b Ry i B B

The Lady Lilavati Ramanathan Memorial Lecture 1988

The Meaning of the Sivalinga

By

T. Nadaraja

UNIVERSITY OF JAFENA, SRILANKA
1989




Printed in Sri Lanka Ly Sridevi Printers (Private) Ltd.
27. Pepilivana Road, Nedimala, Dehiwala.




The Lady Lilavati Ramanathan Memorial Lecture is delivered
at the University of Jaffna in terms of an endowment established in
1981 by the Caiva Mankaiyar Capai (Saiva Women’s Association)
of Jaffna to commemorate the services of Lady Ramanathan, wife
of Sir Ponnambalam Ramanathan, K. C., CM.G., to education

and religion.

The 1988 Memorial Lecture was prepared by Professor Tambyah
Nadaraja, M.A., Ph.D. (Cantab.), Hon. Litt.D. (Jaffna), Hon.LL.D.
{Colombo), Emeritus Professor of Law, University of Colombo, and
Chancellor, University of Jaflna. It was read at the University
of Jaffna on 27th November 1988 by Dr. Kailasanitha Kurukkal,
Professor of Hindu Civilisation, before an invited audience,
with the Vice-Chancellor of the University, Professor A. Thurairajah,
in the Chair. :

"The text of the lecture appears in the present publication, which
also contains notes, a bibliography and an index. Most readers will
probably be content to read only the text of the lecture (pages 1 to 9)
without referring to any of the notes; but some of those who have
read the text through might wish to re-read the paragraphs of the
text along with the notes referred to in those paragraphs. The notes
contain references to authorities for statements made in the text and
to books and articles containing illustrations of /ingas and icons
mentioned in the text, as well as other relevant material.



The first two introductory paragraphs of the lecture were the
following;

When I was invited by the University of Jaffna to deliver
the Lady Lilivati Ramanathan Memorial Lecture  for 1988, {
accepted the invitation with pleasure—not only because Thappento be
the Chancellor of this University butalso becanse Lady Ramanathan
happens to be my grand--aunt. Although I did not have the privilege
of knowing her personally, I had heard from older relatives of mine
much about the persdnality and the work ol this cultured lady from
a foreign land who had mide Sci Lanka (and more particularly
JTaffna) her home. For her dedicated services to education the Uni-
versity of Ceylon at its very first Convocation in 1942 conferred
upon her the degree of Doctor of Laws honoris causa; and I still
remember vividly the impression created on me by the sight of her
austere figure as she stood up on the stage to receive the degree.

In the Preface to a book jointly planned by her and
her husband, in which the story of the Rainayana was
retold for young people, she referred to him as “‘my one Great
Friend, my Beloved Teacher, my Everlasting Light of Grace and
Truth”; while in his Introduction to that book he called her “my
Sahatharmini (help-mate in good works)”. This last description
was indeed an apt one for a wife who, for a quarter of a century,
had not only taken upon herself the burden of many routine matters
in order to free her distinguished husband for more important
activities in the spheres of politics, education and religion, but had
also shown a lively interest in all those activities. After his
death in 1930 she presided over the destinies of the two schools he
‘had established and administered various educational and religious
trusts until her own death twenty three years later.
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THE MEANING OF THE SIVALINGA

In the cult of Siva the most sacred object in both.Publlc a.nd
private worship is the pillar or column called the $ivalmga (Whlc_h
will be referred to hereafter as the /ingat). It has rlgl}tly been said
that the significance of the Jinga in the Saivite world is comparable
to that of the Cross in the Christian world.2  Yet it has long been
usual for many who are not Hindus, and even for some Hmdu-s w.ho
uncritically follow them, to regard the liiga as a representation of
the phallus of Siva. Thus, the Roman Catholic missionary, Abbé
J. A. Dubois, who worked in South India between 1792 and 18233,
described the linga as an ‘“‘obscene symbol” and ‘‘an insult to
decency.”* Over seven centuries ago a Tamil text of tpe Saiva
Siddhanta school of philosophy remarked on the difficulty of
understanding the true meaning of the /inga.> In this lecture we
shall consider the /inga in mythology, art and philosophy ar§d
endeavour to explain the meaning it holds for Saivitcg who worship
it today.

Of the various visual representations of Siva used in both
public and domestic worship anthropomorphic icons and the ani-
conic symbol of the Iliga are the best known.S There are several
well known anthropomorphic forms of Siva—such as Natardja, the
Dancing Lord; Daksinimirti, the “south-facing form’ of Siva
as teacher; and Somaskandamiirti, Siva with his consort Uma and
his son Skanda. But, however great the emotional appeal some of
these forms have for worshippers as subjects of their devotional
fervour, the linga is considered the miilavigraha, the “fundamental
form™ of Siva, as being the most abstract as well as the most
comprehensive in meaning of all the visual representations of Siva.
Consequently, it occupies pride of place in the innermost central
sanctum, the garbhagrha or “womb house”, of the temples of Siva;
while the anthropomorphic images are disposed in niches in the
outer walls of the garbhagrha, or in shrines in the corridors and

courts that surround it, or they appear on the gateway towers
(gopurams) of the temples.
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Lingas may be made of various kinds of materials. Those
intended for temporary use tobe discarded thereafter may be made
of ephemeral transitory (ksapika) materials, such as sand, river
clay, rice, sandalweod paste, flowers or molasses; while for more
durable lingas stone, metal, precious stones?, wood or earth may be
used.® Indeed the substance ofa linga may be any onc of the five
constituent eclements of the universe, the paficabhiras of earth, water,
fire, air and cther.® Lingas may be movable (cala lingas) or immo-
vable (acala lingas), and they may be man-made (manusa lingas)
or “self-born” (svayambhuva lingas), which are highly venerated as
they are believed to have come into existence spontancously and to
have existed from time immemorial.l0

The man-made immovable lingas made of stone, which are sct
up for public worship in temples, consist of three parts: the visible
cylindrical uppermost part, called the Rudrabhdga, the Rudra part
or Pgjabhaga, to which the rituals of the temple scrvice (pija) are
directed; and two lower parts that are not visible (because they are
inserted in and covered by the supporting pedestal)—the inter-
mediate octagonal Visnpubkaga, the Visnu part, and the lowest
square Brahmabhaga, the Brahma part.!! The visible Rudrabhaga
of the linga may be embellished in various ways. Thus, it may have
plain vertically demarcated Tacelsi?; or verticai and horizontai lines
may be inciséd on it and miniature lingas may be carved inthe spaces
formed by the intersections!3; or faces, busts and even full-length
figures, representing the five “faces” that are aspects of the total
reality of Sival4, may be carved on and project from the Rudrabhaga.
Apart from the immovable /ingas established for public worship,
smaller movable /ingas are used in private worship or are worn on
the person - for example, by members of the Virasaiva (*‘Stalwart
Saivas”) or Lingayat (“ngd wearer”) sect.!

It is interesting to speculate on the circumstances that may
have influcnced the choice of an upright pillar or column for the
linga. Tt has, for cxample, been suggested that the veneration of
Buddhist votive stipas or reliquary mounds, especially miniature
ones, must have contributed to the idea of a column as a religious
emblem.!6 But, whatever the merits of this suggestion, a more likely
prototype of the /iiga may be found in the stones, in the form of




megaliths, menhirs or dolmens, which in India (as in many other
countries all over the world) were erected to mark ilie places where
the bodies or the ashes of departed saints and heroes haye been
enshrined.'” Thus. in India, Saiva shrines with the fiiga in the
central sancium were built over the tombs of great saints'™*® and.
memorial stones (in Tamil virakkals, “hero-stones,”” or natukals,
“planted stones™), sct up on the graves of warriors who had fallen
in battle or of other persons whose heroism merited commemo-
ration, become invested with divinity in the course of time.!?

&

But those who are familiar with Tamil literature consider the
most probable prototype of the linga to be the kaniu, a small pillar
or post representing divinity which, according to early Tamil texts
dating from about the beginning of the Christian era, was established
for worship in public places.?® The word kantu is said to mean
“post’” or *pillar”’ and “post representing a deity’?! and the word
Kantali, the name for the divinity represented by the post, is a
compound of kantu and ali.?2 One meaning of the latter word is
“‘straw’'23, so that Kantali has been interpreted as meaning the *“‘post
to which the sacrificial victim was bound with straw or rope.”’**
Later Kantali was cxplained, in accordance with higher and more
abstract conceptions of the Divine, as “the supreme substance,
the Being above all cleinents of matter”s; in other words, as “the
Reality, transcending all categories, without attachmeur, without
form, standing alone as the Self.’'?s It may be mentioned here that

-in the temple of Siva at Kanrappiir, near Ticivirir, in Fanjivir
District, Tamil Nadu, he is worshipped as Natutarinzran, the Lord
(natan) of the Naturari or ““post planted in the ground.”#

We nmust now consider the meaning of the /iiga with particular
reference to the related myths and philosophical conceptions and its
representations in art. The word /inga means *‘sign” and, with
reference to a male, the distinctive sign of that sex, the phallus?s,
As the formless, transcendent, unmanifest Absolute, Siva has
no linga or distinctive sign®: ““Siva is signless (sexlesss), without
color, taste, or smell, beyond word and touch, without quality,
changeless, motionless.3? But as the Absolute in manifestation Sjva
is perceived through the distinctive sign of the linga, which is one of
the most abstract shapes under which the nature of the unmanifest




4

can be represented,’! as well as in a variety of more concrete anthro-
pomorphio forms.  “Siva as the undivided causal principle is
worshiped in the linga. His more manifest aspects are represented
in anthropomorphic images. All other deitics are part of a multi-
plicity and are thus worshiped in images.’® In the cult of Siva
the worship of limited and partial manifestations of his total reality
in anthropomorphic forms is regarded as a lower stage than worship
of the abstract /innga form??; but it is also recognised that a higher
stage than cven worship of the material, externally visible linga is
the worship of the subtle internal linga within the devotee's heart,?
and that the former is only a preparation for the latter.3%

The mythology of Saivism, which has grown up over a period
of about three thousand five hundred years, has been a rich source
of inspiration for many forms of art—literature, dancing, sculpture
and painting—and the myths have also served as popular vehicles of
'ﬁ\i!osophical teachings. “In the ongoing myth of Rudra/Siva
events unfold across the acons™$ and in many different settings
of place, and ‘“‘each new cosmos repeats and carries forward the
fundamental themes”.3 The kaleidoscopic theophanies of the
god in the myth are well illustrated by tho parts of it that relate to
the origin of the worship of the /inga. The essential feature of these
parts is that of the ascetic god who, when asked by Brahma the
Creator to procreate, refused to produce fallible mortals and turned
into a motionless pillar (sthanu)®® or who, according to another
version, castrated himself.3 When the severed limb fell to earth, it
raged about agitating the universe and its inhabitants; and it came
to rest only when Siva’s spouse, the Great Goddess, took it in
her womb (yoni). This resulted in the worship of the linga column
on a yoni pedestal.*® But another explanation of the origin of the
worship of the /inga is that it represents the burning pillar of fire
which, according to some versions of the myth, appeared between
" Brahma the Creator and Visnu the Preserver when, at the end of onc
aeon and the beginning of another,. they were each arguing for his
own supremacy—a pillar whose physical limits and meaning neither
could fathom, until Siva’s miraculous manifestation from within
the flames led to both acknowledging him as ths Supreme God?!
and to the establishment of the worship of the /inga on earth.42




Thus, two conc-:ptions of the linga emerge from the myth of
Rudra - Siva-—one that it represents the severed phallus i)f [11:;;
ascetic god who did not wish to procreate and the utl.u:r.thui it
represents the fisry pillar of light that appeared at th-: beginning of a
world acon. Although the latter is the sonception «.b.u.f'ihc vast
majority of Saivites have in mind when worshipping the ‘/l)z;;:rn‘ it is
necessary to consider the other view too and to explain its trug
meaning.

In this connzction we must notice some changes in the form of
the linga that took olace in the course of its histerical development,
Broadly speaking, the earlier /ingas are large and realistically phallic
in appearance® ; but gradually, from the period:of the Gupta
kings (fourth to sixth centuries A.D.) onwards up to late
medieval times, there was a reduction in the size of the /inga
and its naturalistic appearance was also subdued until it assume.d
the form of an abstract pillar or column, a form which has conti-
nued to modern times.#*  Another historical development was the
change in the nature of the support for the upright /inga. Origina[l}."
the pillar established for worship as a linga rose from the ground
or from a plinth and it was not set (as it is nowadays) within a
supporting pedestal (pitha) with a projecting spout at its upper
end  (which serves the purpose of draining oft the water poured.
aver the [inga in the conrse of rituals)4s A square pitha for the
linga was introduced in the first century A. D., and pithas that were
octagonal and circular in cross-section appeared in the seventh and
cighth centuries.* The introduction of the circular Pitha led to the
interpretation of if as a Yoni, the female principle complementing
the male principle of the /inga®?; and the two in conjunction - the
male principle being Cosmic Spirit (purusa) and the female Cosmic
Substance (prakri), the imperceptible substratum of the phenomenal
world —were cnvisaged as responsible for the manifestation of the
world.# This was a late development, which has been traced to
the influence of Tantric® ideas.50

These twin fundamental principles of duality pervade the cos-
mos,3! and in describing the blending of the two sexual metaphors
incvitably came to be used.52 But in this context the linga and the
yoni should be suggestive of no improperideas, since they are symbols
of the mysterious creative force which rules the universe, mani-
festing itself unceasingly in the transitory forms of the universe and
individual creatures. This great force was one of the earliest
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subjects of worship not only in India but in many other countries
throughout the world; and the veneration of an upright columa or
pillar (like the /iftga) in some form or other, regarded as a symbel
of the link®* between the iwo sexes and of the force that kept the
tribe together and ensured the continuity of the human race, became
a fundamental feature of both religion and philosophy.** It is
relevant to point out that the appearance of the /inga in its conven-
tional form and the rituals for its installation and worship% have
for centuries been. perfectly decorous’?; and the linga is never
associated in the minds of its worshippers with anything but feelings
of the purest reverence and devotion. But this reverence is not
based only on the view that the linga is a symbol of Siva as the
source and the embodiment of cosmic encrgy. There are also
other conceptions evoked by the linga, even when it is regarded as
the phallus of Siva, which we must now consider.

Images of Siva have been known for over two thousand years.
Some of them show his standing figure carved on the front of the
stone column of the /iga 1tselfs8; while others show him in various
anthropomorphic forms, sometimes with the/linga erect (@rdhvalinga).
This last feature is found in iconic representations of many forms
of Siva,® including Siva absorbed in yogic contemplation.® This
last form especially, the ithyphallic yogi. raises the guestion of the
true meaning of what has been called *‘the central paradox of Saiva
mythology, [that] of Siva, the erotic ascetic.’®! The explanation
of this paradox is that, although the erect phallus of images of Siva
is ordinarily thought of as a sign of erotic stimulation leading to the
rolease of the seeds of procreation, it is in the eyes of initiates in the
doctrines of Tantric yoga a sign of continence and chastity,$> not
of licentiousness. The ascetic who, without expending his procrea-
tive .powers, conserves and concentrates them within himself by
yogic disciplines,@ is believed to be qualified 1o attain  supreme
mystical realisation. Thus, Siva. as the ascetic god who, refusing
to procreate, became a pillar or castrated himself* and also as
Yoge$vara, the Lord of Yoga, “‘stands for complete control of the
senses and for suprenic carnal renunciation.”'¢

Conscquently, both the linga pillar in the temple (which, it
must be noted, rises from the pedestal with its head pointing
upwards, away from the latter and without penetrating it) and the
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erect linga of anthropomorphic images of Siva are to be understood
s connoting the control of sexual power and its transubstantiation
within the body of the yogi from the earthly to the transcendental
plane.®  This conmotation is most clearly indicated in. but is
not restricted to, the mukhaliiga (“face linga™),7 which by the
unified combination of phallus and face® forms a ‘‘symbol of
the ascent and transmutation of sexual into mental power, =
channeling of the procreative into creative faculty.”’s

The other view of the /iiiga that emerges from the myth of
Rudra-Siva is that the /inga represents the fiery pillar of light that
appesred in the primaeval darkness at the beginning of a world
aeon. This is the conception that the vast majority of Siva’s devotees
have in mind when they worship the /liiga. This cosmic pillar of
light is in fact a form of the Axis Mundi,’ the central vertical axis of
the universe connecting the netherworlds, the earth and the hea-
vens’t; in this Axis of Existence every cosmic process has its begin-
ning, its sustenance and its end. Etymologically the word linga is
said to be derived from two roots, /i ““to dissolve”’?2 and gam “‘to go
out”; so that linga*‘means the ultimate Reality into whom the crea-
tures of the world dissolve and out of whom they evolve again.''7
Thus, as a form of the dxis Mundi the linga is a visible symbol
of the formless Parama - (or Para-) $ivam ( “Supreme Siva” ),
Ultimate Absolute Reality’.

The fiery linga has been “equated with the shaft of light or
lightning (vajra, keraunos) that penetrates and fertilises the yoni, the
altar, the Earth, the mother of the Fire, for ‘light is the progenitive
power.'"? The language of sexual metaphor thus used with referen-
¢z to the linga regarded as the cosmic pillar of light representing
the Absolute connccts that concept of the /inga with the view that
it represents the phallus of Siva. For, as we have seen,” the
phalius of the ascetic god, the Great Yogi, is not so much a symbol
of procreative power as of such power, controlled by yogic disci-
pline and transmuted mentally to the enlightening wisdom that
leads to Ultimate Reality. In this way a link is established between
the two apparently divergent concepts of the linga which emerge
from the myth of Rudra-Siva; and we would be justified in saying
that devotees of Siva regard the linga as a visible symbol ofinvistble
transcendental Divinity, a4 symbol which evokes the presence
not merely of the creative energy of Siva but of his Total Reality.”?



A distinguished Western scholar, Stella Kramrisch, has
written: ““There is no object in the world of Siva more sacred than
the finga™.... In the world of Siva the significance of the linga is
comparable to that of the Cross in the Christian world, and that of
the figure of Siva with the linga orof the faces of Siva together with
the shape of the linga to the figure of the Savior onthe Cross™.” It
has been said of the Cross thatit “‘bespeaks evolution in religion....
It begins with one thing® and cnds with another.”8! This statement
would be equally true of the linga.

We have now considered the /itga with referenceto the myths
of its origin and in relation to changes that took place, in the course
of historical development, in its external form in art as well as in
the philosophical conceptions as to its meaning. We have seen
that the two chief views of the origin of the /inga that emerge from
the myths are that the /iiga represents the cosmic pillar of light that
appeared at the beginning of a world acon®?and that it represents the
severed phallus of the ascetic god who had refused to procreate.$?
The former is the view of the linga that is held by most Saivites
who worship it, in temples and in homes, as representing Siva
conceived as the supernal Light of the World and the Axis of
Existence.*

The other view of the linga as representing the phallus of Siva
Las often been misunderstood. We have already mentioned the
description of the linga as an “obscene symbol” by the French
missionary Abbé Dubois.85 In thus describing it he was expressing
“the point of view of the religion which has prevailed in the West,
in which the dominant sexaphobic complex considers the sexual act
impure and not swceptible of being made sacred,’®  whereas
“the sacralisation of sex... was achieved by many traditional
civilisations,’®” including the Hindu. Apait from this, the Abbé
himself conceded that “the obscene symbol contained an allegorical
"meaning and was a type, in the first instance, of the reproductive
forces of nature and the generative source of all living beings’$8—
in other words, that it was a symbol not of the individual scxuality
of Giva but of his cosmic creative energy. We have explained
above other ideas relating to the lisga when it is regarded as repre-
senting the phalius of Siva, which suggost an even higher conception
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of its meaning than as the symbol of cosmic creative energy—namely,
that it also connotes the control of sexual powers by yogic disci-
pline and their transmutation mentally to the enlightening wisdom

that leads to Ultimate Reality.%

In the light of thesc considerations, it is clearly quite misleading
1o describe the fiiga as a phallic symbol unless the prefound philo-
sophical ideas which elevate the phallic elements”® in the concept
of the symbol are emphasised. These idcas are unfortunately
unknown to most of those who use the phrase “phallic symbol™
as a shorthand modc of expression.9! But the use of that phrasc
without reference to those ideas results in what has been called “the
degradation of the symbol’’®?; for “‘when the mind is no longer
capable of perceiving the metaphysical significance of a symbol,
it is understood at levels which become increasingly coarse.”®
A modern Christian missionary (who possessed a much better
understanding of the origins and historical development of both
Hinduism and Christianity than was possible at the time when the
Abbé Dubois wrote in the first quarter of the nineteenth century)
has rightly declared; “When thinking of sexual symbolism one’s
mind should remain on as lofty... a plane as that for which the
symbol stands. One should no more degrade this [/inga] concept
than one would the concept of the New Testament where the Church
is said to be the bride of Christ, a concept with as much grist for
the mill of the vile-minded as the other."%*
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NOTES

Writers in English use finigan (which in  Sanskrit is the nomi-
native case of the neuter noun) and /inga (the uninflected base
foim of the same word) interchangeably. In the present article
finga is used, except in quotations in which fingan appears.

Kramrisch (1981a), p.xvi.
Dubois (1924), pp vii. xi. and xxviii.
Op. cit., p. 631.

Arulnanti Civacarya, Civaddnacittiyar, Cupakkam {c. 1253)
£.69.

There ace also verbal representations (such as mantras) and
visual representations other than anthropomorphic icons and
the linga (such as yantras or abstract geomeirical linear dia-
orams).

Crystal (sphatika) lingas arc highly regarded, “because...
the crystal ... has no colour of its own but reflects the colour
of the object with which it comes into contact signifying that
Siva becomes what an ardent devotee desires Him to be. He
is the source of all colours and all colours merge in Him."”
(H.H. Sri Chandrasckharendra Sarasvail in Anon. {1969),
». 180).

Piirva Karanagama 30.5,6, transl. Curtis (1973), p. 65.

Tamil traditions associate these lingas with particular temples
in the Tamil land—temples situated in Tiruvarir and Kafici-
puram (earth), Tirnvanaikkaval (water), Tiruvannimalai (fire),
Kilahasti (air), and Chidambaram (ether), for the last of
which see n. 74 ad fin.

Some texts give lists of sixty eight svayambhuva lingas (see,
c.g., Rao2 (i) (1916), pp. 82-85). A svayambhuva linga that
is not immovable is the linga of ice in a rock cave in Amarnath,
about 80 miles from Srinagar in Kashmir. This linga gradually
forms in the bright half of a lunar month (culminating in its
fullness on the full moon day) and gradually melts away in the
dark half of the month. (Daniclou (1984), p. 58 and Plate 5;
Anon. (1940), pp. 321-322).
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Rao 2 (i) (1916), pp. 87, 99. The three parts of the linga thus
represent the three high gods of Hinduism. {Linga Purana
1.74.19-20 and 11.47.11, transl. B.S., v(1973), p. 368 and vi
(1973), pp. 767-768): and the Female Principle, thought of as
Siva’s consort, is also represented in the supporting pedestal
(Linga Purana I. 74.20-21 and 1I 47.8-10, transl. ibid. and
Siva Purdna 1.1 1.22-23, transl. B.S.,i (1970), p. 69; and sce
p. Sat n. 47).

The legend relating to the linga in the Kaccapesvara (“Lord
of the Tortoise”) Temple at Kadcipuram, Tamil Nadu,
illustrates the Tamil Sajva view of the supremacy of Siva over
the other gods. Siva, after destroying cverything in the
universe in onc night, danced with his consort and then,
appearing in a linga of light, recreated everything he had
destroyed. Brahma paid adoration to this Iinga and obtained
the power of creation; while V isnu, who in the form of a
tortoise had terrorised the area, was subdued by Siva and
forgiven upon worshipping the /iiiga. (Kaficipuranam 23.1-12,
summarised in Dessigane, Pattabiramin and Filliozat (1964),
pPp. 29-30).

See, e.g., the fiign from Tiruvorriyiir in Rao 2 (1), Plate X
Fig. 3. :

See, c.g., the linga from Tiruvorriyir in op.cit. Plate VIII
Figs. | and 2, the latter of which is a sahasra (*‘thousand™)
linga containing a thousand minjature lingas.

The doctrine of the five faces (paicavakira) of Siva, which
represent aspects of his total reality, has many applications
in Saiva philosophy, ritual.and art (sce, e.g., Gonda (1970,
pp. 42-44, 47-48; Kramrisch (1981b), pp. 182-189). In art
the five heads appear in imeges of Sadagiva, the *‘Eternal
Siva” (see, c.g., Sharma (1976) Plates XV, XVII, XX-XXIV).
and also in mukhaliagas (“face lingas™). Usually only four
of the five faces are depicted, looking out inthe four directions
of space, the fifth on the top being implied. The number of
faces of a mukhalinga in the inuermost sanctum of a temple
would normally correspond to the number of doors of the
sanctum (Banerjea (1974), pp. 460-461); where there is only one
door, the single face implies the others (Kramrisch (1981a),p. 3):

G A e zowe
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They are averse to the worship of Siva in anthropomorphic
forms and regard the linga as the most sacred symbol of Siva's
divinity. “The distinctive mark of Virafaivism is... the
wearing of a linga upon the body.... The linga... becomes
symbolic of the presence of god in the body galvanising ... cvery
cellin it.... The linga... is given by the guru to the body
at... birth. It should always be borne on the body from...
birth to... death.” (Kumaraswamiji (1956), pp. 100, 102.)

Fergusson (1876), p.167; Havell (1908), p. 56 n.1. Sir Charles
Eliot, ii (1954), p. 143, points out that scenes like that depicted
in Grunwedel (1901), p.29 Fig. 8 could easily be supposed io
represent worship of the linga.

Thor Heyerdahl (1986), pp. 271-2 reporis: “Both in Sri Lanka
and here, onthe Malabar coast [of South-West India] 1 had
come across sacred sculptures of the phalloid form we had
excavated in the Maldives. [See op. cit., p. 127]. Here,
among ... Hindus, they were still in ritual use as Shivalingam
{while] similar sculptures ... in Sri Lanka were considered
to be miniature stupas.”

Many ideas have contributed to the veneration which artackes
to such stones: see generally Eliade (1976), chap 6.

Even after cremation became the chief. method of disposing of
the dead in Hinduism, the bodies of spiritually advanced
persons, who were believed to have reached God and attained
liberation from the cycle of births, were not cremated but
buried (Eliade (1958), p. 422), usually seated in a yogic
pose. (Siva Purina, Kailasa-samhita, chap. 21, transl
RS, iv (1970}, pp. 1760-5.)

See, o.8., Aravamuthan (1931), chap.$, where many references
tent Tamil texts and South Indian inscriptions are given.

Compare Nagaswami (1980), pp. 51-54.

10 al

E.g.,. Pattina_pp.ﬂlf‘.i 248-9, Akandniiru 307 (both referring to a
public hall (potiyil) containing a pillar in which a ged dwells).

I L. 2 (i) (1962), p.719. The word is said to be derived
from the Sanskrit skandha (ibid.)

T.L. 2 (i) (1962), p.218.
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T.L. I (i) (1956), p. 162.

P.T. Srinivasa Aiyangar (1930), p. 22. Another interpretation
is that Kantu refers to the withered stump of a sacred tree and
aii means *‘to destroy’’; so that Kaatali refers to a stone post
installed for worship to replace a sacred tree which has been
destroyed by the ravages of time (G. Subramania Pillai (1948),
pp. 123-4).

Srinivasa Aiyangar (1930), p. 22.

Naccindrkkiniyar in his comment on Tolkappiyam, Porulati-
karam, ii, 88, transl.  Arunachalam (1981), p. 116, Cf. the
Tamil verse quoted by Naccinirkkiniyar (Ganesaiyar (1948),
p. 302), describing Kantali as: “Standing by liself, propless
and formless, for all things It is the mainstay, Eternal Bliss,
transcending word, deed, thought and wisdom’s flight, It is
the pure, stainless Light””. transl, Subramania Pillai (1948),
p. 123, slightly adapted). In passing we may note that
the Tamil texts relating to the kantu and to Kanraii do not
connect them with the phallus, with which (as we shall see)
the linga is sometimes identified.

Natu - rari T.L 3(v) (1929) p. 1807 aund 4 (i) (1963
p-2143). According to the local tradition a devotee of Siva,
who was married to @ Vaisnava husband, used secreily to
worship the post to which calves were tethered as Siva; and
when the husband, observing this, cut the post with an axe,
Siva emerged from the post. Consequently, the place was
called Kanrappir (“‘calf-post-place”) and the god established
there was called Natutari (Suppiramaniya Pillai (1912), 0.85).
Siva is referred to as Kanzappiir Nafuteri in Tamil hymns of
Appar (Ticumurai 6.61).

“The distinctive sign through which it is possible to recognise
the nature of some one is called a finga’ (Siva Purana 1.16.106,
transt. Danielou (1964), p. 222).

Svetaévatara Upanisad 6.9.

Linga Purana 1.3.2-3, transl. Daniclou (1964), p. 222.
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“From the signiess comes forth the sign, the universe. This
sign is the object of word and touch, of smell, colour and taste.
It is the womb of the elements, subtle and gross”. (Linga
Purdna 1.3.3-4, transl. Danielou, ibid.)
Karapatii (1941-2), iransl. Danielou, ibid. Cf. Siva Purina
Vidyesvara-samhitd 5.8-15, 17-24, transl. B.S.. 1. (1970) ,pp. 50
-51 and Skanda Purana Kasi Khanda 97 (Ksetratirthavargana)
5-6. The last sentence of the quotation from Karapatri
requires some qualification. For Visnu and Devi, the Goddess,
are worshipped in the aniconic forms of a salagrama stone
(Krishne Sastri (1916), p. 70) and a Sri Yantra or Chakra
respectively. But these are not placed as the sole object of
worship in the central sanctum of a temple (as the linga is),
zlthoungh they may be given pride of place in domestic worship.
(op. cit., pp. 70-71, 222; Banerjea (1974), p. 394.)

In a temple of Siva the installation of a linga is considered
primary, while that of anthropomorphic images is secondary;
and a temple with the latter is ““‘unfructuous’ if it has no linga
(Siva Purina Vidyesvarasamhiti 9.46 (transl. B.S., i (1970),
p. 63). The Pirva Karanagama 30.7, 8 (transl. Curtis (1973),
p- 66), considering different representations of Siva for worship,
states that a painted canvas is superior to a transitory finga
(made for ephemeral use, see p.2 above), “‘a bas reliei superior
to a canvas, an image better than a bas relief .... A Lingam
is more excellent than an image. Superior to a Lingam (is)
the Formless.” :

Ramana Maharsi, the great sage of Tiruvannamalai in Tamil
Nadu, declared: “The jiva [life principle], :which is the
Sivalinga, resides in the heart-lotus,... The body is the temple;
the jiva is God (Siva). If onc worshins Him with the ‘Iam He’
thonght, one will gain release.” (Osbome (1968), pp. 26,27).

Siva Purana Rudrasamhiti 1.12.51-58, transl. B.S. i, (1970),
p. 228; Linga Purana 1.75. 19-22, transl. B.S., v, (1973),
p- 371; cf. Kirma Purana 2.11, 94-95 and 98-99, transl. B.S.,
xxi, (1982), p. 384.

Kramrisch (1981 b), p. 110. : .
Op. cit., p. 120.
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“Keeping the semen drawn up, Sthanu stood still until the great
deluge. Because he said ‘Herc I stand (sthito’smi), he is
known as Sthanu (one who stands).” Viamana Puridna 10.64,
transl. Kramrisch (1981 b), p. [19. ¢f. Mahabharata
Anusasanaparvan v. 7510: Ysince, standing  aloft, he
consumes the lives of men and since he is fixed and sinee his
Linga is perpetually fixed, he is therefore called Sthanu’.
{transl. Muir, iv (1873), p.405). For Rudra-Siva as Sthanu
see generally Kramrisch, op. cit., pp. 117-122.

Op. cit., pp. 127-133 and 153-158.
Op. cit., pp. 241-3.

For this Lingodbhavamirti, ‘‘Linga Manifestation Form®
see, e.g., Linga Purana 1.17 For three sculptural representa-
tions of this form from South India see, ¢.g., Munshi (1957)
p. 110, Meister (1984) Plate 194 and Banerjea (1974) Plate
XXXI Fig. 4 (11th century, Brhadi$vara Temple, Tanjavur);
Kramrisch (1981a) p. 10 (12th century, Metropolitan Museum
of Art, New York); and Zimmer (1946) Fig. 30 and pp. 130-1
(13th century, Muséc Guimet, Paris).

Kramrisch, op.cit, pp. 158-161. In a few Sanskrit Purinic
versions (c.g., Yamana Purdna 6.57-73) of the Lingodbha-
vamiirti, the cosmic pillar of light is a transfiguration of the
dismembpered limb of Siva; but most versions (e.g. Kirma °
Purdna 1.26; Linga Purdna 1.17; Siva Purana Jidngévara-
samhitd2) do not connect the two. Nor does the Tamil
Kantapuranam.

E.g, the finga in the Parasuramesvara Temple at Gudimallaim
Chittoor District, Andhra Pradesh (Rao 2 (i) (1916) Plates 11
and III; Coomaraswamy (1927) Fig. 66; Eck (1983) p. 70.)
The Gudimallam /inga is ascribed to the 3rd - 2nd century B.C.
by Kramrisch and Srinivasan in Meister {1984) at pp. 3 and
33-4,to the 2nd century by Sharma (1978-1979), pp. 50-54,
and fo about 50 B. C. to 50 A.D. by Mitterwallner in Meistes
(1984), at p. 19. However, Sarkar (1986),{pp. 118, 120 ascribes
it to the 4th century A.D.

For a detailed analysis of the development of the form of the
lifga see Mitterwallner in Meister (1984), pp. 12-20, summari-
sed at pp. 26-27.



Banerjea (1974), pp. 169, 456.
Miitcr\\'alluer (1981) in Meister {(1984), pp. 26-27.
Kramrisch (1981b), pp. 80, 167

“The symbol of the Supreme Man (purusa), the fur.micss., -ihc
changeicss, the all-seeing eye, is the symbol of :na}scu‘hmty,
the phallus or linga. The symbol of the power that is Natur‘c.'
aeneratrix of all that exists, is the female organ, the yo_m,’
(Karapatri (1941-2), p. 154, transl. Danielou (1964), p. 223).

The Ziga column surrounded by the yoni pedestal has thus been
taken as representing sexual union and the combination of
the two has been regarded as a symbol of androgynous biunity,
representing Siva and Sakti, the primordial parents of the
universe. The anthropomorphic symbol of this biunity is the
figure of Siva as Ardhanariévara, the “Lord who is half {(urdha)
woman (ngri),” whiclh js male on onc half of the body and female
on the other. This figure is sometimes found carved on the
column of the /inga (cfn. 58 below). In the temple of
Kanapper (Kalaiyarkoyil), Madura District, Tamil Nidu,
there is a linga the right side of which is black and the left
golden in colour, which according to the local legend was the
result of Siva fusing with a part of the golden-hued goddess
Gaurl, who had demanded that he marry her so that they
might never be separated again (Shulman (1980), pp. 268-270}.
The goddess component of the /iniga is also shown in icons
depicting her emerging from the linga (sec, ¢.g., Banerjea(1974),
pp. 508-9 and Plate XLV Fig. 2, Huntington (1985), Fig. 18.29
p. 410 and p. 409 u. 17); cf. Jung (1967), pp- 209, 221 and Plate
29), which are counterparts of the much more common repre-
sentation of the Lingodbhavamiirti or Siva emerging from a
pillar of firc (sec p. 4 above for this myth of the origin of
the Jinga)

“Opinions of what Tantrism s are quite diverse.... Tantra
is essentially a method of conquering transcendent powers and
of realising oneness with the highest principle by yogic and ritual
means—in part magical and orgiastic in character ....
Tantrics take for granted that ... the macrocosm and the micro-
cosm are closely connected. The adept ... has to perform the
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relevant rites on his own body, transforming (it) into a
‘cosmos’.  The macrocosm is conceived as a complex system of
powers that by means of ritual - psychological techniques can
be activated and organised within the individual body- of the
adept.... Tile"femtric movement is [often] inextricably inter-
woverl with Saktism.”” (“Hinduism,” Enc.Brit., Macropaedia,
viii (1974), p. 896). Saktism regards the goddess as the energy
(Sakti) and as the activating power of a divine couple, of whom
the male deity is thought of as passive until activated in an
union which gives rise to all the manifestations in the universe.

Mitterwallner (1981) in Meister (1984), pp. 26-27; cf. Banerjea
(1974), pp. 456 and 169. In the earlier phases of the develop-
ment of the /inga form (when the idea of the sexual union of
Siva and his cousort was absent), the linga was a symbol of
fecundity and fertility, resulting in prosperity (Mifterwallner,
op.cit., pp. 26-27).

Daniclou (1964), pp.34-5, 44,223-4. “Every being ... of the
masculine sex should be known to be of Icana [Siva], while
every being ... of the feminine sex should be known to be of
Uma [Siva’s consort]. This universe of mobile and immaobile
creatures is pervaded by [these] two kinds of forms.” (Maha-
bhirata Anus$dsanaparvan 14.231, ftransl. P.C. Ray (1893)
p.74). Cf. Civaiana Cittiyar, Cupakkam 1.69 which says
that throughout the universe God has created forms which
are similar to each other but also distinguishable in respect of
the differences between males and females ana that Life itself
has arisen from the intcraction between Siva and Sakti, his
power or energy regarded as his consort.

For the widespread use of sexual symbolism in various religious
traditions, including Christianity, sce Coomaraswamy (1938)
in Lipsey, ii (1977), pp. 231-240.

Monier-Williams (1891), pp. 224-5; Eliot, ii (1954), p. 144. In
“the linga we worship Siva who pervades all individual genera-
tive powers.... From the relation of /iiga and yoni the whole
world arises. 1t 1s divinity which under the form of all indi-
vidual lingas enters every womb and procreates all beings.”
(Karapatri (1941-2), pp. 154, 163, transl. Danielou (1964),
pp- 227, 225).
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“The Sanskrit Lexicon gives the word link as closely related
to [the word /inga)]” (Carpenter (1927), p. 87).

Carpenter (1927), pp. 87-91 and (1920) ch. I5. Several traces
of the reverence for the nrgans of generation and of the sexual
symbolism connected with them have persisted down to modern
times in some practices followed in even Christian countries
{se¢, e.g., Danielou (1984), pp. 57, 60, 61; Mees (1985) p. 40).

See, e.g., Agni Purana ch. 95; Linga Purana [ chs. 27, 79;
Kirma Purana 39. [-12.

Rao 2 (i) (1916), pp. 70-71; Eliot. i (1954), p. i43; Wilson
(1862), p. 64.

E.g8., the Gudimaliam /liiga (sec n. 43 above) and the linga ol
the late Ist or the early 2nd century A. D. [rom Mathura, Uttar
Fradesh (Kramrisch (1981a), no. 10 p. 11 and (19810), p. 166).
Sometimes the figure of Siva as Ardhanarisvara (see n.48 above)
is carved on the linga: e.g., the linga from Agroha, Haryana,
now in Gurukul Jhajjar near Delhi, and that from Mathura.
now in the Victoria and Albert Museum, London, both dating
from between the 2nd and 4th centuries (sce Williams (1987),
Plates 1,3,5 and pp. 299-301).

The first known occurrence of the juxtaposition of an icon of
Siva and the lidga was in the Gudimallam liga (see n. 43),
and it has been suggested that the sculptor felt it necessary
to carve the figure of Siva on the /inga because at that time the
connection between Siva and the worship of the fitga had not
been definitely established (Banerjea (1935), p. 39, following
the carlier suggestion made by Bhandarkar in 1921).

E.g., Siva dancing (Gaston (1982) Plates 15, 16, 17b, 36a, 36b
37, 38,90, 91, 94; Sivaramamurti  (1974a) Figs 9,172, 173,
174,202, pp. 172,298, 299, 300, 322); Siva as Ardhandgis-
vara (Huntington (1984), Fig. 227); Siva seated or standing
with his consort (Kramrisch (1981a), Plate 50 p. 60, Plate 54
p. 65 and Plate 47 p. 56); Siva as Bhairava (op. cit., Plate 92

p. 112).

E.g., Siva as Lakuli$a, a Saiva teacher of about the Ist or 2id
century A. D. who systematised the doctrines of the Pasupata
scct of Saivism and came to be regarded as an incarnation of
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Siva (Banerjea (1974), p. 480). For various types of Lakulisa
images see Shah (1981) and Mitra (1981) in Meister (1984),
chs. 7 and 8 and the anncxed Plates. Siva as the Lord of
Wisdom has two forms - Lakulisa and Daksinamiirti, the latter
being more comunon thanthe former in South Indian temples
(Sivaramamurti (1974 b), p. 78).

O’Flaherty (1981), p.4.

“It is the linga, raised up, which the rishis, gods, gandharvas
and apsarasas worship .... When his liiga remains constantly
in a state of chastity and people reverence it, this is agreeable
to the great god” (Mahabharata, Anusisana-parvan v. 7516,
transl. Muir, iv (1973), pp. 405-6).

“Control of the seminal fluid is thought to entail control of all
passions and the achievement of desirelessness”. (A. Bharati
(1965), p. 294). “‘The inner reabsorption of the seed is ... the
drinking of the elixir of immortality [which] requires complete
mental control.... Thus the yogi alone drinks the ambrosia,
which the man of the world spills.”” (V. S. Agravala (1937),
p. 497, transl. Danielou (1964), p. 77).

For the myth sce p. 4 above.

A. Bharati (1965), p. 296.

Kramrisch (1981b), pp. 12, 164, 180-181, 242-3, 249, 430.
See p. 2 above.

The taces appear at the top of the cylindrical part (called the
Rudrabhaga) of the conscerated linga in the temple, which is
composed of the Rudrabhiga and two lower parts, the Visnu-
bhaga and the Brahmabhage {(see p. 2 above). It may
bs added that the body of a follower of Siva which by his
devotions has become imbued with Siva’s presence is also
regarded as a /inga consisting of threc parts: the part below the
navel, the Brahma part; that from the navel to the armpit, the
Visnu part; and the face or head, the Siva part, which,
significantly, corresponds to the phallus of Siva (Siva Purina,
Vidycévara Samhita, 17.143-146, transl. B.S,, 1 (1970), p. 117).
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Kramrisch (1981b), p. 181;cf. p. 430.
Coomaraswamy in Zimmer (1953), p. 128n.

For the sacred site (¢.g., mountain, temple, palace, city) which
is identified with the centre or navel of the universc as being
the place through which the axis mundi passes see M. Eliade
(1976), pp. 374-9. Two well known Indian sites of the locali-
sation of the axis mundi in the form of the linga of light are
Kasi (Varanasi) and Tiruvannamalai.

Liis related to faya ‘“dissolution”: *‘everything is dissolved in
[the linga].” (Litiga Purana 1.19.16, transl. B.S., v. (1973).
p. 69).

Kumaraswamiji in Radhakrishnan (1952), p. 399. Cf. Supra-
bhiedagama, cited in Rao 2 (ii) (1916), p. 364: “‘the linga is
so called because at the time of destruction beings dissolve
into it and at the time of creation they emerge from it”.

Kirma Puranpa 1.26.78-85, transl. B.S., xx (1981), p. 227. “In
the linga dwell all the gods” (Skanda Purdna, transl. Danielou
(1964), p. 228): ‘“‘nay, everything beginning with Brahma the
Creator and ending with an immobile thing is founded on ...
the unchanging Linga.” (Linga Purana 2.46. 15-21, transl.
B.S., vi (1973), p. 766).

A similar view of the /fnga is reflected in some temple rituals.
For example, in the Natardja Temple of Chidambaram in
Tamil Nadu (which Tamil Saivites regard as being The Temple
par excellence), the priests invoke in the /inge nine of the higher
tattvas or transcendental principles in the evolution of the uni
verse: from the bortom upwards in ascending order of subtlety
these are Brahma, Visnu, Rudra, Mahesvara, Sadasiva, Bindu,
Nada, Sakt: and Siva;and then in the space above the linga
they invoke whatis sometime called the Akasa Tatrva which is
the source of all the other attvas (Nagaswamy (1984) in Meister
.(1984), pp. 178-180 and Nagaswamy (1987) in Nagaraja Rao,
1(1987), pp. 241-2). Akasa, “‘ethereal space’ is the primary and
most subtly pervasive manifestation of Divinity and is an
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invisible symbol of Ultimate Reality; and the akasa cuclosed
by the walls of an otherwise empty chamber is soinetimes
described as constituting an akasa linga - as in part of the Cit
Sabha (“‘Hall of Pure Consciousness’”) of the Natardja
Temple of Chidambaram (sce n. Y above).

Coomaraswamy in Zimmer (1953), p. 128 a. *“In the older
Christian nativities it is represented by the Ray that extends
from the sun above to the interior of the cave in which the
Earth-goddess bears her Son’. (ibid.) For Light as the
progenitive power sce Taittiriya Samhita 7.1.1.1, Satapatha
Brahmana 8.7.1.16 and M. Eliade (1971), pp. 3-4.

In the Vedic imagery the linga of light was conceived as the
arrow (bdna) piercing the earth and the heavens with ifs two
ends. (V. S. Agrawala (1984), p. 44; cf. pp. 3, 43). Siva’s
arrow is the vehicle of his energy, no less than the /inga, with
which it has becn equated. (Zimmer, op.cit., p. 187).

See p. 6 above.

Many legends, iltustrated in iconography and painting, des-
cribe Siva as emerging out of the /inga to help his devotees: e.g.,
Markandeya and Sveta, who were about to be removed by
ihe God of Deaih (sce Kramrisch {1981a), pp. 48-9 and 221).
Compare also the legend of Siva emerging from a finga to
help his devotee Tinnan or Kannappan (the “Eye Dcvotee™)
at Kalahasti (see n. 9) (Pope (1900), pp. 141-5).

Kramrisch (1981a), p. xv.
Op. cit., p. xvi.

«The well-known T-shaped cross was in uscin pagan lands long
before Christianity as a representation of the male member
and also at the same time of the ‘tree’ on whichthe god ... was
crucified; and the same symbol combined with the oval (or
voni) formed the Crux Ansata ... of the old Egyptian ritual
— a figure whish confesscdly indicates the conjunction of the
two sexes.” (E. Carpenter (1920), p. 183). It has even been
said that the “fundamental basis of Christianity is more purely
Phallic than that of any other religion now existing.” (Hannay
(1913), pp. 25, 257).
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S. Rocco (1898), p. 6.

See p. 4 above.

See p. 4 above.

Sec p. 7 above.

See p. 1 above.

Evola (1971). p. 179, transl. Danielou (1984).. p. 151.

Ibid.

Dubois (1924), p. 631. I1. K. Beauchamp, an editor of Dubois’
book, points out (op. cit.,, p. 111 n.1 at p. 1i2) that the
obscenity “‘is from the European point of view. From the
Hindu point of view [it] symbolises spiritual and religious
truths connected with the divine origin and generation of
mankind.”

See >pp. 6-7 above.

See, ©.g., the reference to the phalius in one version of the

myth reiating to the origin of the liiga (p. 4); the natu
appearance of early lingas (p.5); and the late devclopment
associating the linga column with its pedestal interpreted as
the yoni {p.5)

They are not known even to educated Hindus, except those with
a scholarly knowledge of the Tantric background (Bharuti

(1965), p. 296).

To use the language of Mircea Eliade (1965, p. 100 {(where he
is referring to the theme of the androgyne).

Ibid.

Piet (1952), p. 147 a. 1.
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Ardhanarisvara, n.48.
Akada, nn. 9, 74.
Axis Mundi, 7, n. 71.
Kantali, 3, nn. 24, 26.
Kantu, 3, nn. 24, 26.
Linga, akisa, nn. 9, 74.

best known representation of Siva, 1.
gods in the, nn. 11, 48, 74.

historical development in art, 5.

in the heart, 4, n. 34.

in rituals, 7, n. 74.

interpreted as Axis Mundi, 7, 8, n. 71.

as phallus of Siva, symbol of chastity, 6, 7, nn. 59, 60.

as phallus of Siva, symbol of cosmic creative energy, 5,6,8,
nn. 53, 88.

as pillar (Sthanu), 4, n. 38.

as pillar of fire and light, 4,7, nn. 71, 75.

as symbol of Total Reality of Siva (Paramasivam), 7, n. 77

meaning of word, 3-4, 7, nn. 28, 30, 72, 73.
mukha (face), 2, 7, nn. 14, 68.

myths re origin of, 4-5, 7.

pancabhiita (5 elements), 2, n. 9.

parts of stene, 2, n. 11,

prototypes of, 2-3.

urdhva (erect), meaning of, 6,7, nn. 59-60.
various kinds of, 2.

Lingayat, 2, n. 15.
Lingodbhavamurti, n. 41.
Natukal, 3.

Natutari, .3, n. 27.
Parama$ivam, 7.

Phallic worship, in many countries, 6, nn. 53, 55.
Pitha, S.

Sexual symbolism, 5, 6,9, n. 335.
Sthanu, 4.

Stiipa, Buddhist, 2, n, 16,
Tantricism, 5, nn 49, 91.
Virakkal, 3.

Virasaiva, 2, n. 15,

Yogesvara, 6, 7.






	image00010
	image00011
	image00013
	image00014
	image00015
	image00016
	image00017
	image00018
	image00019
	image00020
	image00021
	image00022
	image00023
	image00024
	image00025
	image00026
	image00027
	image00028
	image00029
	image00030
	image00031
	image00032
	image00033
	image00034
	image00035
	image00036
	image00037
	image00038
	image00039
	image00040
	image00041
	image00042
	image00043
	image00044
	image00045
	image00046
	image00047

