on the forehead or cheek of a child
in order to avert the evil eye. In the North this is called
dithauna and is made with kajal (collyrium, lampblack, or
soot made from burnt mustard oil).

Sandalwood paste (candana) is frequently applied to .
the forehead, especially after bathing, for its fragrant and
cooling effect. It is made by rubbing a piece of sandalwood
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on a stone and adding some kind of mineral, clay, or moist
earth to make a paste. Mud from the river is also applied
by some people after bathing. On some of the important
bathing days it is customary to make a colourful design on
the forehead which is referred to as a tilaka. These designs,
particularly popular with villagers who turn up in groups
to bathe, are drawn with various coloured pastes made
from a base of candana with a addition of turmeric,
saffron, or other colours. They are applied by a
candanavala or candanavali who is in attendance at the
bathing place. Sometimes the designs are quite artistic, the
candanavala making a wavy pattern on the paste with a
comb and sprinkling coloured powders and glitter on top
of the candana.

One of the more exotic substances used in ptija and
afterwards for marking the forehead is astagandha or
gandhastaka, a term used for various mixtures of eight
ingredients offered to different deities. A passage from the
Sanskrit text Saradatilaka gives four combinations of eight
ingredients which are prepared for Visnu, Siva, Sakti, and
Ganesa. Here it is stated that candana and aguru (aloe) are
used in all the variants, camphor is used for Sakti and SiVa,
and kunkuma (saffron or a red colour made from the
petals of the flower) is used for all except Ganesa. Two
ingredients used for Sakti and Ganesa are a plant called
cora and a substance known as rocana. The latter is more
commonly known as gorocana and is yellow orpiment
obtained from cow's urine. (2) A plant used in the
preparations for Sakti and Visnu is jatamamsi, another
called kustha is used for Visnu and Siva, and a flower
called kapi is used for Sakti. Two other plants used in the

Visnu preparation are hrivera and mura, a flower
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associated with the demon slain by krsna (Murari being
one of his epithets). Two ingredients used in the Siva recipe
are kusida (or kusida, red sandalwood) and tamaila, an
evergreen tree with a dark-coloured bark which is more
usually associated with Krsna. Musk (mada) from two
kinds of deer is used for Ganesa and also kastiiri, which
can either mean a third musk or a kind of plant. (3)

Sanskrit poets often refer to the use of such exotic
substances, particularly in descriptions of women at royal
courts. References in Kadambari and Harsacarita of Bana
give some idea of the extent to which forehead marks we.re
worn in the court of Harsa during the first half of the
seventh century. Bana mentions the use of cooling
unguents like camphor, aloe paste, and candana which
were applied after bathing and in preparation for rituals or
physical exertion. During the hot season, says Bana, (4) the
ladies wore a round mark of sandal which made them look
as if they had undertaken vows to propitiate the sun - a
forehead mark (pundraka), ragged garments, and a rosary
being worn by one who makes a vow. One mention of the
bindl appears in a description of Malati who is said to
wear a round mark of musk like 'a seal on the treasures of

Cupid'. (5)

Bana also refers to marks of a more specific nature,
such as one made from a mixture of gorocana and clay
from a sacred place worn by one of the class of bards. (6)
An elaborate description of a prince mentions his having
smeared a yellowish red arsenic paste (manahsila) on his
broad and handsome forehead which is likened to the
crescent moon in Siva's matted hair. (7)
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Worship of Siva seems to have been predominant in
the court of Harsa and Bana gives us some of the earliest
descriptions of Saiva tilakas. Savitri is said to have smeared
ashes on her brow which was as 'broad as a courtyard', the
three lines of ash being likened to banners indicating her
conquest of the three worlds by austere penances. (8)
Puspabhiiti, an ancestor of Harsa and devotee of Siva, is
described as visiting a great teacher called Bhairavacarya
who wore a slanting forehead mark of ashes 'as if the
white line of his skull had burst through his skin on
account of the heat of a burning resin called guggulu
repeatedly held over his head'. (9)

Marking the forehead in various ways appears to have
been a habit in India from the earliest times. Sculptures
give us some evidence for the use of bindis or bindus, but
sectarian tilakas as such are late to appear in iconography.
Women depicted in reliefs from the Bharhut stiipa of the
second century B. C. show the use of a flower or jewel
ornament (lalatika) which was born on the forehead. (10)
Sculptures from the Taxila region dating from the middle
of the first century after Christ show the Buddha with a
small bindu which is this context is called an Grna. (11)

The Mathura school of sculpture offers a variety of
examples of forehead markings found on pieces dating
from the kusana period (first to second centuries after
christ). Mathura was an important centre of kusana culture
and administration and its Government Museum contains
numerous Buddhist and Jaina sculptures from stiipas and
viharas which existed in the vicinity. Many of these show
an urna on representations of the Buddha and occasionally
on Jafna tirthankaras. The tirna appears particularly in
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meditative poses as a sign of the subject's enlightenment,
being the point at which his powers of concentration are
focussed and from which they emanate. On these
sculptures the iirna is normally a small raised circle set
between the eyes just above the level of the eyebrows. It
may also be represented by an indentation, probably made
to hold a jewel, as in the case of a colossal head of the
Buddha of the first century. (12) tirnas appear on a number
of sculptures of the Buddha and bodhisattvas, as well as on
a few jain pieces, dating from the first century until the
transitional period of the third to the fourth centuries
which led into the Gupta style. (13)

Sculptures of Hindu deities at Mathura show a bindu
or third eye from a simil

arly early date. The earliest
examples of bindus, simil

ar to those on Buddhist pieces,
are found on representations of Naga deities dating from
the first century and on a caturvytiha Visnu of the second
century. (14) Bindus are also found at Mathura on
representations of Kubera, Laksmi, Hariti, and on other
later Kusana figures. A third eye appears on the forehead
of some sculptures in the centre of the brow, either carved
vertically or horizontally, and is found on representations
of Indra as well as of Siva. The third eye of Siva is a sign
of his discrimination and the radiant power which he
earned through his asceticism. With a glance from this eye
he could incinerate anyone who angered him, as was the
case with Kama. Man}'f examples of sculptures with third
eyes have been found at Mathura, dating from the first to
the tenth century, including representations of Siva
(especially on ekamukhi lingas), Ardhanari$vara, Indra,
Ganesa, and faces of attendant Rudras.
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In none of the above cases is the third eye, bindu, or
firna an obligatory attribute of any deity; there are many
examples of ordinary figures, usually female, with dots or
Jewel-like designs on their foreheads. Generally bindus are
less common on secular and attendant figures
accompanying the major deities. When the third eye is
depicted horizontally it resembles the crescent shape which
is characteristic of the Saiva tilaka as described by Bana.

Descriptions of sectarian tilakas in literature antedate
representations of them in iconography They are not
common in sculpture until the modern period and in
painting until after the Mughals. In some cases it is difficult
to ascertain whether a tilaka is original or an addition
made by a later hand. In South India the Vaisnava tilaka,
referred to as namam, does not appear on images of deities
until the fifteenth century, (16) though in the early tenth
century Nammaivar in one of his Tiruvaciriyam hymns
refers to the wearing of the mark of Visnu's feet on the
forehead, (17) and an inscription from the time of Rajaraja,
a Colla king who reigned from A. D. 985-1014, mentions
namams of gold among the gifts his sister Kundavai gave
to a temple she founded at Dadapuram. (18) The practice
of inscribing the sectarian mark on temple walls seems to
have come into vogue only in the early sixteenth century
when it appeared at Hampi, Chandragiri, and Kanchi,
carved in relief and flanked by the conch and discus,
sometimes with the Vijayanagar state crest. (19)

Sectarian tilakas are worn according to the pattern
approved by the guru who gives a devotee his tilaka at
the time of initiation. A youth may receive his tilaka for
the first time at his upanayanasarskara (investiture of the
sacred thread) when it is drawn on the required number of
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places on his body by the guru, who also gives him his
mantra and string of beads.

Sectarian tilakas are worn by priests, gosvamis, pujaris
(temple custodians and attendants appointed by them),
ascetics of various kinds (sadhus, samnyasis, vairagis), as
well as by the more religious-minded among the
householders. Older people who retire to follow a more
devotional way of life are inclined to wear their tilaka
regularly. Besides being seen on the foreheads and bodies
of devotees, tilakas also appear in iconography, often
revealing the sectarian origin of an image. Portraits of the
great saints and acaryas normally represent the subject

adorned with the tilaka and string of beads used by
members of his sect.

Tilakas are frequently used as a sectarian emblem and
as such may appear as a motif on the covers and title
pages of pamphlets and other publications. It is especially
the custom among followers of Ramanuja to paint or carve
their tilaka, flanked by the conch and discus, above
entrances to temples, asramas, and even private houses. A
tilaka may even be seen worn by elephants leading
religious processions. Followers of Ramanuja also mark
their tilaka on implements used in the service and worship
(seva and paija) of a deity. Other sects may also be
observed using their tilakas in some of these ways.

In general sectarian tilakas are either Saiva of
Vaisnava, (20) the former being composed of horizontal
lines and referred to as a tripundra, the latter of vertical
lines and referred to as an ardhvapundra. There are also
basic differences in the materials used which are discussed

in more detail below.



SAIVA AND SAKTA TILAKAS

Whereas Vaisnava tilakas usually denote particular
sects or sub-sects, Saiva tilakas are less specific in the sense
that the variations are not so widely used do differentiate
a follower of one sect from another - a reflection of the
rather looser organization of Saivism. The Saiva mark, or
tripundra (sometimes referred to as madhyapundra of
ardhapundra), consists of horizontal lines, usually three in
number, which are most commonly made with sacred ash.
Vaisnava writers are fond of pointing out the merits of
wearing their irdhvapundra and the dire consequences of
applying the tripundra. According to the Padmapurana, he
who replaces an tirdhvapunndra with a tripundra is the
meanest of men. (21) The Skandapurana is quoted as
saying that one must wash in order to purify oneself after
seeing or touching someone adorned with a tripundra and
that any work performed while wearing such a tilaka will
not be pleasing to Visnu. (22) Some statements assign
different tilakas to the four classes of society, as for
example in the Padmapurana :

Let the tilaka of bralunins have vertical lines, let a king
have a plain one, let vaisyas have a horizontal one and
Sudras a tripundra. (23)
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Such statements reflect past rivalry between different
sects rather than the attitude of contemporary Vaisnavas to
the tripundra. Although Vaisnavas are unlikely ever to
wear a tripundra, there must be very few who would take
literally such injunctions against it as are given in their
sectarian scriptures. J. Bandopadhyaya says (24) that South
Indian smartas who are not initiates of a Vaisnava sect may
wear a vertical oval mark of candana, called gopalam,
when addressing prayers to Visnu, and that Tanjore
smartas who worship the five major gods eqully may wear
a small horizontal crescent of candana.

The tripundra is worn primarily by Saiva and Sakta
sadhus and sometimes by people attending to Saiva
temples. Use of a tilaka is not as common among non-
ascetic devotees of Siva as it is among what might be
termed the Vaisnava 'laity". Saiva marking are made with
sacred ash (vibhiiti) or with such white, yellow, and
vermilion coloured pastes as candana and sindiaira. The
tripundra normally consists of two or three horizontal
lines, usually slightly curved and dipping in the centre and
often joined together at the ends. A tiki is sometimes
placed in the middle of the tilaka or above or below the
lines. some Saivas make one or two horizontal lines and
place a tika above or below them, others use tikas or
square shapes of sandal paste in various combinations
according to their istadeva, the form of Siva or his consort
which they have chosen to worship. (25)

The horizontal lines may be said to represent Siva's
trident (tristila) or the three component qualities or strands
(gunas) which make up the universe. Alternatively, if they
are curved, they may be held to represent the crescent
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moon which Siva wears in his matted hair. The tika drawn
as part of the tilaka may be held to represent Siva himself,
his third eye, or his linga (phallus). The exact symbolic
interpretation of the various designs used by Saivas will
depend upon the group or individual concerned.

Sacred ash is widely used among Saivas and avoided
by most worshippers of Visnu. The ash may be taken from
the fire of an Agnihotra brahmin or from cow dung which
has been used in fires made for oblations. (26) Many Saiva
ascetics, particularly those who go about naked, smear
ashes over the whole of their body and in their hair. This
is done in emulation of Siva who covered himself with
ashes while performing his austerities. Ashes signify
abandonment or death to the world and those sadhus who
deviate more wildly from social norms may take their
ashes from the cremation ground. (27)

Rituals involved in the application of the tripundra
and sacred ash are described in the Brhajjabalopanisad.
This work expounds the merits of sacred ash and gives the
mantras to be uttered when it is applied to different parts
of the body. When invoking Agni, for example, the
ingredients candra, kunkuma, usira, agaru, saffron, and
sandalwood should be mixed with fragrant water or the
urine of a cow possessing certain special characteristics
(kapila). (28) This mixture, dried and finely ground and
mixed with sacred ash, is to be used in ritual to purify the
body.

The ritual and procedure for the application of the
tripundra is stated in this Upanisad to have been imparted
to the sage Bhusunda by Siva himself in his form of
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Kalagnirudra. The tripundra is ideally to be made in
thirtytwo places on the body, though other combinations of
sixteen and eight are also given. The minimum numer of
places prescribed and adopted, however, is five, namely
the forehead, both arms, the breast (hrda), and navel.
Other places listed for the full thirty-two marks are the
elbows, thighs, ears, eyes, knees, hips, shanks, throat, back,
ribs, and top of the head (29). The list is obviously more
theoretical than practical and one should normally expect
to see tilakas worn only on the arms, chest, and forehead.

different mantras and manifestations of the deity are
to be invoked as the tripundra is marked on the various
parts of the body. Application of the tripundra is said to
absolve the wearer from sins associated with the relevant
limb or organ; sins committed by the arms, for example,
can be dispelled by marking the arms and those of the
mind by marking the heart. (30)

The tripundra is said to represent the three major
gods, the three gunas, and the three worlds (heaven, earth,
and the underworld) :

Next he should apply the tripundra which consists of
Brahma, Visnu, and Siva....

By applying it one is understood to wear the mark of
Brahmad, Visnu, and Mahesa. the three fires, the three

gunas, and the three worlds. (31)

The three lines of the tripundra are also related to the
three Vedas :

One should apply ashes consecrated by the manastoka
prayer, the top line becomes the Samaveda and the
middle line the Triyayusa (Yajurveda). (32)
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The bottom line of the three is then envisaged as
representing the Rgveda.

Ashes from various kinds of fire are recommended for
different types of people. In the case of fires used in Vedic
rituals the ash which adheres to the wooden spoon used to
sprinkle clarified butter into the flames may be applied :

Aslt produced by the sacrificial fire (agnihotra) should
be used by all the three classes (bralimins, ksatriyas,
and vaisyas), and by householders principally that
which comes from a pure fire (virjanala). It is also said
by great sages that ash from a pure fire should be worn
and that ash from the fire used for domestic worship
should be used especially by householders. A
bralmacart should apply ash from a fire of sacred twigs
and $iidras that which comes from a fire used to cook
food in the house of a learned bralmin (Srotriya). All
others should apply ash from some fire; it is said to
impart knowledge (Jiiana) to ascetics and indifference to
worldly desires to those who dwell in the forest. But
those extreme ascetics who live beyond the normal
restrictions of caste and the stages of life should use ash
from the cremation ground. (33)

The text gives reasons for wearing the tripundra
which rival the claims made by Vaisnavas for their
tirdhvapundra : it sanctifies the body and brings salvation,
by wearing the tripundra a brahmin may be deemed
vertually to have completed all his studies and becomes
worthy of reverence immediately he adorns himself with
it, even if he has lapsed in his religious observances. (34)
Those who are of fiery temper will find that their
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confusion and heat are quelled, those who strike anyone
wearing a tripundra will find themselves reborn as
untouchables, those who insult the tripundra cast
aspersions on Siva, whereas those who apply it with
devotion apply Siva himself to their bodies. (35) The man
whose soul is purified by ashes, whose body is smeared
with ashes, who lies in ashes, and who wears a tripundra
of ashes is said to abide in ashes and all his sins are burnt
up on contact with the sacred ash. (36)

While discussing the sects mentioned by Anandagiri
in SankaradlgVI]aya Wilson (37) says that Saivas wore the
impression of the linga on their arms, the Raudras a trident
on their forehead, the Ugras a bmall clrurn (damari) on
their arms, and the Pabupatas a linga on the forehead,
chest, navel, and arms. He als6 s says (38) that Saktas of the
left-hand path (vamis or vamacaris, who worship
principally Durga or Kali), when they assume any
particular insignia, make a semi-circular line or lines on the
forehead with vermilion or draw a streak up the middle of
the forehead with a circular spot at the root of the nose.
His account of the markings is based on an old text and
the position of these Saiva sects must have changed
substantially during the intervening centuries.

Bandopadhyaya has provided descriptions and
illustrations of some other Saiva sectarian marks. (39) A
small tripundra shaped like a crescent moon lying on its
side is said to be common among smartas of Maharashtra
and North India, some variants having a circular mark of
candana in the centre. Smartas of Andhra Pradesh who
worship Yugapata Siva and Devi are described as wearing
larger tripundras with a circular mark in the centre made
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from the red powder of dried plantain flowers. Tantric
Saivas are said to draw a bold crescent of ash with a red
dot above, or three horizontal lines with a red dot below.
Bandopadhyaya also says that female devotees of Andhra
Pradesh and Maharasthra may wear a horizontal line of
sindiira and that vamacaris wear a similar line with two
red marks, a circular one below and one shaped like a
drop above. He says that some Saivas and $iktas may
simply wear an oval tika of ash with a red spot in the
centre, while others may draw a small red crescent or a
vertical shape representing Siva's third eye or a leaf of the
wood-apple (bilva). He also illustrates an upright tilaka
said to be worn by worshippers of Gane$a which consists
of a red 'U’ shape with an elongated tika in the centre, the
design presumably representing a trident. Commenti.ng on
sectarian marks worn in the Panjab, Rose (40) says that a
spot of red-coloured sandal drawn with a tripundra is
characteristic of worshippers of Devi and that a spot of
vermilion or sindiira is worn by Saktas and worshippers of
Ganesa.



THE URDHVAPUNDRA

The wearing of an tirdhvapundra is presumably
related to the practice of smearing candana over the
forehead after bathing, its vertical lines having been
adopted as a means of distinguishing a Vaisnava tilaka
from the marking produced by the more natural horizontal
movement of the hand across the brow. If a prototype
urdhvapundra is to be postulated as having been used by
the early Vaisnavas (Bhagavatas) then, in the absence of
any iconographical evidence, it may be assumed to have
consisted of two vertical lines joined at the root of the nose,
for this is the basic shape from which all the present
sampradayas have evolved their variants.

Sectarian manuals which deal with the practices and
rituals which a devout Vaisnava should observe are
derived from texts of uncertain date which became
accepted as authoritative in the later medieval period,
namely the Paficaratra Sarhhitas, didactic passages in the
Purénas, and later sectarian Upanisads and law books. The
general tenor of the brahminical pronouncements found in
such texts will be evident from extracts given below.
Quotations purporting to be taken from Vedic literature
(3ruti) are given in some instances, but one is unlikely to
find such passages in editions of the various branches of
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the Vedas which have so far been published. One common
citation, accredited to the Yajurveda, states that -

He who, for the benefit of his soul, wears Hw nurk of
Hari's foot in tlie form of an urdhva,vnmlm with a
space in the centre, becomes dear to the Supreme Being,
becoines untuous and obtains liberation. (41)

Later scriptural texts (smrti) which are quoted from
are those which are evidently Vaisnava in origin, the two
Puranas most commonly referred to being the Padma and
Skanda. Both of these have chapters in their last books
which deal with the tirdhvapundra, the merits of wearing
it, its symbolism, materials used for it, and the method of
its application. Passages from these Puranas are quoted in
order to endorse and expand references which are found in
older texts and are backed up with occasional quotations
from other Puranas (especially Brahmanda,
Brahmavaivarta, Brhannaradiya, Garuda, Kiirma, Matsya,
Vamana, Varaha, and Visnu).

Of the sectarian manuals in current use the oldest
appears to be Hanbhaktwﬂasa, a compﬂatlon attributed to
Gopala Bhatta and found with a commentary by Sanatana
Gosvami. It gives details of observances, rites, duties, and
festivals of Vaisnava worship and the quotations it contains
reappear frequently in other manuals. The main text of this
kind  for the Nimbarka sampradaya is
Svadharmamrtasindhu by Sukasudhi and the $ri
sampradaya refers frequently to Ramapatala which is
ascribed to Ramanuja. The Vallabha sampradaya has
produced texts entitled Urdhvapundramartanda by
Giridhara and Purusottama, which deal specifically with
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the tilaka, as well as a later work compiled in the middle
of the nineteenth century by Goveardhana Sarma
(‘Gattulalaji') called Satsiddhantamartanda, which gives
profuse and repetitive quotations from a wide range of
texts, the tilaka being dealt with in the sixth section of the
compilation. Sampradaya-kalpadruma, a history of the
Vallabha sampradaya written in 1672 by Vitthalanatha
Bhatta, also deals with the tilaka in its concluding section.
Although a product of the Gaudiya sampradaya,
Haribhaktivilasa may be regarded as a standard authority
for the practices observed by the majority of Vaisnavas.
Other sectarian manuals are cited below where they
present significant differences in practice or interpretation.

There is very little in sectarian literature about the
origins of the Girdhvapundra and the development of the
variants used in each sampradaya. The general belief is
that the founding acarya of each sect imparted a specific
sectarian tilaka to his disciples when he initiated them. It
would seem that the sectarian variants were adopted by a
mutual consent which required no commentary to justify
the symbolism of the distinctive features of a tilaka. A
general symbolic interpretation, as indicated in the
Puranas, is accepted by all Vaisnavas; other more esoteric
ideas are likely to be readily accepted by authorities in the
sect as long as they do not contradict basic assumptions
and attitudes.

Sectarian texts like Haribhaktivilasa are fond of
quoting passages from the Puranas which relate the
firdhvapundra to ancient Vedic rituals. Such references are
made in order to give the tilaka an air of great antiquity
and several quotations are brought in to endorse the view
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that it is essential to wear the tilaka for the successful
performance of Vedic rites. Endless merit can be gained
from yajha, dana, tapas, japa, and homa if they are
performed by one who wears the firdhvapundra. This
view, supported by quotations from the Padma, Skanda
and other Puranas, is found in several works. (42) Despite
minor textual variants in the given quotations, the point
they are all making is the same. A passage from the
Skandapurana may be given to illustrate the basic attitude
expressed in all the sectarian manuals :

Merit accruing from sacred rites will certainly be
ineffectual; should one perform one’s daily rituals
without an drdhvapundra all the benefit is gained by
dentons and becomes infernal; bnthir'ag, donation,
repetition of prayers. oblation, reading of the scriptures,
and offerings to one;s forefathers are all useless if they
are performed without an irdhvapundra. (43)

Besides being essential for the proper performance of
Vedic rites the irdhvapunndra has other merits, as
expressed in the following quotations from the

Padmapurana :

The body of one who wears an ardhvapundra is
considered to be a pure temple of the Lord. (44)

He upon whose forehead is seen an anspicious
ardhavapundra drawn with clay, even if he be an
wntouchable, undoubetedly has a pure soul and deserves
to be revered. (45)

The tirdhavapundra is said to purify and absolve the
sinful :
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A man marked with an iirdloapundra always becoines
pure, even if he is impure, tmprfr-acipfgd, or of stiful
mind. (46)

Showing favour to those wearing an tirdhavapundra
is said to be extremely meritorious :

I rescue from hell twenty generations of one in whose
house a man wearing an fardhvapundra is fed. (47)

The forefathers of one who feeds a brahmin wearing an
irdhvapundra during a memorial ceremony are sure to
be eternally satisfied. (48)

It is also advisable to die wearing one's irdhvapundra
since the texts give us the following assurance :

A man who wears an iirdlrvapundra. wherever lie may
die, be le even an untouchable, is seated i a chariot and
exalted in my heaven. (49)

It is not necessary here to give further examples of the
extravagant claims made by Vaisnava authors for the
ardhvapundra. Nor are such benefits the prime motive for
the wearing of tilakas, though the texts, being smrti, are
not disputed by devotees. The tilaka is applied more for its
significance as a mark of Visnu and a feature of daily ritual
than as a direct means of obtaining rewards of the
aforementioned kind. The average Vaisnava looks upon his
iirdhvapundra as a sign of his faith and his attention to
ritual observances and, so far as he is interested in theories
behind the tilaka, is primarily concerned only with its basic

symbolism.

The fundamental interpretaion of the 'U shape of the
airdhvapundra is that it represents the footprint(s)' of Hari
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(Visnu) and the walls of his abode or temple. this dual
symbolism is clearly stated in the Skandapurana :

Those who are single-minded, highly fortunate, and
concerned for the welfare of all beings make the mark,
with a space is the centre, of Hari's foot; incorpomtfng
the central space this is also the abode of Hari. (50)

The Padmapurana describes where the urdhvapundra
should be drawn and says that the space is the centre
should not be filled in (with candana etc.) since it is a

abode of Visnu, the lines on each side representing Brahma
and Siva :

The most beautiful urdhoapundra, extending from the
beginning of the nose to the hairline, with a space in the
centre, should be known as the abode of Hari; it should
be understood that on the left side stands Braluna, on the
right tie constant Siva, and in the centre Visuu, hence
the centre should never be filled in. (51)

Since the centre of the tilaka is where Visnu and his
consort reside, a bindu is often placed there to represent
Sri (in the form of Laksmi, Sita, or Radha, depending on
the sect) who is visualized as being seated in the abode of
Visnu, either between his feet or alongside him :

For in the broad and euchmztfng centre of the

irdhavapundra Jandrdana (Visnu), the God of gods, is
seated together with Laksmi. (52)

Some Ramanandis say that the vertical lines of their
tilaka represent Rama and his brother Laksmana standing
on either side of Sita, while the stroke at the base (called
sirhhasana) is held to represent the devoted servant
Hanuman kneeling at their feet.
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Ramapatala, a text used by members of the Sri
sampradaya, extols the merits of the red bindu
representing Sri, application of which is prevalent in the
sect, but it states that it must not be applied on its own :

The man who draws a tilaka with a (mark for) Sri,
which imparts such benefits as absorption into the divine
essenice (sayujya), pleases Visnu and gains liberation.
But Laksmi is angered by him who dratws the ST alone.
omitting the two lines of the tilaka, and his religious
practices are ruined. (53)

Brahmins of the Sri sampradiya do not wear the red
mark during funeral ceremonies of their agnates since
Laksmi is believed to be absent from them during the
period of pollution which follows a death in the family.

(54)

The three components of both the Vaisnava and Saiva
tilaka may be related to one or more of a number of triads
such as ida, pingala, and susumna (the three perpendicular
nadis, or arteries); the three sounds of the sacred syllable
AUM; the three fires (terrestrial, astral, and celestial); the
past, present, and future; prakrti, jivataman, and
paramatman etc. (55) A philosophical interpretation offered
by an informant suggests that the tilaka should ideally
start from the tip of the nose, this being the point of
departure (adikala) from the hindrances of the phenomenal
world of matter and illusion (prakrti and maya) which try
to retain the soul and keep it in a state of separation from
Brahman. The two lines leading upwards from this point
thus represent the pathway to Visnu's temple and hence to

the godhead.
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A more elaborately contrived philosophical
interpretation has been given in a short pamphlet
published by a member of the Gatudiya sampradaya. (56)
The author states that he is expressing theories conveyed
to him by his guru, Acarya Sarvabhauma Sri
Madhustudanalala Gosvami, in the hope that a more
scientific' explanation of the Girdhvapundra will encourage
the younger generation to continue to wear it. Putting on
the irdhvapundra serves to remind us of the relationship
between the five elements (paficatattva) which make up
the universe. Isvara (God) is the master of the Jiva
(individual soul), maya (illusion), kala (time), and karma
(actions and their consequences). The Jiva, having only
limited consciousness, is entrapped by maya, kala, and
karma. These three inert elements are represented by the
solid triangular shape at the base of the Girdhvapundra (the
tilaka of the Gopala Bhatta parivara of the Gaudiya
sampradaya is being specifically referred to here ). The
lower point of this triangle is maya, the upper points being
kila on the wearer's right and karma on the left. Isvara
and the Jiva, being possessed of consciousness, are
represented by the vertical lines leading upwards from this
triangular base, the line of 1§vara beginning from the point
of kala and the line of the Jiva from the point of karma.
The lines of the airdhvapundra illustrate this upward path
of 1évara and the Jiva when knowledge (Jiiana) leads one
away from the restrictions of maya, kala, and karma.

The bindu which most Vaisnavas place between the
vertical lines of the Girdhvapundra offers a wide variety of
symbolic interpretations. A red bindu, called ériciirnam or
1al éri, is held by follower of Ramanuja and Ramananda to
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represent Laksm1 or Sita. A small black or white bindu is
usually referred to by sects devoted primarily to Krsna as
a syamabindu (§yama, meaning 'dark’, is a common
epithet of Krsna). In some sects the Syamabindu is
optional, in others, like the Nimbarka sampradaya, a
bindu, either black or white, is nearly always present.
Some will say that it represents a §ilagrama, a kind of
black stone in which Visnu and Laksmi are said to reside.
This is an interpretation most often suggested by
Nimbarkis, who show particular reverence for the
salagrama. The $yamabindu is also said to represent the
mirti (image of the deity) housed in the temple formed by
the vertical lines of the tilaka. Alternatively it may be
visualized as the lotus on which gods stand or are seated,
as suggested in the Kiirmapurana :

The shape of a lotus should be placed in the centre whicl
is the abode of Hari. (57)

The Padmapurana mentions the void (stinya) in the
centre of the irdhvapundra :

The @trdhvapundra should be drawn with clay and a
void envisaged in the centre. (58)

The use of the word Siinya here has led some to
interpret the line as a reference to Visnu in his most
abstract form as Parabrahman and to regard a bindu as a
sign for this void, the word for a nought or cypher being
sunyabindu.

In some sects both white and black bindus are
aceptable, in others. such as the 'safed $ri' Ramanandis,
only a white or yellowish bindu may be used. One
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interpretation that has been suggested is that a white
bindu signifies God in his nirguna aspect (impersonal and
without qualities) and a black bindu God in his saguna
aspect (qualified and personified). The Radhavallabhis
normally wear two bindus with their tilaka, a black one to
represent Krsna and, above it, a red one for Radha. If only
one of these is applied then it will usually be the black one.

Married women sometimes incorporate a red bindu in
the design of their tilaka, as may be commnly seen among
women of the Gaudiya sect. Some sects have a modified
version of their tilaka for use by women, such as the white
crescent shape placed beneath an elongated red bindu by
some women of the Sri sampradiaya. Women of the
Gaudiya sect sometimes wear an abbreviated version of the
ardhvapundra in the shape of a small 'V' on the nose
where the triangular point of the full tilaka is normally
drawn. Gaudiya and Nimbarka women are more
frequently seen wearing a tilaka than women from other
sects, its application being least common among female
devotees of the Vallabha and Radhavallabha sampradayas.

The airdhvapundra is worn by pujaris and older
gosvamis at most times, especially when they are serving
in the temple. Other Vaisnavas who pay attention to the
detials of daily religious observance also apply the tilaka,
as do sadhus of all the sects. Older people who are either
orthodox Vaisnavas or who have settled down to a
religious life normally wear their sectarian tilaka, whereas
members of the younger generation seldom apply it unless
they are participating in some ritual or take initiation and
lead the life of a brahmacari. All sects recommend the
wearing of the ardhvapundra as a guarantee of one's
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prayers being fruitful. Even members of one of the less
conventional sects, the Radhavallabhis, are exhorted to

apply the tilaka :

What wise men are there in this world who, through the
steadfastness of their adoration of the guru, never draw
the conch and discus etc. on their shoulders, nor make
Hari's wonderful abode on their forehead, nor place a
necklace of beautiful tulast round their neck ? (59)

Devout Vaisnavas put on an trdhvapundra before
doing any service for their deity, whether in a temple or
household shrine :

At the time of worshipping or making oblations to me,
in the evening and in the morning, my steadfast devotée
should always wear the tutelary drdhvapundra (60).

The morning ritual (sathdhyavandan3) observed by an
orthodox Vaisnava involves first answering the call of
nature, cleaning the teeth, smearing the body with oil,
bathir\g, paying respects to the guru (gurusmarana),
putting on clean clothes, preparing the materials for the
tilaka and then applying it. After this he may apply
additional marks such as the conch and discus or names of
the deities he worships, either with carved wooden blocks
or by hand. After tying his sikha (Hindi : coti, a small
pigtail or lock of hair on the crown of the head) he is ready
to open the shrine, clean it, and wake up the deity by
ringing a small bell. If the same person is to attend to the
deity in the evening then he should follow the same
procedure as on waking up in the morning in order to
purify and prepare himself before approaching the shrine.
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The materials used for the tilaka are mixed in the
palm of the left hand and applied with the right, either
with the finger or with the help of a small stick (salaka) of
wood, copper, silver, or gold. The wooden blocks available
for stamping the tilaka on the forehead are frowned upon
by the more traditional devotee and are seldom used.
When mixing one's clays and colours one should avoid
contact with the fingernails since they are considered to be
impure. Generally the middle finger of the right hand is
used to apply the tilaka, but some texts quote a verse
which attributes certain beneficial effects to the use of
different fingers though the little finger is not used at all;

The ring finger is said to lead to fulfilment of desires, the
middle finger promotes longevity, the thumb fitness, and
the forefinger liberation. (61)

The sectarian manuals quote passages which give
regulations for the size of the tilaka and the way it should
be drawn. One of the msot common of these is as follows

The two straight lines of Hari's abode are to be drawn
starting at the root of the nose and reaching up to the
top of the forehead, with more than a finger's breadth in
between and becoming wider at the top, each as wide as
a grain of rice and as long as the breadth of four
fingers. (62)

Another passage points out faults to be avoided and
associates various qualities with the different colours which
may be used for the tilaka :

Black is said to give peace and red domination, yellow to
give fortune and longevity, and the auspicious white to
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give liberation. A mark is considered to be worthless
when it is rounded, horizontal (or slanting), filled-in,
short, too long, thin, crooked (or curved), misshapen,
joined at the top or split at the bottom, deprived of a
base, dull, dirty, reddisl, not drawn with the finger,
mulodorous, or placed towards the left. (63)

These regulations are not always observed in practice.
Many Vaisnavas make their tilakas extremely large; the
vertical lines may even be extended on to the crown and
made so broad as to cover the forehead. Large tilakas are
typical of many Ramanandi sadhis, of whose tilaka it is
said that in comparison all others are small fry, the two
vertical lines of the Ramanandis shining out like cart tracks
seen from the opposite bank of the Yamuna : :

aura tilaka saba tilakiya ramanandi thika

Jamund para te (aisi) camake gart ki st ltka ! (64)

Some Gaudiyas also make their lines broader than
usual, whereas most of them draw them quite close
together. Members of other sects generally content
themselves with a tilaka of modest proportions. Some hold
that the vertical lines should extend up to the top of the
head and, if their head is shaven, elongate the tilaka
accordingly. There is no scriptural backing for large or
distorted tilakas even though idiosyncratic variations in

their proportions are found in all sects.

There are different starting points for the tilaka which
vary from sect to sect. Followers of Haridasa begin their
tilaka from the tip of the nose, Nimbarkis from the bridge
of the nose and most others from the root of the nose or
just above the level of the eyebrows. The numerous
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parivaras within the Gaudiya sampradaya make use of all
these variants, but most of them draw a triangular point
along the bone of the nose and branch the tilaka into two
lines at the root of the nose.

The precision with which tilakas are made varies from
person to person, some being drawn very neatly, others in
a rough and heavier manner-often with liberal application
of candana on the rest of the forehead. Some people
decorate the brow on either side of the tilaka with dabs of
gopicandana or kesaracandana (yellow-coloured sandal
paste), forming a more or less artistic pattern of dots.
Despite individual variations in size and thickness it is
usually possible to identify the sampradaya of the wearer.

Parallel lines not joined at the bottom are used in some
sects regardless of the scriptural injunction from the
Padmapurana. Red parallel lines are drawn by some
followers of Vallabha to represent the banks of the
Yamuna, the space in between being filled in with the
earth of Braj (Braj raj). Some Kabirpanthis wear two
parallel white lines, others apply a single streak of white
clay in the centre of the forehead. Some Vaisnavas
abbreviate the tilaka, omitting the vertical lines and simply
applying the bindu or elongated drop shape for Sri.
Although there is some scope for personal adaptations, a
devotee should not deviate from the basic pattern and
colours of the tilaka given to him by his guru.

Ideally the tilaka should be applied to twelve place on
the body (dvadasatilaka) where Visnu is said to reside. The
twelve places are said to correspond to the twelve months
of the year, twelve names of the Lord, of the ten senses



Vaisnava Tilakas 31

(indriyah) plus the mind and the soul (manas and atman).
As each of these airdhvpundras is applied an epithet of
Visnu or the name of one of his manifestations is called to
mind. When applying a tilaka to the forehead, for
example, one should invoke Kesava with the formula
keéavaya namah. After cleaning the hands the water used
for washing them is sprinkled on top of the head with the
invocation vasudevaya laksmyai namah. A passage from
the Padmapurana lists the twelve places and the names by
which Visnu should be invoked :

Oune should contemplate Kesuva on the forehead and
Narayana on the stomach, Madhava on the chest and
Govinda on the base of the throut, Visnu on the right
side, Madhusiidana on the (right) arm, Trivikraina on
the (right) shoulder, Vamana on the left side, Sridhara
on the left arm, Hrsikesa on the (left) shotulder,
Padmanabla on the (small of the) back, and Ddainodara at
the back of the neck; saying 'Viasudeva' one should place

water used for washing on the lead. (65)

The application of twelve tilakas is accepted in theory
by all sects, though is practised seldom b){ Radhavallabhis
and most frequently by members of the Sri and Gaudiya
sampradayas. Followers of Ramanuja apply the full tilaka,
with $ribindu, wherever possible on the twelve places, but
members of other sects either mark just the 'U' shape
outline or simply give a dab or smear of candana. Some
apply the tilaka just to six places, namely the arms,
forehead, throat, navel, and centre of the chest. A branch
of the Sahajiya Vaisnavas (the followers of Rupakaviraja)
apply the standard Gaudiya tilaka to no more than five

places.
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Along with the ardhvapundra most Vaisnavas wear
beads made from the stem of the tulasi or sacred basil
plant. These rosaries or necklaces of small beads are known
as tulasimalas or kanthimalas. Devotees of Siva wear a

mala of the larger round and reddish coloured rudraksa
beads.

Sects worshipping Krsna and Radha use a double
strand of tulasi beads worn close to the neck which is
considered to represent the divine couple. Some wear three
strands so that, in case one is somehow broken, they will
still be left with two. Followers of Madhva wear a double
strand, but longer and looser than that worn by members
of the other sampradayas. Follower of Ramanuja use a long
mala of tulasi beads and lotus seeds which is only put on
at times of prayer. Ramandis wear their tulasimala all the
time, which sometimes helps on to distinguish between the
two branches of the Sri sampradaya. Some Ramanandis
wear a hira round their neck, which is a piece of tulasi
wood threaded onto a string said to have originally been
worn by the Naga sadhus. Some Nimbarkis who are
followers of kathiya Baba have also taken to wearing a hira

The Padmapurana extols the merits of the marks of
Visnu and a mala of tulasi and lotus seeds :

Those who wear a mald of tulast and lotus seeds around
their neck, whose shoulders are marked with the conch
and discus, and who wear a beautiful irdlvapundra
for their forehead mark, those Vaisnavas tmmediately
sanctify the world. (66)

Other pauranic references in the sectarian manuals say
that the wearing of tulasi leads to the attainment of
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liberation and will produce rewards equal to those of a
horse sacrifice (avamedha), the greatest of Vedic sacrifices.
The messengers of Yama (Death) are said to flee at the
sight of a tulasimala and wearing it while washing makes
one's bath equivalent to bathing in the Ganges; one's sins
are dispelled by the wearing of a tulasimala which should
always be worn so as not to displease Visnu.

A tulasimala is placed around the neck of a devotee
at the time of his initiation by the guru. Some also
recommend the wearing of tulasi next to the body for its
health-giving and prophylactic properties since it is a plant
highly valued in Ayurvedic medicine.

Most of the texts which deal with the Girdhvapundra
and tulasi also cite the Puranas and other texts in
connection with marking the body with the conch (§ankha)
and discus (cakra). Visnu is normally portrayed with four
arms in whic! e holds a lotus, a club or mace, a conch,
and a discus. These emblems, along with his footprints, are
often used to represent him or his presence.

The practice of branding the body with the conch anc.
discus is extolled in the Paficaratra samhitas and was
probabiy inherited by the Vaisnavas from some older
ascetic order. It is said (67) that Ramanuja, when he was
initiated, was branded with metal seals of the conch and
discus on his right and left arms respectively. Mahapurna,
who conducted the initiation, heated the brands in a
sacrificial fire and branded Ramanuja before whispering the
mantra in his right ear. Later, when questioned by
Yadavaprakasa as to whether such branding was
sanctioned by the scriptures, Ramanuja cited sruti to

support the practice. (68)
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Wilson says that Sauras (worshippers of Surya, the
sun) used to stamp circles on the forehead, arms, and chest
with hot irons, a practice which was condemned by
Sankara as being contrary to the laws of the Vedas. (69)
Ramanandis brand themselves with the bow and arrow of
Rama on their right and left arms respectively, thus
differentiating themselves from followers of Ramanuja.
Other Vaisnava sects worshipping principally Krsna and
Radha do not mark themselves with the emblems of Visnu,
even though their sectarian manuals give quotations to
support the practice. Some of them may, however, apply
the conch and discus on the day when the gods begin their
four months' sleep (asadha $uklapaksa 11), but with
gopicandana rather than a branding iron. Those sects
which hold Radha in high esteem and are concerned with
the love between her and Krsn regard the conch and
discus as being more appropriate for Visnu-Nardayana and
relevant only to the Krsna of Dwarka. (70)

Quotations regarding the marks of the conch and
discus are taken from texts older than those which deal
with the irdhvapundra, though there is no guarantee that
they are not later interpolations. One of these is attributed
by the manuals to the Rgveda :

He who wears on lis body the branded mark of a discus,
the power of the gods and of infinite Visipu, overcomes
all difficulties and goes to that heaven to which
dispassionate ascetics proceed. (71)

Another citation, attributed by the manuals to the
Samaveda, relates the discus to a circle of fire and the
thousand-petalled lotus cakra on the crown of the head
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which is held to be the site of the soul and the point from
which it leaves the body :

The fire is purificatory and has a thousand flames like
the circumnference of the thousand-petalled lotus. The
bralunin whose body is branded with this circle obtains
union (with the divine essence) and is possessed of his
world. (72)

Another quotation which appears in some manuals,
attributed to the Yajurveda, states that Visnu in his most
transcendent aspect is ever present in the heart of the man
of great soul (mahatma) who wears the marks of the
ardhvapundra and discus and who contemplates him
through prayer. (73) And the Atharvaveda states that

We who wear the signs of Visyu are blessed in this

world; we who are marked with themn go to Visnu's
liighest heaven. (74)

From such references to §ruti it would appear that
marking the body with the emblems of Visnu antedates the
use of the Girdhvapundra, or is at least as old. Other
quotations are attributed to a variety of texts, mainly
Puranas, which endorse the supposedly Vedic practice of
branding. The claim made is that by wearing the emblems
of Visnu one draws closer to him and is assured of a place
in his heaven. In the last book of the Padmapurana
Mahesvara informs Narada of the signs of a Vaisnava,
saying that the marks of the conch, discus, lotus, and club
or mace should always be worn along with the tulasimala
and twelve tilakas :

The wise man who always wears a conch, discus, muace,
and lotus, who wears a nala of tulast wood around his
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neck and who always applies twelve tilakas, knows
right from wrong and is called a Vaisuava. (75)

One of the effects of branding is that it transfers the
purifying property of the sacrificial fire to the body of the
wearer. A passage from the Sudar§anamahatmya section of
the Padmapurana recommends branding with the marks of
five emblems of Visnu (the fifth being a sword) :

A bralimin should brand the conch and discus on his
shoulders; when marked with His signs he certainly
attains the heaven of the Lord of Sri. When the brand
is leated in the sacrificial fire it expiates all sins, be it
the mark of a discus, a conch and discus, or all five
implements. (76)

A more lavish application of the emblems of Visnu is
suggested in the same Purana for the man who wishes to
conform to the doctrines of his spiritual tradition :

He should wear two namamudras (name stamps) wit
a conch underneath eaclh and pairs of lotuses in the
centre and on each side, four conches on the left and two
namamudras as mentioned before, one discus with two
naces on each side, on the forehead one mace, on the
heart a namamudra, and two pairs of conches between
two rows of three discuses; he should ulso wear maces
and a lotus beside the leart above the nipple, three

discuses beneatl each ear, and one discus in each of the
other tilakas. (77)

The fact that these passages are neither cited in
sectarian manuals nor followed in practice leads one to

suppose that they are intended to suggest merely a
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notional application of the marks. Although the early
Vaisnavas may have meditated on the signs of Visnu, and
sometimes branded themselves with them, it is doubtful
whether the practice was very common among members
of most of the sampradayas, even though it was
recommended in their texts. Marks of Visnu's attributes are
occasionally seen drawn or stamped with candana on the
chest and arms, but only a few ascetic followers of
Ramanuja and Raméananda take the trouble to brand
themselves. When they do so clarified butter is smeared on
the arm before the mark is made with a silver brand.

The concept of branding, however, survived even
among sects which have never practised it. A
Radhavallabha text, Sevavicara, recommends marking the
body even though members of the sect are less concerned
with such practices than most otherVaisnavas. The

commentary to this text adds a quotation from the
Skandapurana :

What harin can Yuma do to him whose body is always
marked with the emblems of Narayana, even if he is
bound by ten million sins ? (78)

Another passage quoted in the same commentary
attributes to Suka the statement that one who wears the
marks of Visnu's avataras is considered to be an image
(svartipa) of the Lord.

Many Vaisnavas write names of the Lord and invocations
on their bodies or on the forehead on either side of the
tilaka. Sometimes a wooden block (chapa or namamudra)
is used for this purpose. Thus Ramanandis may be seen
with Rama, Sitirama, or Harerama written on their chest
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and forearms and Gaudiyas with Om Krsniya, Sri
Radhakrsna, and similar invocations stamped on their
chest, arms, and forehead. Members of other sects, to a
lesser extent, may also be seen with the names of their
deities written on their bodies with candana. Ramapatala
lists the ten signs or characteristics of a Vaisnava as good
appearance (or cleanliness : bhadrariipa), wearing of the
conch and discus, the tulasimala, the clay called
gopicandana, Rama and Krsna mantras, the $ikha, the
water pot (kamandalu), white garments, and faith in the
guru's words. (79)



MATERIALS USED FOR THE
URDHVAPUNDRA

Although the sects use different materials for making
the ardhvapundra there are some points of general
practice which are acknowledged by all. One basic rule for
Vaisnavas is to avoid the use of sacred ash - the medium
normally used by Saivas for their tripundra. The sectarian
manuals give quotations in support of the notion that clay
should not be used for the tripundra nor ashes for the
tirdhvapundra, one of them taken from Haritasmrti :

The horizontal mark should never be drawn with clay
nor the upright one with ash; both may be done with
sandal, but never a round mark. (80)

The relevant mantras used by Sri vaisnavas express
the belief that Laksmi makes her presence felt in the clay,
which, like ashes, has a lustral function and beneficial
power. (81) Candana is prepared by rubbing a piece of
sandalwood on a stone and adding water and clay until a
white or cream coloured paste is formed. Some special
kinds of sandal, such as malayagiri and red sandalwood
(raktacandana), may be used for their particular fragrance.
The sandal is not, however, an indispensible ingredient;
sometimes a piece of clay is simply rubbed in the palm of
the left hand with a little water to make a paste. The kind
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of clay preferred varies from sect to sect, some using clays
from sites associated with their founder or from the banks
of sacred lakes and rivers. Fresh water is to be used for
making the candana, taken if possible from a river
(preferably the Yamuna or the Ganges) or from a well. One
can also use water which has washed the feet of a deity
(caranamrta) or water which has been in contact with the
sacred black stone known as a Salagrama. Some vaisnavas
offer Candan to the Salagrama before applying it to the
body, as recommended in the Brahmapurana :

For the attainment of great purity in every limb, O
Braluna !, one should always wear candana which has
come into contact with a Salagrama stone.

The Padmapurana lists the sites from where the clay
used for tilakas should be taken, which include places of
pilgrimage associted with incarnations of Visnu :

Clay for making the marks should be taken from q
mountain top, riverbank, root of a bilva, pond (or lake),
the bank of the Indus, Valmika, Hariksetra, a place where
Visnu's bath water constantly flows, from the hill at
Venkata and Srirangam, from Kiirma and auspicious
Duvarka, from Prayaga, the hill of Narasiitha, from
Varaha, or from a tulasi grove. He who, after collecting
the clay and mixing it with water from Visnu's feet,

makes the marks on his body with it should obtain union
with Visnu. (83)

Clay taken from a place where tulasi grows is also
recommended in the Garudapurana :

A year’s worth of sinning disappears at the sight of one
who makes a mark with tulasi clay every day. (84)
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By far the most meriterious clay in the eyes of a large
number of Vaisnavas is called gopicandana. Its use is
recommended by the Madhva, Gaudiya, and Nimbarka
Sampradayas and it is used by many followers of
Ramananda and Visnusvami. Some hold that gopicandana
was introduced by Madhva and that subsequently it was
adopted by those sects which worship primarily Krsna.
There are chapters devoted to the merits of gopicandana
(Gopicandanamahatmya) in the Skanda-and
Padmapuranas which are quoted in sectarian manuals.

Gopicandana is taken from a lake called Gopitalab or
Gopisarovara near Dwarka, a centre of pilgrimage on the
coast of Gujarat. It was to Dwarka that Krsna retired with
Rukmini and his other wives after leaving Braj. True
gopicandana can be identified by the distinctive odour it
gives off when mixed with water. Wilson (85) describes the
gopicandana used by Vaisnavas for the 'fantastical streaks
on their faces, breasts and arms' as a magnesian or
calcareous clay. It is cream-coloured and is brought in
chunks from Dwarka, usually to be sold in conical or
elongated pyramid-shaped pieces by shops which sell
rosaries and other items used in rituals and service of the
deity.

One version of the legend of gopicandana says that
when the 'gopis heard that Krsna had left this world they
drowned themselves in the lake, since when the clay from
its banks has been yellowish in colour. A fuller version of
the story is given in the Prabhasakhanda of the
Skandapurana in a chapter entitled Dvarakamahatmya.
The gopis, feeling that Krsna deserted them when he
moved to Dwarka with his bride Rukmini set out to meet
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him and ask why they were apparently being neglected.
They met Uddhava and pleaded with him to arrange a
meeting with Krsna. The gopis, who were waiting at a lake
called Mayasarovara, were overcome by the upsurge of
love aroused in them by the appearance of Krsna. They
asked him why he had abandoned them and accused him
of being disloyal. Krsna, realizing that the gopis had come
to him with single-minded devotion (ananyabhava), gave
them his blessing and assured them that they had never
been far from his thoughts. He explained that he resides
permanently in the hearts of all beings and that the gods
and the whole of creation emanate from him. They should
think of him as dwelling inside of themselves

(antaryamirtipa) and thus be absolved from all sins and
freed from bondage.

With these words he dispelled the gopis' doubts and
said that, since they had obtained liberation by seeing and
touching the lake, they should bathe in it so that all their
desires might be fulfilled. Bathing in the lake, observing
the correct procedure, is equal in merit to bathing in the
Ganges and will secured for oneself a permanent place in
heaven (Vaikuntha). Krsna explained that since he is
always charmed by his devotees he would create nearby a
new lake to commemorate the love of the gopis. The water
of this lake was sweet and bottomless and lotuses bloomed
on its surface; swans and cranes took up residence on it
and prominent brahmins, scholars, and siddhas settled on
its banks. Krsna said that the water of the lake is as sweet
and clear as the minds of good people and that, since it
was created for the gopis, it should be named
Gopisarovara. At the request of the gopis Krsna explained
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the merits of bathing in the lake, saying that they should
take a handful of clay from the bank and spread it on their
forehead while uttering the appropriate mantra. Those
who bathe in the Gopisarovara will reach heaven, attain
liberation, obtain fulfilment of their desires, and wash all
their sins away.

Sectarian manuals give quotations from the Garuda-,
Padma-, Skanda- and Varahapuranas on the merits of
gopicandana. The fullest account of these is in the
Padmapurana which, in its last book, has two chapters
(adhyayas 30 and 68) devoted to the subject of
gopicandana. The application of gopicandana will liberate
men of all castes and absolve all manner of sins :

A Vuisnava whose body is smeared with gopicandana
is totally devoted to Visyue; moreover he is ubsolved from
all faults, as if by the water of the Ganges, even if he be
a slayer of a bralunin, a drunkard, a stealer of gold, or
one who sleeps with his guru's wife, whether he be a
Sitdra or a bralmin. (86)

Not only is the wearing of gopicandana equal to
bathing in the Ganges, it is also equivalent to visiting all
the places of pilgrimage in India :

It is as if all the pilgrimage places in India are forever
visited by the man who makes a tilaka with mixtures
of gopicandana; absolved from all sins he goes to
Visnu's highest heaven. it is as if that man who wears
gopicandana has gone to Gayd and there performed
rites in homage to his forefathers. He immediately
obtains deliveraiice by wearing gopicandana, be he the
slayer of a bralunin, of a cow, or of a child. (87)
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Another passage goes so far as to say that even a
materialist (hetuvadi) will be absolved if he use clay taken
from a site associated with Visnu. (88) It is elsewhere said
that he who keeps tulasi, a conch, a §alagrama, and
gopicandana in his house need fear no evil as these sacred
objects will afford protection. (89) The Garudapurana has

a passage which states that the worst of criminals attains
liberation :

O Garuda, he who at the time of death has
gopicandana on his arms, forehead, and heart goes to

the realm of the Lord of Laksmi, be he the slayer of a
cow, a brahhmin, or a child. (90)

There is also a Gopicandanopanisad, though it is less
frequently alluded to in sectarian manuals than passages
from the Puranas. (91) It reiterates statements about the
power of gopicandana to absolve the wearer from the most
heinous crimes and assure him of a place in heaven.
Worship, prayers, and vows performed while wearing it
bestow immense merit; on applying it an insignificant
person becomes like a king and his worship encompasses
all the gods. Even a small amount of repetition of the
Lord's name or a modest act of charity is counted as
having been done to the full if gopicandana is smeared on
the body.

Like the Puranas this late Upanisad rates gopicandana
as highly as a pilgrimage to the Ganges and claims that the
application of it grants regards similar to those earned by
numerous Vedic sacrifices. It is said to promote longevity,
strength, and good health and to bestow the fruits of the
four aims of life (viz. virtue of dharma, fulfilment of desire,
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prosperity, and liberation). It describes gopicandana as the
products of the pleasure experienced by Krsna and the
gopis when they played in the waters of the lake :

Gopicandana, arising from the amorous pleasure of
Krsua and the gopis, destroys sins and, through his
grace, gives the rewards of the four aims of life. The
offering of just a speck of it is as profitable as a
mountain of gold. Kustkuma, or gopicandana, is said
to lave been gathered in Dwarka by the lords of the gods
during the frolicking in the water of Krsna and the
gopis. If just a speck of kuitkuma produced by the
water-frolics of Krsna and the gopis is applied it purifies
up to ten generations. A circle drawn with
gopicandana, even if it is incomplete, is a beautiful
mark which is propitious, purifying, yet‘!ow-cofom'ed,
and the very form of Visnu. (92)

Followers of Ramanuja use a white-coloured clay
(kanyaka) which is taken from a tank where it was
discovered by the acarya himself. While strolling in a tulasi
grove at Yadavadri (modern Melkote) he is said to hav.e
come across an image of Visnu buried in an anthill. this
was the image of Yadavadripati which is thought to have
been buried in order to protect it from desecration by
Muslims. (93) A temple was built to house the rediscovered
deity and its worship was resumed. Nearby was a large
tank of clear water called Kalyani, the water of which was
used for the ablutions of Yadavadripati.One day Ramanuja
discovered that a white clay on the north side of the tank
was suitable for marking the tirdhvapundra. Previously
clay had been collected from a place called Bhaktagrama,
but he supply there had become exhausted. Since he had



46 Vaisnava Tilakas

sent many of his followers in search of an alternative he
was extremely pleased to ciscover a suitable clay at this
convenient spot. The clay is distributed free in Raimanuja
temples and is used for the white frame of the
urdhvapundra, though chalk may be used when the
special clay is unobtainable.

Ramanandis may use either gopicandana or any of a
variety of clays from places associated with Rama. From
Chitrakut comes a white clay, and there is another variety
which they call pasa. There is also a yellowish brown-
coloured clay called ramaraj and, less commonly used, a
kind called paficaraj which is a mixture of gopicandana,
ramaraj, gerit (Sanskrit gairika/gaveruka, a kind of red
chalk), and earth from Braj and Chitrakut. Some
Ramanandis use one of the clays mixed with orange or
yellow colours which is then referred to as pita S, this is
similar to the yellow kesaracandana (candana mixed with
saffron or turmeric) which may be used in all sects for
additional decoration on the forehead.

Another clay favoured by Gaudiyas is taken from a
lake called Radhakunda near Govardhan. When Caitanya
came to Braj to rediscover the sacred sites one of the places
he looked for was Radhakunda, which was said to have
disappeared since the time of Krsna and Radha. Caitanya,
however, discovered the twin lakes of Radhakunda and
Syamakunda in a paddy field, though there was very little
water there. He offered prayers to the lake where Radha
used to play in the water and dance on the bank. He
became overwhelmed with love and himself danced on the
banks of the lake. He then marked his body with a tilaka
made from the mud of the lake and, with the help of a
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disciple, Balabhadra Bhattacarya, took some of the mud
away with him. (94)

The clay from Radhakunda, sold in small pellets or in
blocks three to four inches long stamped with the words
Gauda or Radhakrsna, gives a grey colour when it is
mixed with water and applied to the body. Many Gaudiya
Vaisnavas, in Braj especially, use the clay for the whole
tilaka, which gives a different hue from the more usual
dream colour of gopicandana. Some give the Radhakunda
clay a blacker and more intense colour by adding juice
from the yellow myrobalan (har(r) or haritaka).

Many value the earth of Braj, where Krsna and Radha
walked, as a material to be used for tilakas. Ascetic
followers of Haridasa smear it liberally over their forehead
and shaven scalp; some Radhavallabha sadhus use earth
from Sevakufija (a grove in Vrindaban) and Radhakunda.
Some Vallabl. ;5 apply Braj raj, or kesaracandana to
represent it, between the parallel lines of their tilaka which
are held to represent the banks of the Yamuna. Also used
in the Vallabha sampradaya is a golden-coloured clay from
Nathdwara which is mixed with caranamrta from their
principal deity Srinatha Ji. Another kind of clay, sold in
pebble-shaped pellets on the ghats at Mathura, is called
mikhan matti (‘butter clay') taken from the place near
Gokul (Brahmanda Ghat) where Yasoda scolded Krsna for
eating dirt and subsequently beheld the entire universe

when she looked into his mouth.

Members of the Vallabha and Radhavallabha
sampradiyas draw their red firdhvapundra not with
candana but with a mixture made with a red powder
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called kunkuma. In many contexts kunkuma means
saffron, but the term applies not only to the yellow pistils
but to the flower as a whole. From the petals is extracted
the original kunkuma, but the red powder now sold and
used for tilakas by those Vaisnavas who apply a red bindu
is more likely to be one of the cheaper substitutes.

A selection of quotations from the Puranas in praise of
kunkuma has been given by Giridhara in his
urdhvapundramartanda. (95) Beneficial effects similar to
those claimed for the tilaka and gopicandana are also
asociated here with kunkuma. Its use for the red lines of
the tilaka is hailed as a sign of one's devotion to the Lord

He who has on his forehead and straight lines of a
beautiful red ardhvapundra of kuikuma is indeed g
supreme follower of Visnu. (96)

Kunkuma is extolled as the red unguent applied to the
soles of Krsna's feet which fills the heart of the devotee
with passion for him :

Hail the paste of kunkumna on the soles of Krsia's lotus
feet, may it ever colour red my lotus heart ! (97)

Reference is made to filling in the space in the centre
of the ardhvapundra with yellow paste, as is often done
by members of the Vallabha sampradaya :

the centre of the rdhvapundra should be considered as
the place of Laksmi; in the middle of one’s tilakas
should be placed a yellow (mark of) Sri made with
powdered turmeric, saffron, and sandal. (98)
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The text also recommends the use of gorocana or
gopicandana as suitable materials from which to make this
yellow colour which many followers of Vallabha
accordingly use to fill in their ardhvapundra.

The bindus placed in the centre of the tirdhvapundra
are either black, white, yellow, or red in colour. Those
Vaisnavas who apply a white, yellow, or yellowish bindu
use either gopicandana, kesaracandana, or one of the
white clay favoured by their sect. The tilaka of the
Caranadasis consists simply of an elongated bindu or
streak of yellow-coloured gopicandana, yellow also being
the colour of their shirts or jackets.

For a black Syamabindu either a dark-coloured clay or
a substance called dhtipasesa is used. The dark clays
include the one from Radhakunda and, favoured by some
Gaudiyas, a kind called $yamaiijani found at Kafijalagiri,
a hill near Jaga 1ath Puri in Orissa. Both of these clays are
soft and make a paste when rubbed with water on a stone
or in the palm of the hand.

Dhiipasesa is made from the soot or the burnt wick of
the flame waved in front of the deity at the time of arati.
The black residue is- mixed with oil or clarified butter
before Dbeing aplied. A passage from the
Bhavisyottarapurana is sometimes quoted as sanctioning
the use of dhiipasesa :

He whose body is smeared with dhiipasesa or who
wears a forehead mark of lamp-black is a veritable God
of Death for Yama himself. The wearer of dhiipasesa is
dear to me whatever his circumstances - the wearing of
it is as meritorious as bathing at the confluence of the



50 Vaisnava Tilakas

three rivers at Prayagu. He who casts aspersions o a
wearer of dhiipasesa is the meunest of men, falls into
the clutches of Yama, and incurs my wrath. (99)

There are other ways of mixing the black colour for
the Syamabindu. One recipe given by a Radhavallabhi is to
mix clay with tulasi and water (caranamrta) in an iron pot
which will cause the mixture to turn black. A mixture
using the crushed seed of an unripe mango also produces
a black colour and is used by some people.

The red bindu, representing the consort of the relevant
avatara of Visnu, may be made with one of the powders
(kunkuma, roli, gulal) used by married women for their
bindi and mang. One method which may be used to make
a red paste is to mix lime (ctina) with turmeric (haldi) and
water and then heat the mixture in an iron pot adding a
spice made from dried mango parings (khatai) and a kind
of refined borax (sona galane ka suhaga). The mixture is
then dried and pounded, producing a red colour. Sindiira
(vermilion) is mixed with red sandal for some Saiva and
Sakta tilakas but is not used for Vaisnava markings,
though anyone may include it in the decorative designs
made on the forehead after bathing on certain festival

days.

The bindu of the Madhva sampradaya is of a dark red
colour, being made from the ash of a plantain flower
mixed with turmeric. The thin vertical line worn above this
round bindu in the centre of the turdhvapundra is drawn
with dhiipasesa.



THE VARIETIES OF
URDHVAPURNDRA

Sri sampradaya

The term Sri sampradaya applies to followers of
Ramanuja as well as to those of Ramananda. There are two
branches of followers of Ramanuja, namely the Tenkalai-
the southern group centered at Shrirangam, and the
Vatakalai- the northern group centered at Kanchipuram.
The Tenkalai tilaka has a 'seat' or 'throne' (isana)
extending onto the bridge of the nose which is not worn
by the Vatakalai. Members of both groups prefer to draw
the frame of the tilaka with a special white clay, though a
kind of chalk is acceptable if it is unavailable. The tilaka is
drawn boldly and often quite large with thick lines which
may extend onto the top of the head. Both groups wear
a large red bindu representing Sri which is referred to as
ériciirnam. In the south of India the Ramanuja tilaka is
called namam or tirunamam. Particularly devout followers
may draw a pair of footprints instead of the vertical lines
and a white padmasana (lotus-throne) as the base of the
tilaka. (100) A variant for women is occasionally seen
which consists of a red bindu above a white crescent

drawn horizontally.
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Most Ramanandi tilakas are drawn with a padmasana
or sirmhasana at the base, though it is omitted by some of
the sub-sects. All followers wear a garland of tulasi beads
or a lump of tulasi wood (called hira) around their neck,
whereas followers of Ramanuja prefer a garland of tulasi
beads and lotus seeds. Ramanandi tilakas have either a red
dot or treak in the centre (called éribindu or érirekha), a
yellow or white bindu, or a white streak (as worn by
members of the Laskari order. Members of one particular
group, known as Caturbhujis, leave the centre of their
tilaka empty since they do not give any prominence to Sita.

The clay used for the Ramanandi tilaka may be
gopicandana, the yellowish ramaraj from Chitrakut, or
some other clay from a sacred site. It is sometimes coloured
yellow or orange by the addition of turmeric or saffron.
Many Ramanandis apply such yellow paste (referred to as
kesaracandana) to the forehead on either side of the tilaka.
The colour of the bindu and shape and colour of the frame
are normally imparted to an initiate by his guru, according
to the form of tilaka prevalent in the relevant sub-sect, but
many sadhus, are drawn long and thick and may cover the
whole of the forehead. The names of Rama and Sita are
sometimes written on the chest, arms and forehead with

candana.

Several Ramanandi tilakas have been described and
illustrated by Sirhha and some of those given here have
been attributed to particular sub-sects (paramparas, dvaras,
or gaddis) on the basis of his descriptions. (101) The
standard or most common forms of Ramanandi tilaka are
similar to those worn by followers of Ramanuja. The one
with a curved frame is worn in particular by members of
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the Tiladvara Pitha (based at Khelna Bholas, Jaipur, and
having a large following, especially in Madhya Pradesh)
Founded by Tilacarya, a pupil of Krsnadasa Payahari, and
by a later order founded by Ramavallabha Sarana which
has its main centre at Ayodhya, The same tilaka, but with
the frame drawn in yellow, is worn by followers of the
gaddi of Gomatidasa at Ayodhya.

Some branches of the Ramanandi sampradaya have a
tilaka with both a bindu and a streak of red. Simmha
illustrates a variant of this which incorporates a red
crescent and is worn by the Riiparasa branch of the Galta
gaddi founded by Jhajhtudasa, a pupil of Agradasa,
followers of which are widespread in Rajasthan and
Bundelkhand. A tilaka without an asana is worn by
followers of the gaddi at Galta and the parampara of
Silamani at Ayodhya, both of which trace their origin back
to Krsnadasa Payahari. it is also worn, with the frame
optionally drawn in yellow by members of the gaddi at
Raiwas (Shekhawati) Founded by Agradasa. Simha
illustrates other variants of this tilaka, drawn either in
white or yellow, which have additional motifs on either
side of above, some of which have a round bindu. These
he attributes to the more rasika of the Ramanandi sub-
sects.

Bindudhari sadhus (sometimes called Bédivale) wear
a tilaka and a white bindu (called sukla 4r1), as worn by
followers of Ramaprasada, who is known as Bindukacarya
because he is believed to have originated the design. A
gaddi related to that of Ramaprasada, founded in Deoria
by Laksmi narayanadasa Pavahari, is one of the sub-sects
which wears this tilaka with a yellow bindu. A tilaka with
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a white bindu and no asana is worn by followers of the
parampara of Kamendraramana of Ayodhya. The same
design in yellow is worn by followers of Ramasakheji who
have four gaddis in Ayodhya and two in the Vindhyas.

Madhva sampradaya

The tilaka of the Madhva sampradaya is distinctive for
its dark red bindu, made from the ash of plaintain flowers
mixed with turmeric, placed beneath a thin black line of

dhiipasesa. The vertical lines of gopicandana surrounding
the bindu and black line are often omitted.

Gaudiya sampradaya

The Gaudiya sampradiya comprises numerous
parivaras (‘families'), many of which have their own
distinctive tilaka drawn either with gopicandana or clay
from Radhakunda. If a bindu is added it is drawn either
with the candana used for the rest of the tilaka, with
dhiipasesa, or a black clay called Syamanjani.
Householders belonging to the sampradaya wear a tilaka
more frequently than their counterparts in other Vaisnava
sects and married women often include their red bindu
between the vertical lines. Many Gaudiya devotees are also
fond of writing or stamping names of their deities on their
forehead, chest, and arms. Generally Caudiya tilakas are
finely drawn, often with the vertical lines close together,
and most of them have a point extending onto the bridge

of the nose, sometimes having the shape of a particular
leaf. (102)

The basic Gaudiya tilaka has a triangular point and is.
worn by parivaras associated with the gosvamis Ripa,
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Jiva, Sanatana, and Raghunatha Bhatta, and was later
adopted by the Gaudiya Matha. The addition of a black
bindu is characteristic of the Nityananda parivara. Among
the tilakas which do not have a bindu are those of the
Advaitacarya parivara, which has a banyan leaf shaped
point, and the parivara of Narottama Thakura (a pupil of
Lokanatha Gosvami) which has a point in the shape of a
tulasi leaf joined at the root of the nose by a short stem.
Followers of Ganganarayana Cakravarti (who form a
branch of the Nityananda parivara) have a similar tilaka,
put with the point inverted.

The tilaka of the Syamananda parivara is U-shaped
and is drawn from the middle of the nose, slightly lower
down than the tilaka of the Nimbarka sampradaya which
it closely resembles. The tilaka of the Bakresvara Pandita
P;u-ivﬁra and of followers of his pupil Gopala Guru is an
elongatecl 'U' shape extending to the tip of the nose. The
tilaka of the parivara of Gangamata (a disciple of Sitamai,
the wife of Advaitacarya is similar but is drawn slightly
shorter to allow for the point which extends from its tip.

The tilaka of the Gopala Bhatta parivara has a outline
in the shape of an extenuated triangle filled in at the
bottom of form a triangular point drawn on the nose. The
vertical line in the centre is drawn with dhiipasesa.
Followers of LalitakiSora, a disciple of Gopala Bhatta, wear
2 similar tilaka but with a bindu instead of a line of
dhiipasesa- Followers of Ramadasa Baba, a disciple of
Radhﬁramanacaranadésa, are among the few Gaudiyas
who draw a large and bold tilaka. The point of the tilaka
is drawn on the nose and the vertical lines are flared out
into triangular wing-like shapes.
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Nimbarka sampradaya

The Nimbarka tilaka is drawn with gopicandana and
extends downwards onto the bridge of the nose. the lines
are usually finely drawn and flare outwards slightly at the
top. A small bindu is drawn in the centre of the tilaka,
either with gopicandana, dhiipadesa, or a dark-coloured
clay. The black bindu is said to be a later innovation
particularly favoured by the rasikas of the sampradaya.
Followers of this sampradaya often dab gopicandana or
kesaracandana on their forehead on either side of the
tilaka.

Ascetic followers of Svami Haridasa, who associate
themselves with the Nimbarka sampradaya, wear an
elongated tilaka of gopicandana which begins at the tip of
the nose and may extend as far as the crown of the head.
Earth of Braj (Braj raj) is normally daubed over the whole
of the forehead on either side of the tilaka and over the

shaven scalp.

Visnusvami sampradaya

The tilaka worn by members of the Visnusvami
sampradaya consists of a 'U' shape and bindu of
gopicandana or kesaracandana. The gosvamis who look
after the temple of Banke Bihari in Vrindaban (which
houses the deity worshipped by Svami Haridasa) draw this
tilaka with gopicandana, roli, or the earth of Braj.

Vallabha sampradaya (pustimarga)

The tilaka of the Vallabha sampradaya consists of a
red 'U' shape drawn on the forehead, sometimes with a red
or black bindu. A variation worn by initiates of the Gokul
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gaddi has two parallel lines which are not joined at the
bottom, the space in the centre being filled with yellow
representing the earth of Braj between the banks of the
Yamuna.

Radhavallabha sampradaya

The tilaka of the Radhavallabha sampradaya has two
bindus, a red one representing Radha and a black one for
Krsna (if only one bindu is used it will normally be the
black one). this tilaka is worn by gosvamis and
householders who form the Bindu parivara. The sadhus
who belong to the Nada parivara wear a tilaka of
gopicandana or kesaracandana mixed with earth of Braj,
preferably from Sevakufija or Radhakunda. A black or
white bindu is added, the black one being made from
candana mixed in an iron pot with tulasi and caranamrta

and the white one with the candana used for the rest of
the tilaka.

Other Vaisnava sects

Several smaller Vaisnava sects have their own
particular tilakas, though those which worship an
impersonal (nirguna) god and are opposed to all forms of
idolatry are not likely to be seen wearing a tilaka and
tulasimala. Kabirpanthis sometimes wear a streak of white
candana or gopicandana along the nose and up the centre
of the forehead, or two upright lines with a bindu is the
centre (black for members of the dhanauti branch).
Members of the Dharmdasi group dispense with the bindu
and dab their upper eyelids with candana. Another group
of Kabirpanthis branches out the vertical lines making
them appear like forked sticks. (103) followers of Malukdas
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wear a short streak of red colour on the forehead. (104) The
use of a single streak is similar to the mark worn by some
orders of Muslim faqirs. (105)

Members of the Suka sampradaya (called Caranadasis)
wear yellow garments, a rosary of one hundred and eight
tulasi beads, and an elongated bindu of yellow-coloured
gopicandana in the centre of the forehead. Followers of the
Lalita and Pranami sampradayas also wear tilakas. (106)
The tilaka of the Lalita sampradaya is drawn with
gopicandana or yellow-coloured candana and extends
from the bridge of the nose to the hairline. The syllable $r1
is written between the lines at the top and two bindus are
added, one in the centre of the tilaka and the other just
below the base of it. The tilakas of the two branches of the

Pranami sampradaya resemble those of the Nimbarkis and
the ascetic followers of Svami Haridasa.
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1. Ramanuja (Tenkalai) 2. Ramanuja (Vatakalai)

3. Ramanuja (women)

Ramanandi (basic forms)
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Gangamata
parivara
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Ramadasa Baba
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24.
Nimbarka (Kathia)

26.
Ascetic followers of
Svami Haridasa

25.
Nimbarka
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Vallabha sampradaya
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29. 30. 31.
Gokul gaddt
Radhavallabha sampradaya
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Bindu parivara Nada parivara
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Shaiva Sampradaya

Madhva
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Gadadhar Parivara Advaita Parivara

Gopal Bhatta Parivara Radha Ramana Charandas Parivara
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Special Tilak Karsni Sampradaya

Ramanandi (Bindudhari) Sri Vaisnava



SOME LEGENDS

References are made to tilakas in several legends told
of the Vaisnava saints. These are found in sectarian
histories or in biographies such as those contained in the
Bhaktamalas, hagiogmphical works written in Hindi which
give brief accounts of incidents in the lives of saints to
illustrate the intensity of their devotion. Such stories give
an idea of the significance of the tilaka in the modern
period since they emphasize aspects of its symbology
which are not stressed in the Puranas. In these stories the
tilaka appears as a sign of one's dedication and observance
of daily ritual rather than as a means of securing certain
spiritual rewards as a result of sanctifying the body.

An incident narrated in the Caitanyabhagavata,
written late in the sixteenth century shortly after Caitanya's
death, shows how the tilaka is regarded as a sign that one
has washed and purified oneself properly. One morning
two students attended Caitanya's class without having
applied their tilakas. He asked them if they had performed
their morning meditation and other ritual observances,
reminding them that such practices must be observed if the
eternal religion (sanatanadharma) is to be established. Since
it is necessary to apply a tilaka before pija and meditation,
he told them that brahmins who do not do so render their
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forehead akin to a cremation ground. He sent the students
home and ordered them to put on a tilaka and perform
their morning rites correctly before coming to study. (107)

Among devout people the tilaka is still regarded as a
sign that a person has completed his ablutions and
prayers. Many will feel that their washing is not complete

unless they mark their forehead with at least a small bindu
or dab of candana.

Tilakas are referred to in stories connected with some
of the saints featured in the most widely read of
Bhaktamalas, that of Nabhali, to which Priyadasa added a
commentary entitled Bhaktirasabodhini early in the
eighteenth century. One saint mentioned is Parasurama, an
acarya of the Nimbarka sampradaya :

Parasurama made all the forest people servants (of the
Lord), just as the breeze from sandal trees imparts their
fragrance to the nim and as the risen sun dispels deep
long-lasting darkness. He followed the saintly path of Sr
Bhatta and Harivyasa, his tongue proclaimed the virtues
of Hari through preaching, song, and rituals, and with
devotion to Govinda his tilaka and mald remedied
disease like an expert physician. Parasurama made all the
forest people servants (of the Lord). (108)

One saint associated with the tilaka is Harirama Vyasa,
who was born in 1510 and is said to have lived for over
a hundred years. He was originally from Orchha but
settled in Vrindaban where he founded a temple dedicated
to YugalakiSora and became an associate of two other poet-
saints, Hita Harivarhsa and Haridasa. Nabhali says that he
was particularly fond of the tilaka and mala and was
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extremely devoted to his devotees. (109)

From Harirama Vyasa himself we learn that he used
the earth of Vrindaban for his sectarian marks :

[ mnake use of the earth of Vrindaban, the mala, stamp,
$yamabindu, and tilaka are my adornments, the water
of the Yamuna is my drinking water, and my food is the
grain of Braj. (110)

Hare the wearing of the tilaka is seen as part of the
process of purifying and sanctifying the body through
contact with elements from the setting of Krsna's pastimes

in Braj.

From Priyadasa we learn that Harirama Vyasa divided
his wealth between his three sons in a novel manner. To
one (Vilasdasa) he gave his deity KisoraJi and the right to
perform sevi, to another (Rasadasa) he gave his wealth,
and to the third (Kisoradasa) the right to wear the
$yamabindu and the stamp (chapa) with which he used to
mark the tilaka on his forehead. Kioradasa gave the chapa
to Haridasa. whom he joined in singing poems to Lalita
and her companions on the subject of Krsna's dancing with
the gopis. (111) The bindu and chapa evidently formed a
legacy considerable enough to be bestowed on one of his
sons. Further confirmation of the importance Harirama
Vyasa gave to the tilaka is found in one of his poems
where he equates it with the mark worn by a faithful wife
(satd) who is so devoted to her husband that she readily

immolates herself on his funeral pyre :

If you wear the tilaka and mald then the honour of
your body, mind, and resolution is maintained. With
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complete faith in Hari, through thought, word, and deed,
you cross the oceans of wordly strife, counting it as but
a straw. Just as the satt who lus worn the mark of
sindiira does not turn away from the burning ghat, so
Vyasadasa never forgets his affection for Krsna. (112)

The tilaka as a symbol of unshakeable faith and
steadfastness appears in a few stories of saints who resisted
attempts by Muslim rulers to suppress Vaisnavism. Among
these is bhagavandasa, a pupil of Yuta Khojiji and
éyémadésa, who lived in Mathura. Priyadasa says (113)
that the Mughal emperor, noticing that many of his
subjects were wearing a tilaka and mala, which he
considered to be a refutation of his authority, issued a
proclamation to the effect that no one should wear them.
Many Vaisnavas gave up wearing them for fear of losing
their lives, but one devotee, Bhagavandasa, was so filled
with the blissful ocean of bhakti that he dared to present
himself before the emperor wearing his tilaka and mala.
The emperor was so impressed and pleased by this display
of faith and courage that he permitted Bhagavandasa to
continue to reside in Mathura. It is also said that the saint
subsequently founded a temple dedicated to Harideva.

A similar story is told about Biharinadeva (or
Biharinadasa), a follower of Haridasa, though the incident
is not related in Nijamatasiddhanta, a work containing
biographies of the acaryas and saints of the sect. Thé
emperor Akbar, who had a reputation for broad-
mindedness in religious matters, decided to test the faith
of the Vaisnavas. He summoned them all to attend his
darbar, but warned that none of them must appear
wearing a tilaka or mala. Among all the saints and
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mahantas invited Biharinadeva alone decided that he
would nevertheless pesent himself before Akbar wearing
the signs of his faith. This was not on account of any
egotism, it is said, because Radha had appeared to him in
a dream and told him not to be afraid. Accordingly
Biharinadeva put on extra tulasimalas and enhanced his
tilaka by smearing it with his thumb so that it extended
down to the tip of his nose. this is how the ascetic
followers of Haridasa account for their wearing of extra
malas and the fact that their tilaka is an elongated version
of that of the Nimbarka sampradaya. At te darbar Akbar
proclaimed that Biharinadeva was foremost among the
Vaisnavas on account of his steadfastness.

Another story is related in sectarian histories
concerning Gusani Gokulanatha, the fourth son of
Vitthalanatha, the son of Vallabha. Gokulanatha, who lived
from 1551 to 1647, was a notable scholar and writer of the
sampradaya and the story concerning him and the tilaka
and mala is known as the mala prasanga. (114) According
to the sectarian accounts of the incident the Mughal ruler
Jahangir issued an imperial decree to the efect that
Vaisnavas would be punished for wearing their tilaka and
mili. Gokulanatha refused to obey this order and
continued to wear them despite attempts by Muslim
officials to persuade him either to stop wearing the
Vaisnava emblems or to leave Braj. Eventually
Gokulanatha, with a band of followers, had to move to
Soron on the bank of the Ganges. At that time only
Giridhara, eldest son of Vitthalanatha, was able to remain
in Braj to supervise the temples and devotees, with the
result that the religious activity of the area suffered and the
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temples became desolate. Those Vaisnavas who remained

in Braj were subject to increasing persecution at the hands
of the Muslims.

Gokulanatha finally went to the imperial darbar to
request Jahangir to reconsider his decree. At that time
Jahangir was in Kashmir but Gokulanatha, though he was
seventy years of age, made the long journey to see him.
He presented himself at the darbar and spoke in defence
of the tilaka and kanthimala, mentioning the ordinances of
the $astras and reminding those present of the tolerance
which the Emperor Akbar had shown towards the
Vaisnavas of Braj. Later Jahangir, when he passed through
Gokul and saw for himself the decline his decree had
brought about, decided to revoke his order. Shortly after
this Gokulanatha returned to Braj and all the Vaisnavas,
happy to be able to wear their mala and tilaka again, sang
his praise with the cry Jaya, jaya Sri Gokulesa.

According to sectarian tradition Jahangir issued his
order in 1617 and repealed it three years later. It is also said
that he was persuaded to pass the order by a Tantric
saminyasi named Jadaripa who was an enemy of the
Vaisnavas. Although Jahangir refers to a meeting with
Jadartipa in his autobiography, he makes no mention of his
having been persuaded by him to ban the Vaisnava tilaka
and mala. According to the sectarian version of the story
Jadarupa was a brahmin from Gujarat who went to Ujjain
and resided in a cave on the banks of the Sipra river. Here
he met and argued with two followers of Gokulanatha and
criticized them for wearing a mala since it degraded them
as brahmins, but the Vaisnavas claimed that they wore it
in accordance with the §astras. In the eleventh year of his
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reign Jahangir went with his army from Ajmer to Ujjain
where he met Jadarapa who told him that wearers of the
drdhvapundra and kanthimala were subversive. Jahangir,
greatly impressed by his asceticism and learning, later
issued his decree banning the tilaka and mala.

Despite the dubious historicity of the episode it was to
become a subject of praise among several writers of the
Vallabha sampradaya, one well known verse beginning as

follows :

The son of Vitthala, born of the mighty Vallabha,
prevails | Showing great fortitude you retained your
tilaka and mala; destroying the hypocrisy of the ascetic
and putting him to shane, you defeated this age of
decadence, a true friend of tradition. (115)

Some followers of the sect find in this incident an
explanation for the origin of the distinctive tilaka worn by
members of the Gokul branch (gaddi) of the sampradaya.
They say that when Gokulanatha went to Jahangir's darbar
he drew an incomplete tilaka of two parallel lines, stating
that he would join them up at the bottom only if he won
his case. After returning from the darbar his followers
begged him to keep his tilaka of two lines so that, as a
reminder of his victory, it might be distinguished from the
tilaka worn by other branches of the sampradaya.
Alternatively it is said that Gokulanatha was summoned to
the darbar before he had time to draw his tilaka properly
and so went before the ruler with only two hastily drawn

lines.

A similar story is told to explain the origin of the
Ramanandi Laskari tilaka which was introduced by
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Balananda, a member of the militant order of ascetics
founded by Svami abhayananda. (116) Once Balananda,
while applying his tilaka, was informed of an impending
attack by Saiva Dasanami sadhus. In his haste to join the
fray he drew his éri line in white instead of red, hence the
Laskari tilaka has since been entirely white. In the
eighteenth century another Ramanandi, named
Ramaprasada, earned the apellation Bindukacarya because
once, when in a hurry to be in time for worship, he rushed
to the temple without placing a red line in the centre of his
tilaka. On seeing this, the deity Janaki (Sita) applied a
bindu on his forehead with her own hand, in
commemoration of which his followers are said to have

adopted the bindu to form their own distinctive tilaka.
(117)

Another legend involving Ramanandi devotees
illustrates how varieties of tilaka may be held to represent
different religious attitudes among the sub-sects. It is said
(118) that Ramacaranadasa, an acarya who was initiated by
Raghunathaprasada (a pupil of Ramaprasada) wanted to
study texts dealing with the divine love of Rama and Sita,
in particular a work entitled Agrasagara by Agradasa. A
copy of this text was kept at Raiwas and he managed to
persuade the devotees there to let him see it. When the
head of the community saw him reading the text he told
him that only initiates who wore the tilaka of the Raiwas
gaddi were entitled to study its esoteric teachings.
Ramacaranadasa was told that only if he were prepared to
modify his tilaka by omitting the sirhhasana would he be
allowed to study the Agrasagara, as long as he did not
copy any portion of it. This stipulation was made because



Vaisnava Tilakas 79

the simhasana was regarded as a symbol of overlordship
which conflicted with the sectarian concept of Rama as
being primarily concerned with divine love.
Ramacaranadasa's earnest desire to study the text induced
him to overcome his initial reservations about modifying

his tilaka.

Followers of the Gaudiya saint Syamananda refer to
their tilaka as a krpabindu since it was given to
Syﬁrnﬁnanda by the grace of favour (krpa) of Radha. (119)
Sye‘lmz‘manda used to perform the devout service of
sweeping the sacred grove of Nidhivana in Vrindaban,
which is still believed to be frequented by Krsna and
Radha. One morning he found a gold anklet which Radha
had dropped while dancing. Her companion, Lalita,
approached him disguised as a village girl and said that
the anklet belonged to her mistress. Syamananda, however
refused to give it to her, saying that her mistress should
come in person to collect it. Radha was s0 pleased with his
determination to see that the anklet was returned to its
rightful owner that she came to him herself . She gave him
the name of Syamﬁnanda (he had previousiy been known
as Dukhi Krsnadasa) and, pressing the anklet against his
forehead, said that he should henceforth draw his tilaka in
imitation of its shape. Consequently followers of
Syamananda wear a 'U’ shaped tilaka with a bindu,
normally white, which is said to represent one of the bells
of the anklet. It is said that §y€améuanda earned this favour
from Radha because he had worshipped her steadfastly for

twelve years.

Jiva Gosvami, who at that time was the leading
authority in the Gaudliya sect, noticed that Syamananda
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was wearing a new tilaka and asked him why. On hearing
his account of Radha's appearance, Jiva Gosvami
summoned all the Vaisnavas and declared that
Syamananda's new name and tilaka should be recognized.
However, Syamanandas gury, Hrdaya Caitanya (a disciple
of Caitanya's companion Gauridasa Pandita), disapproved
of the new tilaka since he wore the mark of the followers
of Nityananda which had the shape of a bamboo leaf. He
called an assembly of mahantas and sadhus in order to test
the authenticity of Syamananda's tilaka. He said that it
would only be accepted if it could not be erased from
Syamananda's forehead. He rubbed at Syamananda's tilaka
so hard that his foehead began to bleed, but the tilaka
grew even brighter. Syamananda fainted and the other
mahantas present helped to revive him. Hrdaya Caitanya
then tried unsuccessfully to erase the tilaka with a damp
cloth until he finally had to accept defeat. Radha then
appeared to Hrdaya Caitanya in a dream and told him that
he had committed in offence in trying to rub away
Syamananda's tilaka since it was awarded to him as a sign
of her anklet. She instructed Hrdaya Caitanya to
compensate by holding a feast for all the sadhus. This feast
is still celebrated by followers of Syamananda and is
known as guruji ki dandotsava or dandamahotsava,

In a book describing the lives of notable Gaudiya
saints (120) a story is told about Siddha Sri Krsna dasa Baba
to explain why the practice of applying the marks of the
conch and discus has lapsed. Krsnadasa Baba was born in
East Bengal, but renounced all and came to live in
Vrindaban when his family began to make arrangements
for his marriage. Eventually he settled on the bank of a
tank at Ranavari (near Kosi) where he built a small hut and
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began to beg for his food. Having come straight from
Bengal to Braj he decided to set out on a pilgrimage to visit
the main places of worship. Radha then appeared to him
in a dream and told him to abandon the idea and take
refuge in her since, being already spiritually accomplished,
he liad no need to make any pilgrimage. Krsnadasa,
however, did not put any faith in the dream and set out
for Dwarka. As was the Custom when visiting the temple
of Dvarakanatha, he bathed in the Gomati river and had
his arms branded with the conch and discus (nowadays
pilgrims make the marks with gopicandana). Although
Haribhaktivilasa states that devotees should wear these
emblems, those whose spiritual aim is to participate in the
nikufijalila of Radha and Krsna in the role of an attendant
do not follow this practice, but Krsnadasa, in accordance

with the injunctions of the scriptures, had himself branded.

On his return to Braj Radha again appeared in a
dream and informed Krsnadasa that by having had himself
branded he had committed himself to the service of

Krsna's Dwarka wives, Rukmini and Satyabhama, and

should therefore return to Dw
distressed by this command and sought the advice of
prominent mahatmas who were residin
time. One of these, another Krsnadasa Baba who lived at
Govardhan, told him to go away, not to touch him, and to
give up the worship of Radha since he had associated
himself with the rich urban followers at Darka and had
forsaken the poor vairagis of Braj. Since he had been
repudiated by Radha the other mahatmas were reluctant to
offer any suggestions. The only alternative for Krsnadasa

arka. He was extremely

g in Braj at the

was to perform a severe penance.
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He returned to his hut at Ranavari to meditate and
suffer the pangs of separation from the object of his
devotion. He neither are nor drank and his body began to
burn up. At that time an old and infirm mahanta from
Nabadwip named Siddha Jagannathadasa Baba was being
carried around Braj in a basket on the back of one of his
pupils, Biharidasa Brajavasi. When they came to Ranavari
Jagannatha asked Biharidasa to see what was going on in
Krsnadasa's hut. Biharidasa looked and saw that
Krsnadasa's body was burning, but the door was locked
from the inside. He explained to Jagannatha how the
saint's body was burning up with the fire of separation
(virahanala) and that it was glowing red as far up as the
mala about his neck. Jagannatha asked some villagers to
break open the door of the hut and told Biharidasa to bring
some cotton from which he made three wicks. These he lit
and placed on Krsnadasa's head, upon which his head
began to burn as well. Only the words Ridhe, Radhe!
came from the mouth of Krsnadasa. All the villagers began
to weep because Krsnadasa had said, when the fire had
reached his chest, that there would be no famine or disease
in the village, and these words had proved true.
Eventually Krsnadasa left his body and a memorial
(samadhi) was erected on the spot. Before dying Krsnadasa
ordained that there should be an annual kirtana and vigil
there and now, on the new moon of the month of Pausa,
a festival is held to commemorate his tapas. From that time
the Gaudiyas abandoned the practice of marking their
body with the conch and discus.



Appendix

THE VAISNAVA SAMPRADAYAS

Members of the various modern Vaisnava sects,
although they worship different manifestations of Visnu,
revere different saints, and accept different interpretations
of the canonical scriptures, all share a common mythology
and a basic series of rituals and practices which have been
inherited from an older form of Visnu worship that
evolved prior to the medieval period. During the first
millenium of the Christian era the mythology of Visnu as
a supreme and protective deity who descended to earth in
a series of incarnations was consolidated in later sections of
the Mahabharata and Ramayana and in the various
Vaisnava Puranas. The earlier worshippers of Visnu,
known as Bhagavatas, described and interpreted their
rituals in Paficaratra texts, vast liturgical and doctrinal

compendia from which later Vaisnavas derived their

breviaries and other ritual texts. Different sectarian

traditions are handed down among groups of Vaisnavas
who constitute what is referred to as a sampradaya.

Traditionally four sampradayas are enumerated, their
names, founders, and philosophies being as follows :

name of sampradaya founder (acarya) type of philosnphy

Sri Ramanuja visistadvaita
Brahma Madhva dvaita
Sanakadi Nimbarka dvaitadvaita

Rudra Visnusvami suddhadvaita
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These sampradayas derive their names from their
divine inceptor, but the last three listed are more
commonly named after the acarya who founded them.

Their philosophies were framed as attempts at refuting
Sankara, the champion of monism, by rejecting his doctrine
that the phenomenal world is an illusory product of maya,
that the supreme being is without attributes (nirguna), and
that the only path to ultimate liberation is one of
intellectual realization (jhana). The four Vaisnava
sampradayas offer different explanations of the
relationship between god as surpeme soul, individual
souls, and the phenomenal world, the Madhva
sampradaya being distinctive for its through going
dualism. The philosophers of the four sampradayas, being
exponents of Vedanta, produced commentaries on the
Vedas, Upanisads, and in particular the Brahmasiitras of
Badarayana. Some sampradayas also have commentaries
on the Bhagavadgita and for many later commentators the
Bhagavatpurana was recognized as a canonical text. All
four sampradayas agree that brahman is the supreme
cause of the universe which, possessed of an infinite
number of attributes, appears as 1§vara. they hold that
individual souls and the inanimate world are both as real
as brahman and that their individual distinctions can never
be completely lost. Individual souls are believed to be
atomic and infinite in number and capable of knowledge
and activity, their deliverance from the gross material
world (sarhsdra) being their ultimate goal. This release
from an endless cycle of rebirths is, they believe, only
attainable through devotion (bhakti), to which ritual
actions and intellectual apprehension are subordinate.
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Philosophy and theology, however, remained a pursuit
of Vaisnava intellectuals. The masses were inspired by
songs composed in the vernacular languages by various
'‘poet-saints’, the first of whom were the Alvars who were
adopted by the Sri Vaisnavas as precursors of their
sampradiya. Other sampradayas also have groups of poet-
saints associated with them, while some i"r‘:clependent and
popular movements have grown up around individual
saints whose followers have not felt the need to declare
their affiliation to one of the four major sampradayas or to
embody their doctrines in a commentary on the

Brahmasttras.

S1i sampradaya

The Sri sampradaya is comprised of followers of
Ramanuja and Ramananda. Although Ramanuja is
regarded as the founder of the sampradaya, its origins are
traced back to earlier teachers, one of whom was
Nathamuni, the earliest acarya to be associated with the
temple of Shrirangam in Tamil Nadu. Nathamuni is
believed to have inherited the religious inspiration and
teachings of the Alvars through Nammalvar, the last of the
group of devotional poets, who had given the songs of his
predecessors a unified and systematic presentation.
Nathamuni's grandson, Yamuna, provided further
philosophical justification for the bhakti approach and the
doctrine of submission or self-surrender (prapatti) to divine
will. He also defended the Pancaratra rituals, claiming that
its exponents, the Bhagavatas, were following authentic
Vedic and brahminical traditions.

Ramanuja was active in the latter half of the eleventh
century and succeeded Yamuna as acarya at Shrirangam.
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He produced commentaries on the Brahmasiitras and
Bhagavadgita which became authoritative for later
adherents of the sampradaya. Basically his philosophy
seeks to establish a unity between the spiritual and
material elements which comprise the universe by
regarding the material world as constituting the body of
god. He also asserted that knowledge of brahman is
obtained through religious observances, bhakti, and divine
grace, which ultimately supersede the orthodox path of
Vedic ritual, as well as yoga and inferences drawn from
perception and experience. In contrast to Sankara's view
that the soul, when it attains full enlightenment (jiiana),
achieves a state of liberation in which it realizes its essential
and absolute unity with brahman, Ramanuja declares that
the soul becomes god-like but remains different from him,
thus allowing for the possiblility of a bhakti relationship
based on mutual love.

Although Sankara's monism is more throughly logical,
Ramanuja's theism allowed him to accommodate the
concept of Visnu as a protector and saviour who assumed
different incarnations and dispenses grace to his devotees.
He regarded the supreme being as both material and
efficient cause who creates the world through his power of
illusion (maya) in order to enact his divine play (1ila), and
is therefore both immanent and transcendent, the inner
controller of individual souls as well as of the material
world.

Later philosophers and theologians of the sampradaya
emphasized the role of Sri (Laksmi) as an immanent power
in nature which helps the soul to receive grace. They gave
a more schematic presentation of Ramanuja's teaching,



Vaisnava Tilakas 87

broadening its scope so as to incorporate theories
concerning the function of idol worship, the role of Visnu's
incarnations, and the ways in which bhakti may be
cultivated. Nathamuni, Yamuna, and Ramanuja appear to
have been academic philosophers who confined themselves
to theoretical discussion on traditional commentatorial lines
and did not deal with aspects of popular worship or
declare themselves to be proponents “of any particular
sampradaya. It was the later Sri Vaisnavas who claimed
them as acaryas of their sect and who blended their
Vedanta philosophy with Parncaratra ritual and the

emotional devotion of the Alvars.

Within two centuries of Ramanuja's death there was a
schism in the sampradaya which centered around the
question of prapatti in relation to divine grace. The two
sub-sects which resulted from this schism are the Vataklai
(‘northern group') based at the Varadarajasvami temple at
Kanchipuram, and the Tenkalai ('southern group) based at
the temple of Ranganatha at Shrirangam. The Vatakalai
maintain that man must actively cooperate in order to
receive grace, just as a baby monkey has to clung to its
mother in order to be taken to a place of safety, while the
Tenkalai hold that no self-effort is necessary, interpreting
prapatti as passive submission, just as a kitten allows itself
to be picked up by its mother. The Vatakalai also
minimized references to Ramanuja's supposed liberalism in
matters of caste and regarded ¢ as being infinite like the
Lord himself. The Tenkalai emphasized Ramanuja's
liberalism and regard Sri as simply the foremost among

finite spirits.
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The influence of the Tenkalai school has been more
widespread, since they are more closely involved with
popular worship, while the Vatakalai have remained more
elitist and exclusive. The temple of Ranganatha has
retained its historical importance through its association
with Ramanuja and has become a model for Sri vaisnavas
in matters of ritual and doctrine inscriptions show that the
oldest sri Vaisnava temples began to receive grants from
the Cola rulers as early as the ninth century but reached
their zenith in the fifteenth and sixteenth centuries when
the buildings and festival activities were elaborated.

Although followers of Ramanuja maintain temples at
important centres of pilgrimage all over India they do not
have many adherents outside of the Tamil speaking area.
In the north of India the $ri sampradaya is represented by
the Ramanandis, followers of the saint Ramananda who
was probably born in the fourteenth century and studied
at Benares. In terms of theology and philosophy the
Ramanandsis are related to the followers of Ramanuja, but
in their daily worship they give prominence to Rama and
Sita rather than to Laksminarayana (Visnu and Laksmji).
Ramananda is said to have been initiated by a follower of
Ramanuja and to have adopted a socially radical stance by
encouraging use of the vernacular in preference to Sanskrit
and by opposing caste discrimination. Ramanandis
recognize the need for prapatti and view the relationship
between god and his devotee as being comparable to that
between master and servant, as exemplified by Hanuman's
devoted service of Rama. Adherents are found all over
northern India and include many ascetics (vairagis or
sadhus) who are affiliated to various monastic communities
which maintain a guru-pupil lineage.
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In general Ramanandis are more faithful to the liberal
pretensions of the Vaisnava reformers than are members of
other sampradayas and are more willing to admit
members of the lower castes. Ramanandis typically
worship a personified (saguna) form of Rama, as extolled
and popularized by the poet Tulasidasa, but there are
many devotees, loosely defined as 'Ramanandis', who
regard to godhead as being without attributes or qualities
(nirguna). These are the Santas who emphasize
contemplation and repetition of the name of Rama as a
means to salvation and include followers of such popular
saints as Kabir and Ravidasa, who are claimed to have
been disciples of Ramananda. They can hardly be classified
as belonging to the Sri sampradaya; for them the term
'Vaisnava' has more the meaning of 'following a pure and
righteous way of life' rather than denoting a worshipper

of Visnu.

Since the seventeenth century, following the popularity
of Krsna and Radha worship among other sampradayas,
some Ramanandis have formed rasika sub-sects which
concentrate upon the relationship of Rama and Sita as a

supreme example of divine love.

Madhva sampradaya

Madhva, who lived in the thirteenth century, belonged
to a family of brahmins who were associated with two
temples at Udipi in Karnataka (viz. Anante$vara and
Candramauli§vara) where an apparently ' aisnavized' form
of linga worship was practised. He eventually founded a
Krsna temple at udipi and appointed eight of his disciples
as heads of monastic communities around the town which
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continue to share the temple service. Some texts which
prescribe the rituals to be followed in the temple are
attributed to Madhva himself. In contrast to the Sri
Vaisnavas, who excluded Siva worship from their temples,
it seems that Madhva, by admitting the worship of non-
Vaisnava deities as subordinate members of the pantheon,
orientated the worship of his originally smarta community
along more purely Vaisnava lines.

Madhva propagated a dualistic (dvaita) philosophy
which was fundamentally opposed to the monism of
Sankara. The five basic distinctions which he enumerated
were between (1) god and matter (following the purusa/
prakrti distinction of samhkhya), (2) god and individual
souls (paramatman and Jivatman), (3) individual souls and
matter, (4) one individual soul and another, (5) one
material objects and another. Matter and spirit are thought
to exist eternally in separation and both are equally real
though their mode of existence is different. Individual
souls and matter are dependent on god, the only real
agent, from whom all things derive. The material world is
not illusory but is a place in which god is the recognition
of our dependent on god, the only real agent, from whom
all things derive. The material world is not illusory but is
a place in which god and the soul can meet, field of action
for divine grace and 1ila Bhakti is the recognition of our
depaendence on him. Madhva believed that only such a
dualistic attitude allows one to postulate the reality of the
world and the transcendence of god; any suggestion that
god is somehow incorporated in the substance of the
universe involves him in the process of becoming and so
diminishes his status. The concept of god being a material
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cause is rejected in favour of the view that he is only the
efficient cause and is therefore ontologically different from

the effects created.

The Madhva sampradaya has a large following in
Karnataka but there are only scattered adherents elsewhere
in India, usually associated with small communities
established in the major pilgrimage centres. The popularity
of the sampradaya in Karnataka may partly be attributed
to the fact that it had the allegiance of a series of poets,
called Haridasas, who wrote devotional songs in the
Kannada vernacular. As adherents of Madhva's dualistic
philosophy they extol a continuous sate of rapture and
self-surrender to god rather than one of blissful union with

the absolute.

Gaudiya sampradaya

This primarily Bengali sect, which originated among
followers of Caitanya, 18 sometimes referred to as the
Madhva-Gaudiya sampradaya since later sectarian scholars,
wishing to align themselves to one of the four classic
sampradayas, claimed affiliation to the school of Madhva
in the belief that Caitanya had received initiation from one
of its adherents.

Caitanya, whose lifespan in traditionally held to be

1486-1533, was born in the town of Nabadwip in West
Bengal. He started out as a promising scholar, but decided
to forsake the life of a householder and scholar and
immerse himself totally in an emotional and ecstatic style
of devotion which sought to gain experience of the
godhead through continual chanting of the names of the
Lord (‘Hare Krsna, Hare Rama'). His ecstatic devotion was
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such an inspiration to others that he soon attracted a
number of followers who expressed their religious fervour
through group participation in processions which featured
singing, chanting, and dancing. According to early
biographies he made a tour of South India and, in his later
years, became particularly devoted to the deity Jagannatha
at Puri. Swooning, tears of joy, states of trance and ecstasy
are recurrent elements in stories told about Caitanya and
his total absorption in love for Krsna and Riadha. He
developed a strong desire to visit Braj and see for himself
the places in and around Mathura which were associated
with the Iilas of the divine couple. During a brief
pilgrimage he is said to have rediscovered the original
location of Vrindaban and also a sacred pond called

Radhakunda which have become the main centres of the
Gaudiya sampradaya in Braj.

On his return to Bengal he instructed two disciples
named Rupa and Sanatana, officials at the Muslim court of
Gauda, to settle in Braj and complete the rediscovery of the
sites associated with the amorous and pastoral adventures
of Krsna. Ripa and Sanatana went to Vrindaban where
they were later joined by their nephew Jiva and other
disciples, the most important of whom were Copala Bhatta,
Raghunathadasa and Raghunatha Bhatta. These disciples,
who became known as the Six Gosvamis, founded temples
and religious communities and wrote works which
explained the theological and philosophical principles
underlying Caitanya's mode of devotion. Caitanya himself
seems to have done little to organize his followers into a
sampradaya. This was achieved by his companions
Nityananda and Advaitacarya and by the Six Gosvamis.
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In concentrating upon the love of Krsna and Radha,
Caitanya and his followers were continuing a tradition of
erotic religiosity which may be traced back through the
songs of Vidyapati and Candidasa, Jayadeva's Gitagovinda,
the early Bengali caryapadas of the Buddhist Siddhas, and
other Tantric and $akta elements which were predominant
in the religious culture of eastern India. The Gaudiya
scholars did not present their doctrines in theistic
philosophy of the traditional type, as represented by
commentaries on the Brahmasiutras and other universally
acknowledged scriptures, but adapted the classical
aesthetic theory (rasasastra) traditionally used for analysis
of poetry and drama. Rapa Gosvami was the prime
exponent of this blend of aesthetics and psychology cum

theology which provided Caitanya's emotional bhakti with

a theoretical framework and subsequently influenced other

sampradayas, including those of Nimbarka and Vallabha.

The emotions felt by the devotee who contemplates the
love of Krsna and Radha were exhaustively classified in
terms of the aesthetic theory used in the analysis of erotic
court poetry of the classical Sanskrit period. Bhakti was
thus represented as, in the words of S. K. De (Early
History of the Vaisnava Faith and Movement in Bengal,
Calcutta 1961, p. 169) ‘a literaryerotic emotion transmuted
into a deep and ineffable devotional sentiment, which is
intensely personal yet is impersonalised into a mental
condition of disinterested joy".

Attendance upon idols of Krsna and Radha,
contemplation of their divine love, and chanting of the
names of the Lord are the chief preoccupations of Gaudiya
devotees, but Caitanya himself is often worshipped in the
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form of an idol, sometimes accompanied by Nityananda,
the two of them being considered as incarnations of Krsna
and Balarama. The main centres of the sect are at
Nabadwip, Puri, and Vrindaban and its membership
includes householder gosvamis who have custody of
important temples, lay devotees, and groups of ascetics.
Followers are grouped into parivaras (‘families’) each of
which is associated with one of 'the sixty four mahantas',
a collective term for the main disciples of Caitanya and
other prominent members of the movement.

Nimbarka sampradaya

Most scholars agree that Nimbarka was active before
1300, the majority placing him in a twelfth century, others
in the tenth or eleventh. He appears to have been a
Tailanga brahmin from the Bellary District of Karnataka
who travelled northward and settled in Mathura of in the
vicinity of the nearby Goverdhan hill. There is no evidence
that his samppradaya had any widespread influence until
the sixteenth century when it participated in the general
upsurge of devotion to Krsna. Nimbarka's philosophy, like
that of Ramanuja, is another attem

pt at explaining how
god ¢

an be distinct from matter yet ultimately have some
ate connection with the world and individual souls.
Whereas Ramanuja used the analogy of soul and body to
explain the relationship between god and the world,
Nimbarka viewed the relationship in terms of cause and
effect rather than substance and attribute. The individual
soul is considered to be the same as brahman but different
in so far as it is atomic while brahman is all-pervasive. As
material cause this highest brahman, equated with the

intim
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personified Krsna, enables the eternal and subtle forms of
mind and matter (cit and acit) to become manifest in gross
form. The individual soul, ignorant of its true nature, can
only be released through the grace of Krsna combined with
bhakti, the first stage of which is complete surrender.

Later philosophers of the sampradaya dwelt more
upon the significance of Krsna and Radha, regarding them
as the highest form of existence (paramatattva), Krsna
being the embodiment of bliss (anandasvariipa) and Radha
the embodiment of delight or ecstasy (ahladasvaraipini).
The worship of the divine couple on equal terms, as a god
engaged in eternal love play with his female Sakti, 1s

characteristic of the sampradaya, most other Vaisnavas

showing a tendency to concentrate upon only one of the
pair. The devotee, by emulating the role of a female
attendant (sakhi) of Radha, aspires to be accepted into the
celestial Vrindaban where he may witness the eternal and

transcendent love play of the divine couple.

Members of the Nimbarka sampradaya are found all
over North India, as well as in Bengal and Nepal. There
are many followers in Braj, the spiritual centre of the
sampradaya, but their chief religious authority, known as
Sriji Maharaj, has his headquarters at Salemabad near
Jaipur (called Parashurampur by followers of the sect). The
sampradiya consists of both householders, including the
gosvami families which have custody of various temples,
and ascetics (vairagis) who are organized in groups called
dvara or akhara, each of which has an elected mahanta.
Twelve dvaras were established by pupils of
Harivyasadeva, a sixteenth century leader of the sect who
gave the foremost of his disciples, Parasurama, a sacred
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black stone ($alagrama) which is highly revered in the
sampradaya. In the eighteenth century some of the
variagis organized themselves into militant groups (called
ani or akhara), as did many Ramanandis, in order to
oppose hostile groups of Saiva ascetics.

Visnusvami sampradaya

It seems that followers of Visnusvami must have been
prominent in the thirteenth to the fifteenth centuries in
southern India when the concept of there being four
Vaisnava sampradayas was formulated. None of his works
is extant, hence next to nothing is known about his
philosophical position. The insignificant number of
devotees who declare themselves to be members of his
sampradaya are engaged in the worship of Krsna and
Radha and do not appear to have preserved any of his
original Suddhadvaita philosophy. By the late sixteenth
century the decline of Visnusvami's Rudra sampradaya
was so advanced that followers of Vallabha were able to
declare themselves to be its modern representatives,
describe their philosophy as Suddhadvaita, and fabricate
the story that Bilvamangala, an acarya of the Visnusvami
sect, had nominated the young Vallabha as his successor.

Vallabha sampradaya

The traditional dates for the lifetime of Vallabha, a
Tailanga brahmin whose family came from Andhra
Pradesh, are 1478-1530. He is said to have travelled
extensively in his youth before settling down to family life
at Adail, near the confluence of the Ganges and Yamuna at
Allahabad. The spiritual centre of his sect, however, was a
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temple he had built on the Govardhan hill in order to
house a deity called Srinathaji which he is said to have
discovered during a pilgrimage to Braj. His philosophy is
expounded primarily is commentaries on portation of the
Brahmasiitras and Bhagavatapurana. The highest
brahman, represented by Krsna, is the substratum of
apparently contradictory attributes and is present in all
levels of existence, gradations from divine to material
existence being dependent upon the proportions in which
he allows his manifestations as bliss (ananda),
consciousness (cit) and 'being' (sat) to be apparent. He is
thus both the inherent and instruemntal cause, pervading
the world in a multiplicity of forms but without
undergoing any fundamental change. The individual soul
is controlled by the highest brahman acting as an inner
force but remains lost in the world until, through divine
grace, it realizes its essential nature. The importance which
Vallabha gave to li.e role of grace, referred to as pusti, led
to his safnpmdiya being known as the Pustimarga. No
actions performed by the individual soul can oblige Krsna
to impart his grace, all we can do is cultivate humility and
devotion and dedicate everything to krsna. The mantra of
initiation used in the Pustimarga is a formula which
expresses the initiate's dependence on Krsna and his
willingness to dedicate everything - mind, body, and

wealth - to his service.

Vallabha was eventually succeeded by his second son
vitthalanatha who introduced concepts borrowed from the
emotional form of devotion current in the Gaudiya
sampradaya. He also elaborated the service of the deity
Srinathaji and took up residence in Gokul, a village near
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Mathura, and made several journeys to Gujarat where the
sampradaya was attracting a large number of adherents
from the wealthy trading class. Special emphasis was
placed on devotion to the child Krsna and a style of
worship was developed in which devotees could enjoy the
good things of life provided they first made a token
dedication of them to Krsna. Towards the end of his life
Vitthalanatha gave each of his seven sons a deity, thereby
forming seven branches of the sect, called gaddis, the
leadership of which was inherited by their agnatic
descendants. As time went by the descendants of Vallabha
came to be regarded as semi-divine personages. Other
sampradayas have hereditary gurus, but none of them has
dveloped the notion of an inherently sacred family to such
an extent as the Pustimarga. The natural consequence of a
system where wealth and divine status are an automatic
inheritance was that later descendants lived in pontifical
luxury and were tempted to take advantage of their
obsequious devotees, a moral decline that culminated in
various scandals during the last century which
considerably damaged the reputation of the sampradaya,
though also encouraged attempts by some worthy
successors and sectarian scholars at improving its image.

With the accession of Aurangzeb things became
difficult for the seven gaddis in Braj. In 1669 Srinathaji was
removed for safety from the temple at Govatdhan and, like
several other Vaisnava deities in Braj, was taken out of the
area. Srinéthaji eventually found refuge in the Rajput
kingdom of Mewar where the ruler granted land in a
valley in the Aravalli hills north of his capital at Udaipur
so that a new temple could be built. The town which grew
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up around the new temple became known as Nathdwara
and is today the most important place of pilgrimage for
Pustimarga devotees. Deities belonging to the seven gaddis
also found their way to Rajasthan and Gujarat where they
received the protection of local rulers and were more
accessible for the large number of devotees the sampradaya

had acquired in western India.

Radhavallabha sampradaya and other rasika sects

Apart from the main sampradayas there are other
smaller Vaisnava sects which have evolved as a result of
the inspiration of devotional poets. Such groups have little
interest in formal theology or philosophy since they aim to
generate in the devotee an experience of the delight and
emotion (rasa) inherent in the amorous play of Krsna and
Radha. This emphasis on emotional experience through
identification with participants in the eternal lila has led to
the use of the term rasika to Jescribe devotees who follow
such a path. Their devotional attitude is an extension of the
type of bhakti formulated in the Gaudiya sampradaya by

Rapa Gosvami and his followers.

The Radhavallabha sampradaya has evolved among
devotees inspired by the lyrics of Hita Harivamsa, a poet
and saint who lived in Vrindaban during the sixteenth
century. Two works are attributed to him which are
regarded virtually as canonical texts by members of the
sampradaya, one being a collection of eighty-four lyrics in
the Braj dialect of Hindi and the other a Sanskrit work
entitled Radhasudhanidhi. The sect which grew up among
his followers, under the ledership of gosvamis descended
from him, is named after the deity he worshipped, called
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Radhavallabhaji, for which a temple was built in
Vrindaban. His lyrics are descriptive of Radha and Krsna,
their eternal love play, and their sporting in the bowers of
Vrindaban (nityavihara and nikunjalila) which are the
only aspect of Krsna mythology whichwere relevant for
Hita Harivarmsa and his followers. The central theme is the
beauty and perfection of Radha, contemplation of whom
leads to spiritual experience and helps to make Krsna
accessible to the devotee.

There are two branches of the sampradaya, the Bindu
parivara which consists of the gosvamis and their
followers, and the Nada parivara which consists mainly of
sidhus and brahmaciris who maintain a guru-pupil
system of leadership. Outside of Braj followers of the
sampradaya are scattered across Panjab, Gujarat, Rajasthan,
Madhya Pradesh, and Bihar.

Svami Haridasa, a younger contemporary of Hita
Harivarhsa, lived as an ascetic in Vrindaban and began the
worship of a deity called Banke Bihari Ji. He was also a
poet whose lyrics have gained canonical status among his
followers. One of his two collections of verses is called
Siddhanta ke pada, though they contain hardly anything
in the way of philosophy, and the other entitled Kelimala,
describes the love of Krsna and Radha. Their eternal love
play is regarded as the highest expression of divine love
and only Radha's attendants or handmaidens (sakhis) may
enter the bower and witness their eternal delight, thus the

. followers of Haridasa emphasize the need to emulate the

sakhis, an attitude which has earned them the appellation
sakhi sampradaya.
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His followers are divided into two opposing factions,
the gosvamis who claim descent from his brother and have
custody of the temple of Banke Bihariji, and the ascetics
who maintain a guru-pupil line of succession. The schism
seems to have occurred early in the eighteenth century
over the question of the custody and worship of the deity.
Since then the gosvamis have claimed to belong to the
Visnusvami sampradaya while the ascetics have affilliated
themselves to the Nimbarka sampradaya.

There are two sampradayas which were formed by
followers of devotees who were influenced by Svami
Haridasa and Hita Harivam$a. (121) The pranami
sampradaya is based on the teachings of Prananatha whose
guru, Devacandra, was a pupil of Haridasa. Prananatha
was born in Jamnagar (Gujarat) in 1618 and became
associated with Chatrasala, Raja of Bundelkhand. The main
centre of the sect is at Panna and Jamnagar remains an

important place of pilgrimage for its followers.

The Lalita sampradiya was formed by folowers of
Vaméi Ali, who was born in Vrindaban in 1707. He wrote
several works in Sanskrit and Hindi and, like Hita
Harivaria, emphasized the importance of Radha. His sect
claims affiliation with the Visnusvami sampradaya and
Lalita, the foremost of Radha's companions, is regarded as
its ultimate guru. The main centre of the sect is the Larilijt

temple at Jaipur.

Suka sampradaya

The Suka sampradaya is one of the larger sects of
more recent foundation and derives its name from an
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immortal brahmacari of the Puranas. It was founded by
Caranadasa who was born in 1703 at Dehra in the state of
Alwar and later settled in Delhi. His followers, known as
Caranadasis, have no restrictions of caste or sex for their
teacher and may be either ascetics or householders, the
latter being mainly members of the trading class. Their
principal scriptures are the Bhagavatpurana and
Bhagavadgita in translations which are partly attributed to
Caranadasa who has also left some original works, the
most important being Bhaktisagara.



NOTES

The following abbreviations are used in the notes :

AS Audumbarasarnhita
PP Padmapurana (uttarakhanda)
R Ramapatala
VDSM  Vaisnava dharma suradruma mafjari
VSK Vaisnava samskara kaustubha
SD Sadhanadipika
SK Sampradaya kalpadruma
SM Satisiddhanta martanda
85 Svadharmamrta sindhu
HBV Haribhakti vilasa
1- candandagurit karpiiracora kunkuma rocandh

jatamasi kapiyuta sakter gandhastakar vidul
candanagurit hriverakustha kunkumasevyakal
jatamaiist muram iti vispor-gandhastakarit viduh
candanagurukarpiiratamala jalakunkumam
kusidarin kusthasaryuktar $atvagandhastakarit Subham
svariiparit candanarit corani rocandgurum eva ca
madarit mygadvayodbhiitari kastitricandrasriyuktam
gandhastakarit vinirdistari ganesasya mahesituli
y Saradatilaka 4.78-81, as quoted in Vachaspatyam and
Sabdakalpadruma.



104

2

Vaisnava Tilakas

Some say that it is made from the bile of a cow or is
produced if a drop of rain falls on the head of a cow
while a certain star is in the same longitude as the
sun (i. e. svatinaksatra).

See the dictionaries of Apte and Monier-Williams for
scientific names of the various plants which may be
identified as the ones mentioned in $aradatilaka.

Harsacarita, ucchvasa 2, pi21 ;

atha lalatantape tapati tapane likhitalalatikapundrakair
alakaciractvarasaiwitail; svedodabindumuktdsavalayavdibhir

n‘f.lrui\m'aﬁ'(idhmuuLfymm? wagrhyanta lalandlalatendubhil
Ibid., ucchvasa 1, P 15
tamdlasyamalena mrgamadamodganisyandind

tilakabindund mudritam iva manobhavasarvasvaii
vadanam udvahanti

Ibid., ucchvasa 3, o
tirthamrda gorocanaya ca racitatilakal
Ibid., ucchvasa 1, P9

pasupati jatﬁmuku;anzg'gﬁ:,zkadvz'h‘yaéaimlagha!itasyﬂi’”
sahajalaksnﬁsamﬂiugitasya lalatapattasya
nmna.{zsﬁihr’paukapi:_zgaiewm Iu‘vauyerm limpantam
ivantariksam.

Ibid., ucchvasa 1, p. 3 :

tapobalanirjitatribhuvana jayapatakabhir iva tisrbhir
bhasmapundrakarajibhir virdjitalalata jira
Ibid., ucchvasa 3, p- 46 :

tirascya bhasmalalatikayi bahusal

sirordlvadhrtadagdhaguggulusantipaspl wititakapdisthipmdurara
Jjisankam iva janayantam
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10.
11.
12
13
14.
15.

16.
17
18.
19.

22

Bachhofer, plates 19-22.

Ibid., plates 144-7.

Mathrua Museum no. 00.A 27.

E.g. Mathura Museum nos. 00.863 and 34.2543.
Mathura Museum nos. 14.406 and 14.392-5.

Mathura Museum nos. 18.1555 (Siva), 18.1512
(Ganes$a), and 54.3837 (Rudra).

Jouveau-Dubreuil, pp.61-2.
Varadachari, p.165.

Sastri, p.486.
Raman, p.87. The form of sectarian mark most
commonly depicted in these southern temples is that
of the Tenkalai branch of the i sampradaya, often
omitting the central red streak.
According to Rose, p-120, Jainas are said to wear a
mark of saffron, that of the Svetambaras being a
round bindu and that of the Digambaras being a
thick vertical line. He also mentions, p. 121, a sect
called Suthra-shihis who paint the forehead black.
For Saura markings cf. note 69 and for those worn by
some of the Muslim faqirs cf. note 105.
ardhvapundre tripundrarit yah kurute sa naradhamah
bhaktva visnugrharir pundrani sa yatt narakarit dhruvan.

As quoted in VDSM P. 89 HBV p. 171, and SM p.
359. cf. also PP 253. 14-20, p. 1806 and SD pp. 74-7.
SM pp. 324-6, 349-50, 352-8, and 364 ff. gives several
citations from Saiva works in support of the
tripundra, some of which state that only ash should
be used for the tripundra and only clay for the
ardhvapundra.

HBV p. 172. SD p.77 gives similar quotations.
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vipranai irdhvapundrari syat tilakar tu mahibhytal
pattakararit  tu vaiSyanam Sidranmin tu tripundrakam

PP 253.15, p. 1806. SD p. 79 and SM p. 319 quote
Brahmapurana to the effect that brahmins should
wear the tirdhvapundra, ksatriyas the tripundra,
vaisyas a half-moon shape (ardhacandra), and $tidras
a circle or bindu. This, however, is theory rather than
practice, for PP states, 253-17 p. 1806, that the
trdhvapundra is in no way forbidden to all and even
a ksatriya etc. should wear one of he is a devotee of
Visnu :

ardhvapundrarit tu sarvesiin na nisiddhari kathaw cana
dharayet ksatriyadyo'pi visnubhakto bhaved yadi.

Quoted by SD p. 79 and SM p- 348.

24.
25.

26.
27

28.
29,
30.
31.

Bandopadhyaya, p. 363.

cf. Briggs, p. 17, who describes some of these
variants.

Wilson, p. 126.

cf. Briggs, p. 16, for further details of the use of ashes.
Several references to the widespread belief that ashes
help to avert the evil eye, promote fertility, and
fortify those who apply them are cited by Gonda, p.
179 note 116.

Brhajjabalopanisad, 3.25 ff., p- 210.
Ibid., 4.12 ff.; p. 212
Ibid., 4.32 ff., p. 213

tripundrarit kareyet pascad brahmavisnugivatmakam.
Ibid, 4.10, p. 211. brahmavispumahesandi trayagninari
ca dharanam gunalokatrayanii ca dharanar tena vai
Srutam. Ibid., 4.36, p. 213.
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Other triads are also related to thetripundra and the
irdhvapundra, as noted in the following section, p.
14
32. manastokena mantrena mantritar bhasma dharayet
tirdhvapundrai bhavet samari madhyapundrani triyayusam

Ibid., 5.1 p. 213.

33. traivarnikindiit sarvesim agnihotrasamudbhavam
idariv mukhyari grhasthananm virajanalajarn bhavet
virajanalajarir caiva dharyai proktariv maharsibhil
aupasanasamutpannaii grhasthanan visesatah
samidagnisamutpannarit dharyant vai bralunacarina
Siidranari Srotri yﬁg:?mpacm:ﬁgnisanmd bhavam
anyesiam api sarvesanit dharyari caivanalodbhavam
yatin@it jiidnadariv proktarit vanasthanai viraktidam
ativarnd$ramandrit tu $masanagni samudbhavam

Ibid., 5.3 ff., p. 213
34. Ibid., 5.8, p. 213

35. Ibid., 5.11-15, pp. 213-4.

36. bhasmasamdigdhasarvango bhasmadiptatripundrakal
bhasmasayt ca puruso bhasmanistha iti smrtah

ibid., 5.20, p.214.
37. Wilson, p.4.

38. Ibid., p. 160.

39. Bandopadhyaya, pp. 363-6. Various unspecified Saiva
tilakas are also illustrated by Pai, plates between pp.
58 and 59, and Tripathi, p.65, who also gives some
Sakta ones on p.78.

40. Rose, p.120.

41. harelh paddkrtim dtmano hitaya madhyacchidram
tirdlwapundrarit yo dharayati sa parasya priyo bhavati sa
punyavan bhavati sa muktibhag bhavati.
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43.

44,

45.

46.
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Hiranyakesisakha, as quoted in VDSM p.87, SM
p.313, and SS P.27 HBV p.177 gives a slightly
different version:

harel padakrantim atmani dharayati yah sa parasya priyo
bhavati sa punyavan madhyacchidram tirdhvapundran
yo dharayati sa muktibhag bhavatiti

SD p. 75 also gives this version, but with slightly
different word order.

AS pp.332-3, HBV p. 174, R p.51, SD p.73, SK pp.157-
8, SM pp. 318, 324, 342-5, 350-SS p. 27, VDSM p. 88,
and Smrtisarndarbha (Vyaghrapadasmrti 20 ff.) pp.
2493-4.

istapfirtadikarit sarvar nisphalarit syan na samsayal
tirdhvapundravihinas tu smindhyakarmadikarit caret
tatsarvar raksasair nitari narakarit capi gacchati
snanatit danarir japo homaly svadhydyarit pitrtarpanam
vyartharit bhavati tatsarvam irdhvapundram vina krtam

As quoted in AS pp.332-3 and VDSM p- 88.
tasmad yasya Sarire tu firdlwapundrari dhytari bhavet

tasya deham bhagavato vimala mandirai smrtam

As quoted by Sevavicara, p.4. The printed edition of
PP (253.3, p.1805) gives iirdhvapundro dhrto, and
subham for smrtam.
trdhvapundrarit myrda sauntyarir lalate yasya drsyate sa
candalo’pi Suddhatma piijya eva na sarisayal

As quoted by HBV p.173, SK p.157, and SM p. 336
asucirvapyandciro manasd papam dcaran

Sucir eva bhaven nityam irdhvapundrankito narah

Brahmandapuraa, as quoted by VDSM p.88 and SS
p.26.
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47.

48.

49.

50.

51.

iardhvapundradharo martyo grhe yasyannam asnute
tada viridatkularin tasya narakad uddharamyaham

Brahmandapurana, as quoted by HBV p. 174.

iirdhvapundradharari vipravii yah $raddhe bhojayisyati
akalpakoti pitaras tasya trpta na sarisayah

Padmapurana, as quoted by HBV p.174 and VDSM

p-88. The printed edition of PP (253.8, p.1805) gives

hrsta for trpta, while SM p. 344 gives tusta.
firdlvapundradharo martyo mriyate yatrakutracit
$vapako'pivimanastho mama loke mahiyate

Brahmandapurana, as quoted by HBV p. 174
ekintino mahabhagal sarvabhittahite ratal:

santaralarin prakurvanti pundrarit haripadakytin
m:rdhyucchidre:_m sarinyuktari tadviddhi harimandiram

Margasirsamahatmya, as quoted by VDSM p. 91 and
SS p. 26. SD p. 70 and SM p. 329 quote a passage
from Padmapurana which begins with the same two
lines.
nasadi keSaparyantam firdhwapundrait susobhananm
madhye chidrasama@yuktarit tad vidyaddharimandiram
vamapdarsve sthito bralma daksine fu sadasival
madhye vismuit vi janiyat tasman madhyarii na lepayet

As quoted by HBV p.176. SK p.160 and SM pp.329-
30 give the same passage with the variants
vamabhage and madhye.
iirdhvapundrasya madhye fu visale sumanohare
laksmya sardharit samasino devadevo janardanall

PP 253.2, P.1805 quoted by HBV p.173. SM p. 329 and
Nimbarka texts VDSM p.90 and SS p.28 give an
alternative quotation from PP 253.25, p.1806 :
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56.

57.

58.
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tirdhvapundrasya madhye tu visale sumanohare
santarale samasino haris tatra Sriya saha
sasriyani tilakari kuryat sayujyadiphalapradam
tasya visnur bhavet tustomuktis caiva karosthitd

Sriyam ekam tu yah kuryad dvirekhatilakarm vina
tasya laksrhi bhaved rusta dharmadis ca vinadyate

R p. 51. Narayana Bhatta remarks, SD pp- 72-3, that
followers of Ramanuja like to enlarge their tilaka and
fill in the centre with a red $ri made from turmeric.
This, he says, is because they worship not Visnu
alone but the divine couple Laksminarayana, the
form of worship which is put forward in the
Padmapurana.

Devarthachariar, p-136.

Ibid., pp.131-2. See also notes 31 and 32 above. Sima,
pPp. 327-8, refers to an interpretation given by some of
the Ramanandi acaryas according to which the two
vertical lines represent Jfiana and vairagya and the
bindu is a sign of emotional devotion (rasitmaka
bhakti). Alternatively, he says, it may be suggested

that the lines represent brahman and the soul while
the bindu represents maya.

Urdhvapundra ki vai jiianika siksmatattva by

Jagamohanalala Srivastava, Bhind (Gwalior) 1914,
2nd. edn. 1957.

kaitjakararir samari madhye dharayeddharimandire
As quoted by SS p.27.

urdhvapundram myda kuryan madhye Siinyam

prakalpayet

As quoted by VSK p.6 and SS p-27.
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59. likhanti bhujamitlato na khalu $ankhacakradikam
vicitraharimandirart na racayanti bhalasthale
lasattulasimalikait dadhati kanthapithe na va
guror bhajanavikramat ke iha te mahabuddhayah

Radhasudhanidhi, verse 81, p.50.

60. matpitjahomakale ca sayarit pratal samahital
madbhakto dharayen nityam irdhvapundrari bhayapaham

Padmapurana, quoted by HBV p.171.

61. andmika kamadoktd madhyam @yuhkari bhavet
angusthal pustidaly proktas tarjan moksadayint

As quoted by VSK p.9, SD p. 76, SS p. 29. R p.51
gives a different verse which says that the second
finger gives pease and that the middle one causes
one to thrive :
santida’ namika prokta madhyama puskar? bhavet
angusthah pustidal proktas tarjant moksadayint

62. nasikamitlam arabhya lalatantasamanvitam
s:Tdhikr?ngu!ﬁntmﬁfrrm adhikai tittarottaram
rekhadvayavinirmittari samrjuti harimandiram
vrihimatrarit prthurit parsve catumngulafambakam

Quoted by VDSM pp-89-90 and SS p.26.

63. Syamanir Santikara proktari raktari vasyakarari tathd
$rikaramn pitam ityayul $vetarit moksapradarit $ubham
vartulani tiryag acchidrari hrasvari diraghataram tanum
vakrarit virtiparit baddhagrar bhinnamitlari padacyutam
asubhrarit ritksam araktat tathd nangulikalpitam
vigandharit apasavyarit ca pundram ahur anarthakam

Padmapurana as quoted by HBV p. 175 and SD pp.
72 and 74. The printed edition of PP (253.40 ff.,
p-1806) gives moksakaram for moksapradam,
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65.

66.

Vaisnava Tilakas

dirgham tatam for dirghataram, vakragram for
baddhagram, chinnamilam for bhinnamilam,
asubham for asubhram, and avasahyan for
apasavyam.

An anonymous couplet quoted by an informant.

_ lalate kesavarii dhyayen narayanai athodare
vaksalisthale madhavarir tu govindarir kanthakiipake
visnuit ca daksine kuksau vahau ca madhusiidanan:
trivikramarit kandhare tu vamanai vamaparsvake
sridharariv vamavahau tu hrsikedmin tu kandhare
prsthe tu padmanablan ca katyariv dantodararin nyaset
tatpraksalanatoyarir tu vasudeveti miirdhani

Padmapurana, as quoted in SD pp. 71-2, S8 p-28, R
Pp-49-50, HBV p.170. The printed edition of PP
(253.45-8, pp.1806-7) gives madhavam ca
kanthakiivare. éridharar bahuke vame hrsikesam tu
Srotrake, trike for katyari, -toyena vasudevar tu for
-toyam vasudeveti. Additional mantras may be
repeated while touching the twelve marks. Gonda,
PP- 72 and 180, notes 125-7, has pointed out that
although the expressions of homa ge and humility are
non-vedic the order of the twelve names, occurring
already in Baudhayana's dharmasastra, is traditional.

ye t'ugnakm;_ﬂmtuIasfna!inﬁk_samﬁf{i

ye bahm.'u‘dapuricihnftaém_zkhacakrﬁh

ye va lalatapatale Iasudﬁrdhmptu‘zdrﬁs

te vaisnava bhuvanam gy pavitrayanti

As quoted by VSK pp.24-5 and SS p.40. The printed
edition of PP (252.69, p.1805) gives kanthalagna for
lagnakantha - and -phalake for -patale. Also cited in
SK p.156 and SM p.312 which give parisobhita- for
paricihnita-.



Vaisnava Tilakas 113

67. Ramakrishnananda, pp. 127-8.

68. Ibid., pp.136-7.

69. \i\f’ilson, pp. 5-6, discussing the sects mentioned by
Anandagiri. He also says, p.162, that Sauras or
Saurapatas (worshippers of Strya) wore a tilaka of
red sandalwood. Bandopadhyaya, p.367, illustrates a
Saura tilaka consisting of a white horizontal bar with
a smaller red square drawn below it between the
eyebrows.

70. A story illustrating this point is given below
concerning Krsnadasa Baba is section 6, pp-43-4.

71 cakrari bibharti vapusabhitaptari balam devandam

amitasya visnol
sa eti nakar duritani vidhiiya prayanti yad yatayo
vitaragat
Vaskalasamhita, as quoted by VDSM p.96, SD p.90,
and SS p-35.
72. pavitram iti agnil agnir vai sahasrirah sahasraro nemilt
nemind taptatanur braumanal siayujyart salokatanm apnoti
Maitravarunaéikha, as quoted by VDSM p.96, SD p.
90 and SSP. 35.
73. dhrtordhvapundral: krtacakradhart
visnurit paratit dhyayati yo mahatma
svarena martrena sadad hrdi sthitani
pardt pararit yan mahato mahantam
Kathasakha, as quoted by VDSM p. 96, SD pp. 92-3,
and SK p. 157.
74. ebhir vayarit urukramasya cilmair ankita™ loke subhaga™

bhava mal
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tad visnoh paramarii padai ye tu gacchanti laichita

As quoted by SD p.89, SS p-34.

75. Sankhari cakrari gadarin padmarit nityari vai dharayet tu
yah
tulasikastha jarit malai kanthe vai dharayet tu yah
tilakan dvadaéan eva nityarir vai dharayed budhah
dharmadharmari tu janati sa ca vaispava ucyate

PP 69.6-7, p.1388.

76. taccihnair ankitah sSrisapadarit prapnotyasamsayam
sankhacakrankanar kuryad brahmano bahumiilayol
hutagninaiva saritaptari sarvapapanuttaye
ckrariv va Sankhacakre va tatha paricayudhani va

Ibid., 252.30-31, p.1803.

w7 namamudradvayarit nicaih Sankhari ekari tayor api
madhye tatah parsvayos tu dve doe padme ca dharayet
vame'pi caturah Sankhan namamudre ca pitrvavat
cakram ekarin gade dve dve parsvayor iti bhedatal;
lala'te ca gadam ekaiv namamudriin tatha hrdi
brinni tritni ca cakrani karnamiiladvayor adhah
ekam ekarin anyesu tilakesu ca dharayet
sampraddyas tu bhadras dharya Sistanusaratah

Ibid., 30.9-13, pp.1302-3/

78. narayanayudhair nityai cihnitar yasya vigraham
papakoti yutasyapi tasya ki kurute yamah.
As quoted by Sevavicara, verse 2, p-3 and
commentary on p.4.
79. R p.49.
80. na kadacin mrda tiryak nyased tirdhvarii na bhasmana

ubhayariv candanenaiva vartulari na kaddcana.
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81.

82.

As quoted by SS p.29. SD p.79 gives a similar
quotation. Although ashes should not be used for the
firdhvapundra some Ramanandi ascetics do smear
their bodies with them. These include the Mahatyagis
(cf. Burghart's notes to is paper entitled 'Secret
Vocabularies of the Great Renouncers of the
Ramanandi Sect' which include a relevant extract
from Siddhantapatala) and the Khakhis mentioned by
Wilson, p.61, though according to Ja'far Sharif, p.175,
the term Khakhi applies to members of the Jalali
order (founded by Sayyid Jalalu-d-din, disciple of the
Suhrwardi saint Baha'ul Haqq of Multan), who
covered themselves with pipe clay. The same author,
pp-169-75, also describes other orders of faqirs
participating in the Muharram festival, including the
Angithi Shah order whose members smeared
themselves with pipe clay or cow dung ashes.

As noted by Gonda, pp. 71-2 and 179-80 notes 115-21,
in his discussion of Vedic mantras used for
consecrating the clay which are indicative of an
historical connection between the 6ri Vaisnavas and
ancient ascetic circles.

Salagramasilalagnarit candanarr dharayet sadd
sarvangesit mahFuddhisiddhaye kamalasana

As quoted by SS p.30.

83.

parvatagre naditire bilvamiile jalasaye
sindhutire ca valmike hariksetre videsatalt
visnoh sninodakari yatra pmvﬂmyati nityadal
pundranarit dharanarthaya grhniyat tatra mrttikam
$rirangavenkatadrai ca érikiirme dvarake Subhe
prayage narasirthadrau varahe tulastvane

grhitoa myttikarir bhaktya visnupada jalail saha
dhrtva pundrani cangesu vispusayujyam apnuyat
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84.

85.
86.

87.

88.
89.
90.

91.
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PP 253.35-8, p.1806, quoted by HBV p.177, VDSM

p.92, SK pp.162-3, SM p.321, and SS p.30.
tulasimrttikapundrarin yah karoti dine dine
tasyavalokanat papariv yati varasakrtart nyrnam

As quoted by VSK p.10, SS p.30, and SM p.321 which

gives the variant ...yati varsaatodbhavam.

Wilson, p.19.
gopicandanaliptango vaisnavo visnutatparal
sarvadosaill pramucyate yatha gangambhasa punah
brahmaha madyapani ca svarnasteyt tathaiva ca
gurutalpagamo va'tha sitdro va'py atha vai dvijal

PP 30.4-5, p.1302.

tena tirtharir krtam sarvar jambhudvipesu sarvada
tilakari kurute yas tu gopikiacandanadravail
sarvapapavinirmukto yati visnoh parari padam
pitul Sraddhadikarir tena gayan gatvd tu vai krtam
yena va purusenapi vidhrtam gopicandanam
madyapo brahmaha caiva goghno va balaha tatha
mucyate tatksanad eva gopicandanadhdranat

PP 68.96-9, p.1387
Quoted by VDSM p.93 and SS p.31.
Quoted by VSDM p.93 and HBV p.179.

yasyantakale khaga gopicandanain bahvor lalate hrdi
mastake ca

prayati lokarit kamaldlayaprabhor gobalaghatt yadi
brahmaha bhavet

As quoted by HBV p.179. Similar quotations appear
in SM p.322.

A late Vaisnava Upanisad included in
Isadivir$ottarasatopanisadah, pp.642-4.
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92.

93.

94.
95.

96.

97.

98.

krsiagopiratodbhittait papaghnaii gopicandanant
tatprasadat sarvadaiva caturvargaphalapradam
tilamatrapradanena kajcanadrisaman phalam
kunkwmaiit krsiagoptnaii jalakridasu sambhrtam
gopicandanan ityuktan dvdravatyiin suresvaraili
krsnagopt jalakridakuntkimar candanair yutam
tilamatrapradayedani pundtya dasamarit kulam
gopz‘cmzdmmkhm_zdmh tu cakrakarari sulaksanam

visnuriipam idarit puiyani pavanati p:'tavm‘f_mkam

Gopicandanopanisad 15-18, pp-643-4.

This passage is based on the account of the legend
given by Ramakrishnananda, pp.2]7—8. The statement
that the idol had to be concealed from Muslims, who
are unlikely to have been active in the South before
or during the time of Ramanuja, indicates that this is
a later adition to the story or that the legend arose
long after his death.

madhyalila 18.13-14, p-329.

Caitanyacaritam_rta,
since a printed

This work has been published, but
references given here are to an

f forty folios (cf. bibliography).

Sonarit dandakaranit suéobhanam
o tu sa vai bhagavatottamalt

copy was untraceable
undated manuscript 0
iirdlvapundram rjuit
kaunkuinarit yasya bhal

Urdlwapur}dramértanda, f.9v., citing Padmapurana.-

namah ér:‘krsm_mpﬁdﬁbjnfafaku.[1kunmpm_:kuyo.{l

ricayed arundasasvan mimakarit hydayambujam

Ibid., f.9r.
firdhvapundrasya mmadhye tu laksmisthanarit prakalpayet
hiridrena tu ciiritena kunkumena sugandhind
pundranaii antardle tu haridrant dharayecchriyam

Ibid., f.18w.
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yasyangarit dhiipasesena marjitarin pratyahar hareh
lalatariv dhitpapundrari va yamasyapi yamo hi sal
dharako dhiipasesasya yatra tisthati matpriyah

tat prayagasamarit viddhi trivenya sadrso hi sal
dharinam dhﬁpas’e_snsya yo nindati naradhamah

sa yamasya vase gantd maddrohi bhavitd narah

Quoted by VSK p-10 and SS p.30.

Dubois, pp.111-2, discussing practices in South India
early in the last century, describes the tilaka of the
followers of Ramanuja and says that the white clay is
also called namam. In his footnote to Dubois' remarks
on Saiva and Vaisnava emblems, Beauchamp says 'it
is impossible to concejve anything more obscene than

the meaning of these two marks of Hindu worship,
namely the lingam and the namam.'

Sirhha, pp. 181-2, 327-53. He deals particularly with
certain branches of the sampradaya which he
considers to be rasika. The tilakas he illustrates for
these branches have incorporated such additional
elements to the basic Ramanandi tilaka as a crescent
moon, candrik3 (a pendant-shaped motif), rings
bearing the name of Rama, and marks made with
stamps bearing the names of Rama and Sita. These
additions are applied with wooden or metal stamps
on either side or above the tilaka and are given
interpretations inspired by the idealized love of the
divine couple. He says that generally the tilakas of
the rasika branches do not have a simhasana since it
denotes sovereignty, an attribute of Rama which is
not given prominence in their mode of worship.

Bandopadhyaya, P- 366, gives some other Ramanandi
variants. One of these, with parallel white lines (not
joined at the bottom) flanking a red line which passes



Vaisnava Tilakas 119

102.

103.

104.
105.

106.

through a red bindu and branches into three at the
top, he attributes to the Ramanandis of Dwarka.
Another variant shows a red $ri line broken up into
a series of dots, and yet another has the vertical lines
of the tilaka broadened into yellow wing shapes and
decorated with a line of red dots just below the upper
edges. Similar variations are also illustrated in
Tripathi, pp.26-7.

Rose, p.120, mentions a sect of 'Seshji' founded by
'"Madhev Acharya' (=Mahdhva ?) which has a tilaka
like a tulasi leaf and is called '$r1 gunjan malt'. He
could possibly be referring to a tilaka worn by
followers of Krsnadasa Guijamali, a disciple of
Nityananda who preached Gaudiya Vaisnavism in
West Panjab.

Only the first of these types was seen in Vrindaban
during the period of research for this study. The other
varieties are described by Ghurye, pp-191-2, and
Wilson p.224. Ghurye remarks that the Kabirpanthis

also wear a white cap.

Tripathi, p.44.

Ja’far Sharif, pp- 169 and 296, describes two orders of
faqirs whose members wear forehead markings, one
being the Benawa or Azad order, followers of which
are also called Alif Shahis becauseé they wear a long
black line resembling the letter alif running down the
forehead and the nose, and the other that of the
Imamshahis who draw a narrow line from the tip of
the nose to the forehead and smear themselves with

" ashes.

Descriptions are given by Gosvami, pp. 751 and 754.
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Caitanyabhagavata, adikhanda, adhyaya 10, pp- 97-
8, SD p.77 gives a quotations which endorses
Caitanya's remarks on the cremation ground :

yacchartrarit manusyanan iwrdliwapundraiin ving bhavet
drastavyaiit naiva tat taoat Smasanasadrimi bhavet.

Janirgalt desa ke loga saba parasurama kiya parasada
Jyo candana kaw pavana nimba puni candana karat
bahuta kila tama nibira udai dipaka Jyé harat
sribhata puni hari byasa saniita maraga anusarai

katha kiratana nema rasana hari guna uccarat
gobinda bhakti gadarogagati talaka dama sada baida hada
jaritgalt desa ke loga saba parasurama kiya parasada

Bhaktamala, verse no.137, p.784. A verse given in the
commentary to this and some other editions praises
the tilaka as being equivalent to a hundred baths, the
ornament of a woman and a king, and the essence
(tattva) of all ages; it beautifies and head of a
brahmin, is recommended in the Vedas, guarantees
success (siddhi), helps one to step across the three
worlds, and without it there worlds, and without it
there can be no profit from one's works.

utkarsa tilaka aru dama kau bhakta ista ati vyasa ke
Ibid., verse no. 92, p- 603.

moht bruddvanu raja so kdja

mala nmudrd syamabiiduni tilaku hamaran saja

jamuna jala pavana su hamarée bhojana braja kau naja
Bhakta-kavi Vyasaji, p.212

bhaye suta tia bata nipata navina kiya

eka ora sevd ¢ka ora dhana dharyo lhai

tisart ju thaura syama bariidant an chapa dhart

kart aist riti deklii barau soca paryau hai
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eka ne rupaiya live eka ne kisora jit ko

$rT kisoraddsa bhala tilaka lai karyau hai
chape diye svamt hariddsa nisi rasa kinau
vahf rasa lalitadi gayaw mana haryau hai

Bhaktamala (Bhaktirasabodhini tika), verse no.373,
p-609.
112.  jo tii mald tilaka dharai

tau ya tana mana brata ki lajja aura nivaha karai
kari balue bhdnti bharosau hari kau bhava sagara utarai
manasd bacd aura karmand trna kari ganatu dharai
satT na phirata ghdta fipara t sira stiiditra parai
vydsaddsa kai kiwitjabihart prita na kahit bisarai

Bhakta-kavi Vyasaji, p-246.

113.  janibe ko pana prthipati mana at
Y& duhar lai divat mala tilaka na dhariyai
mani ani prana lobha ketakant tyaga diye
chie nahin jata jani begi mari dariyai
blagavinadasa ura bhakti sukha rasa bharyau
karyau lai sudesa besa riti lagt pyariyat
rijhyau nypa dekhi rijli mathurd nivasa payau
maridira karayau harideva so nihariyai

Bhaktamala (Bhaktirasabodhini tika), verse no. 621,

p.904.

114. This version of the story is based on accounts given
by Tandan, pp-382-7, and Mital, pp.289-91. Dates of
Gokulanatha are given in SK pp.62-3, 128-9.

115.  jayati vitthala suvana prakata ballablua balt

prabala pana ka7 tilaka mala raklit
khanda pakhapda dandt otmutkha ditra kart
haryauw kali kila tuma nigama sakli
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Quoted by Mital, p.291. Tandan says that such an
incident is more likely to have taken place during the
reign of Shah Jahan, though all sectarian accounts say
otherwise. Tandan gives quotations from several
other poets which refer to this incident, the earliest
account of which is by the Gujarati poet Gopaladasa
Vyaravale, a contemporary of Gokulanatha.

Sirmha, p.335.

Ibid., p.337 and Maharajacaritra, pp.53-6. In the latter
the bindu applied by Sita is referred to as her
saubhagya cinha. an pp.134-5 the author states that

the biography of Ramaprasada was written shortly
after his death in 1804.

Sirhha, p.318.

An account of this incident, based on
Syamanandasataka by Syamananda's pupil
Rasikananda, is given in Sr1 Syamanandacaritaamrta
by Kanhaiyalala Adhikari, pp-34-6.

Haridasa Dasa, p-1%.

Information about these two sects is given by
Gosvami,pp.689-722.
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