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Finding Social History in Scripture:
The Case of Saiva Siddhanta 
By David Tauber
The key challenge of history is to use the fragmented remains of the past to capture the events and the lives the people in a way that is comprehensible to modern readers. This can be particularly difficult and particularly rewarding in the case of religion. Difficult, because religion is multifaceted and complex, potentially making it difficult to establish clear lines of inquiry. Rewarding, because religion can act as a temperature gauge for all elements of society, from politics to leisure, and may give a unique look into the personal lives of the practitioners. One particularly challenging historical tradition from India is Saiva Siddhanta. 
Saiva Siddhanta is a bhakti tradition devoted to Siva, which developed out of the earlier Pasupata Saivite tradition sometime between the sixth to eighth centuries C.E. It is dualistic, believing in an absolute distinction between Siva and the world. Early in its history, it was probably a single tradition sourced in in Kashmir and with a major stronghold in Tamil Nadu, but which existed to some degree throughout India. It split, sometime in the twelfth century, and possibly due to Moghul incursions. From this point, the Kashmiri group seems to have focused on the mystical elements, and the Tamil group focused on ritual elements.[footnoteRef:1]  [1:  Prentiss, Karen Pechilis . “A Tamil Lineage for Saiva Siddhanta Philosophy” History of religions. 35 no 3 (Feb, 1996) 233; Conférences de M. Alexis Sanderson, Directeur d’études associé. In: Annuaire, Résumés des conférences et travaux, École pratique des Hautes Études, Ve Section—Sciences Religieuses, XCIX (1990–91) 1-2. 
] 

Saiva Siddhantins used the twenty-eight Saiva Agamas, or tantric texts devoted to Siva, as its central authoritative scriptures, and throughout its history Siddhantin Acaryas produced numerous commentaries and ritual manuals to establish the correct beliefs and behaviors of its initiates. The religion had three parts: A lay community, an initiated community, and a temple tradition. The lay community barely appears in the surviving liturature, although we have some documents that state that lay practitioners were required to give of third of their income to temples and acaryas. For this service, they would receive an eon in the realm of Siva, and be rewarded with excellent rebirths when they return to the land of humans.[footnoteRef:2]  [2:  Alexis Sanderson, “The Śaiva Literature,” Journal of Indological Studies 24 & 25 (2012-2013) 2-4.
] 

The Acaryas, who functioned as sectarian leaders, headed initiatory Saivism. Prior to death, an acarya chose a successor, and upon his death his magisterial authority, along with his ritual effects, were passed to the new acarya. These ritual effects included a set of scriptures, and it is presumed that only an acarya was able to read, comment upon, and interpret scriptures. Besides acaryas, the religion included a strong component of temple worship. The relationship of the temple to the community of the acarya was not entirely clear. Further exploration of Saiva Siddhanta temples will be saved for the discussion of ritual, which usually occurred in temples.[footnoteRef:3]  [3:  Jorg Gengnagel, “Saiva Siddhanta Acarya as Mediators of Religious Identity,” In Charisma and Canon: Essays on the Religious History of the Indian Subcontinent, ed. Martin Christof, Vasudha Dalmia, and Angelika Malinar. Oxford: Oxford University Press, 2002, 78-87. ] 

Each acarya preformed the initiation for a number of initiates, and there were multiple levels of initiated. The first stage bestowed the title of Samayin, and consists of an acarya establishing codes of conduct according to the capacities of the initiate. This also includes an induction into the acarya’s community of initiates. However, a Samayin was not able to interact directly with the texts: they needed a higher level mediator. The next level of initiation bestows the title of Putraka, and breaks all the fetters that bind the soul to the world. This results in the initiate’s immediate liberation upon death, assuming that additional fetters are not gained through conduct during the life of the initiate. This is avoided by strictly following the requisite codes of conduct. Further, an acarya’s successor is chosen from among the putraka. The rituals of the putraka are refered to as Mumusku. The third level of initiation, which may be roughly equivalent to putraka, but which places the initiate outside of the immediate community of the initiating acarya, is that of Sadhaka. Sadhaka initiates must be samayin, but their initiation does not result in any social or religious authority in itself. Rather, it results in the gaining of certain religious capacities, which can be used to develop extraordinary powers in this lifetime. This is done through the inverted use of the mantras used by the putraka, using rituals called bubhuksu. The fourth and final type of initiation is that of the acarya, and it bestows upon its recipient the authority to read and interpret the traditional texts. The acarya is both the social leader of his community of monks and a theologian with the authority to make pronouncements on scripture.[footnoteRef:4]  [4:  Gengnagel, Saiva Acaryas as Mediators of Religious Identity, 79-83.
] 

Acaryas derive their authority primarily from the textual tradition, and as such, do their utmost to maintain the appearance that the textual tradition does not change through time. When an acarya makes a change in the tradition, therefore, the acaryas must appear like they are not truly making changes, which is done through a variety of methods. Gegnagal uses an example by the most famous commentator, Aghorasiva, whose use of fancy linguistics suggested that the changes he was suggesting could be found in the text all along, and he was merely correcting the false practices of the community. A further example is described by Sanderson, in which texts and interpretations are taken from other commentators, and sometimes other religions, but are redacted by the acaryas to hide their origins. His use of textual criticism to uncover these activities will be discussed later.[footnoteRef:5]  [5:  Gengnagel, Saiva Acaryas as Mediators of Religious Identity, 84-85; Alexis Sanderson, “History Through Textual Criticism: in the Study of Śaivism, the Pañcarātra and the Buddhist Yoginītantras.” edited by François Grimal, (Pondicherry: Institut Français de Pondichéry/École Française d'Extrême-Orient 2001) 1-6 ] 

The beliefs and cosmology of the Saiva Siddhanta are encoded in their liturgy. To Saiva Siddhanta, the cosmos is made of three parts: Pati, Pasu, and Pasa.  Pati designates Siva, as the lord of all there is. Davis states that Saiva Siddhanta acknowledges the existence of other lords, but suggests all are subservient to Siva, who is not subservient to any being. Pasu designates the souls of all sentient beings. These exist, bound to the world, and are reliant on Siva if they wish to escape. Pasa designates the fetters, or physical and spiritual attachments, which bind Pasu to the world.[footnoteRef:6] [6:  Davis, H. Richard. “Ritual in an Oscillating Universe: Worshiping Siva in Medieval India.” (Princeton: Princeton University Press, 1991)  22-24
] 

In this three-part division, there are two types of substances: consciousness, called Cit, and inanimate material called Jada. Pati, and especially Lord Siva, are comprised of pure Cit, and Pasa is comprised of pure Jada. Pasu are comprised of Jada bound by the fetters of Pasa, and thus are comprised of both. Moksha is achieved when the balance shifts sufficiently toward Cit for Lord Siva to bestow his grace and break the rest of the fetters, freeing the soul. At this point it becomes pure Cit, and therefore equal to Siva, although it remains separate from him. Thus, the goal of liturgical ritual is to break our ties to Jada while reinforcing our cit.[footnoteRef:7]  [7:  Davis, Ritual in an Oscillating Universe, 22-24.
] 

The putraka initiation effectively accomplishes this, by breaking all of the fetters that bind us to the world. However, liberation is ultimately reliant on the initiate avoiding new fetters. This is accomplished through the practice of Mumusku rituals, which involve charging the body with religious power, granted by Siva, through the recitation of mantras. For Sadhaka initiates, ritual is used through a similar process of charging the body through the recitation of mantras. However this results in the acquisition of extraordinary powers, rather than simply liberation.[footnoteRef:8]   [8:  Davis, Ritual in an Oscillating Universe, 27-28, 47-51.] 

Temple rituals are complex and numerous, and a complete treatment of their form and function is beyond the scope of this paper. A condensed form of one type of ritual, the washing of the linga, would first include a purification of the priest and the ritual space, followed by the filling of water jugs placed in a pattern that represents Siva’s underlings, placed according to station. Then each pot would be used to wash the murti, according to its relative position in the hierarchy. In this way the ritual incorporates temple geography, geometry, the embodiment of religious and secular hierarchy, and devotion to Siva into a single, and relatively simple, multifaceted ritual. Its purpose would be to benefit the community in which, or for which, the ritual was preformed, by bestowing upon them the grace of Siva and weakening the fetters that bind them to the material world. [footnoteRef:9]  [9:  Richard H. Davis, Ritual in an Oscillating Universe, 60-69.  ] 


Challenging the Narrative
The above narrative looks like an excellent treatment of the history of Saiva Siddhanta. By merely considering the textual authority, liturgy, interpretive authority, and religious authority, it would appear that the religion could be described very well. However, the inclusion of the question of social history shows us that the sources relied upon for the previous overview come entirely from the writings of religious experts. The theology and liturgy are taken from the Agamas, and the ritual texts. The descriptions of the social organization of the communities run by the acaryas are taken from prescriptive texts. We have access to a large quantity of information telling us what people were supposed to be doing throughout the history of Saiva Siddhanta. What we do not have are descriptions of what people actually did, which challenges the narrative at a fundamental level, as people have a bad habit of not behaving the way that they should. To better consider this problem, I would now turn to the sources available to study the history of Saiva Siddhanta. This may begin with an overview of manuscript research in India generally. 
The majority of information available from India prior to British colonialism is found in manuscripts and stone inscriptions. The ancient Indians wrote prolifically, as evidenced by the lists complied by Buddhist and Jain scholars in the fourth century, which included upwards of sixty-four different scripts. However, writing was reserved for Brahmin scribes, and the vast majority of the population was not literate. Additionally, the centralization of writing into the hands of officials meant that manuscripts were produced according to official dictates, which further reduces the availability of historical data. Manuscripts tended to be written on bark or palm leaf, and in many cases have deteriorated in the intervening years, which has further decreased the pool of documents. In many cases, we have only the name of a document, or a short quote upon which some later writer is commenting, to understand the breadth of Indian thought through time. [footnoteRef:10] [10:  Dominik Wujastyk, “Indian Manuscipts,” in Manuscript Cultures: Mapping the Field, edited by Jörg Quenzer, Dmitry Bondarev, and Jan-Ulrich Sobisch. (Berlin, Boston: De Gruyter, 2014) 163-67.] 

The modern accessibility of the documents seems to differ by country. In India, access to documents depends on the institution. Some institutions are very amiable to scholars, while others make access to their archives virtually impossible. All archives, however, are paralyzed by poor cataloging. There are several reasons for this, ranging from non-communication between institutes, to a lack of a comprehensive and general system for cataloging. The most important problem, however, is the sheer size of the collection, with estimates of up to thirty million total manuscripts spread across private collections and archives.[footnoteRef:11]  [11:  Dominik Wujastyk, Manuscript Cultures: Mapping the Field, 159-63, 167-72.
] 

The situation is comparable in Nepal, with a few important differences. The German-Nepal Manuscript Preservation Project (NGMPP), and its successor, The Nepalese-German Manuscript Cataloguing Project (NGMCP), has surmounted challenges of accessibility. The NGMPP, started in 1971, has been focused on the creation of microfilm copies of manuscripts, which has saved the writings found on fragile palm leaves and birch bark from the oblivion of degradation. The NGMCP has, since 2002, focused on generating a centralized cataloging system by which researchers can learn what is available. Although Nepal has focused on cataloging their holdings, they, like India, have a remarkably sizable glut of manuscripts, which provides a challenge to even the most determined researcher.[footnoteRef:12] [12:  Franz-Karl Ehrhard. “The Nepal-German Manuscript Preservation Project,” 1991. http://himalaya.socanth.cam.ac.uk/collections/journals/ebhr/pdf/EBHR_02_03.pd.

https://www.aai.uni-hamburg.de/en/forschung/ngmcp] 

One may well ask what the incredible size of available manuscripts means for the study of Saiva Siddhanta. The types of documents that have survived fall into four groups. The first set of documents, which are most heavily cited and appear available from early in the historiography, are the Agamas. These are the foundational tantric texts of Saiva Siddhanta. I have found no evidence that they were ever lost, as commentaries on them have been produced every century for the last millennia. The second group is the commentaries. These seem to have been inconsistently preserved, as will be discussed in greater detail below. The third group consists of the ritual manuals. These are discussed relatively little, and are only referenced in more recent scholarship. Alexis Sanderson has been the primary proponent for their study, but other scholars have begun to show interest in them. The final group is comprised of royal inscriptions, which were carved into stone pillars to be placed in public spaces. These have been rarely used, but will play an important role in our discussion of expanding our understanding of Saiva Siddhanta. 
It is clear that for the agamas, many texts are available. In his translation of the Sivajnabodha with the Laghutika of Sivagrayogi, Dr. T Ganesan was able to find three palm leaf copies of the text, as well as one notebook, and one printed copy, to create his critical translation. The Sivajnabodha is a text that is sometimes considered to be part of the Rauravagama, one of the twenty-eight foundational agamas. The Sivajnabodha is not always included in the text of the Rauravagama, making its exact provenience somewhat difficult to place. The Laghutika is the name of the commentary on the Sivajnabodha, composed by the writer Sivagrayogi sometime in the sixteenth century. Given that Dr. Ganesan was able to find three manuscripts and two modern sources for a single commentary suggests that the Saiva Siddhanta has at least a modest presence in the record, and it is clear that we do not have an essential shortage of manuscripts.[footnoteRef:13]  [13:  T. Ganesan. “Schools of Saivasiddhanta.” In Sivajnanabodha with the Laghutiki of Sivagrayogi. Chennai: Sri Aghorasivacarya Trust, 2003. V, XIX] 

	The essential shortage in the primary sources for Saiva Siddhanta is the voices of members who lay outside of the formal initiatory structure, or the common people. This problem has been acknowledged frequently by scholars such as Alexis Sanderson, who provided ninety-one pages of discussion on primary sources for Saiva Siddhanta, describing all available knowledge of the subject, only to close out his article with a single-page observation that the prescriptive sources and commentaries are extremely limited in what they can tell us about a tradition. Here he encourages scholars to engage with this problem directly, and to think creatively about what the prescriptive documents can tell us about such questions as the origin and spread of the tradition, how prevalent the tradition was in the areas that it existed in, and their relationship to political infrastructure. To these questions I might add a discussion about how closely common people followed the proscribed beliefs and behaviors, how this played out in the interpersonal experience of the individual Siddhantin, and how people reimagined, subverted, or reinforced the structures of behavior and belief that they inherited. Before we attempt to answer these questions, however, we must see what specific attempts scholars have already made to address these questions.[footnoteRef:14]  [14:  Alexis Sanderson, The Saiva Literature, 91-92] 

Scholarship on Saiva Siddhanta can be divided into two types. Traditional scholarship is the application of traditional Indian scholastic methods to Saiva texts for the purposes of better understanding the application of the religion in the lives of practitioners. Traditional scholarship is evident from the early years of the religion and continues strongly today. Western academic scholarship, on the other hand, employs methods developed largely in Europe, and attempts to understand the meaning of the religion to its adherents throughout history. Western scholarship on Saiva Siddhanta can be found starting in the British colonial period, but it was treated only lightly prior to the 1980’s. Much of the scholarship on Saiva Siddhanta today occurred starting at the beginning of the 1990’s, and even then was heavily influenced by traditional scholarship. In fact, one of the most important names in the study of medieval Saivism, Alexis Sanderson, was introduced to the topic through traditional scholarship, by living with a traditional Guru of Saivism in Kashmir for six years.[footnoteRef:15]  [15: http://www.alexissanderson.com, Accessed December 13, 2016; Karen Pechilis Prentiss, “A Tamil Lineage for Saiva Siddhanta Philosophy”, footnote 1.
] 

The modern set of scholarship on Saiva Siddhanta can be said to have started with Alexis Sanderson. Sanderson began his career lecturing at Oxford, starting in the 1970’s, but his scholarship on Saiva Siddhanta really began in 1985, no doubt spurred on by the increasing number of manuscripts becoming available from Kathmandu and Pondicherry. After that point, his publishing increased, with seven articles published by 1990. In the 1990’s we see a marked increase in the number of monographs and articles dedicated to the subject, with the publishing of Ritual in an Oscillating Universe by Richard Davis in 1991, Jorg Gegnagel’s dissertation Maya, Purusa Und Siva: Die Dualistische Tradition Des Sivaismus Nach Aghorasivacaryas Tattvaprakasavritti in 1994 and Karen Prentiss’ article A Tamil Lineage in Saiva Siddhanta Philosophy in 1996. The books and articles by Davis, Prentiss and Gegnagel each use the Agamas, or commentaries on the Agamas, to establish the beliefs and behaviors of the medieval Saiva Siddhantas.
This pattern of relying on the Agamas and their commentaries began to change through the work of Alexis Sanderson who developed a hypothesis that Saivism was successful because it adapted to make itself more appealing to the royalty, which resulted in a symbiotic relationship. This hypothesis, put forth in a classroom handout in 2005, was published in a 2009 article entitled The rise and Dominance of Saivism. Although the idea itself may have been groundbreaking, what is more significant for our purposes is his comparison between royal inscriptions bearing descriptions of the religious initiations of kings, and the agamic proscriptions for how those rituals should have looked. Sanderson was pushing the discipline away from its emphasis on the commentaries and the Agamas, an emphasis which it may have inherited from its roots in traditional Saivite scholarship, toward the analysis of the past using unorthodox sources and methods. This is a pattern that he continued in 2013, with the publishing of The Impact of Inscriptions on the Interpretation of Early Śaiva Literature.[footnoteRef:16]  [16:  Alexis Sanderson, The Saiva Age: An Explanation of the Rise and Dominance of Saivism During the Early Medieval Period, c. AD. 500-1200” (Handout, Early Tantric Workshop, Tokyo October 3-5, 2005) http://www.alexissanderson.com/uploads/6/2/7/6/6276908/shaivaagehandout.pdf; Alexis Sanderson, ““The Saiva Age: The Rise and Dominance of Saivism During the Early Medieval Period.” In Genesis and Development of Tantrism, edited by Shingo Einoo. Institute of Oriental Culture Special Series 23. Tokyo: Institute of Oriental Culture, University of Tokyo, 2009; Alexis Sanderson, “The Impact of Inscriptions on the Interpretation of Early Śaiva Literature” Indo-Iranian Journal 56 (2013) 211–244.] 

Given the attempts that have been made to address the problem of understanding the social history of Saivism through largely prescriptive sources, we may well ask what other techniques could shed light on the problem. There exist some records that have been used in other areas of South Asia, which have not been applied to Saivism. The most important and relevant of these may be the use of temple records. Temples are known to have kept meticulous records concerning offerings and festivals and obtaining these records and comparing them to the proscribed actions could expose variations from the required patterns. These variations could direct us to the lives of the practitioners. The weakness of this method is it only illuminates the temple aspect of Saiva Siddhanta, and does not suggest much about the Acarya system, or lay practices, expect where they intersect with the temple.[footnoteRef:17]  [17:  Ravi Gupta, Personal communication.] 

A second method may be to use the Agamas creatively. Using textual criticism to create relative textual chronologies, one may compare elements found in the earlier texts to elements found in later texts. The changes seen through time could point to social changes, which can help us get at questions that are presently unanswerable. Both Sanderson and Olga Serbaeva-Seraogi have already done some work in this area. Sanderson provided one of the earlier attempts toward a comprehensive chronology, in which he uses manuscripts with lines that have been redacted by their authors, as well as lines that their authors didn’t think to redact, to establish borrowing between authors and traditions. Put another way, he noticed that writers from a number of religions were plagiarizing from one another, and he used their attempts, and failures, to hide their plagiarism as a way to relatively date texts. Much of his article is retranslating the texts, to show points of overlap between Saiva, Sakta, and Buddhist sources, and to point out areas where a verse cannot be translated, because it is clearly missing an important case or term. From this, he establishes the problem of redaction to conceal creative borrowing from the texts of other traditions and can date some texts according to his sense of who probably borrowed from whom. [footnoteRef:18] [18:  Sanderson, History through textual criticism, 1-3.
] 

Serbaeva-Seraogi took a more thematic route toward chronology by examining changes in the figure of the Yogini between the tantras and the puranas. A Yogini is a feminine being, either god or human, somehow associated with worship. They seem to embody certain conceptions about the female form, including seduction and danger, and may thus help or hinder the individual practitioners path toward Moksha.[footnoteRef:19] Serbaeva-Seraogi developed a system of assumptions that may allow us to date the texts relatively to one another, based on changes in the frequency of traits associated with the tantras and traits associated with the puranas. In this way, her work is similar to seriation, a relative dating method from archaeology. She notes that it is weak because it relies on improvable assumptions about the development of Yogini traits, but seems to provide a useful hypothesis to be tested by other methods.[footnoteRef:20]  [19:  This extremely soft definition is an attempt to compress thirty pages of discussion concerning the changes that took place in the character of the Yogini over a period of about one thousand years, into a concise and practical introduction.
]  [20:  Olga Serbaeva-Saraogi, “A Tentative Reconstruction of the Relative Chronology of the Śaiva Purāṇic and Śaiva Tantric Texts on the Basis of the Yoginī--related Passages” Jezic, M; Koskikallio, è 2009. Parallels and Comparisons: Proceedings of the Fourth Dubrovnik International Conference on the Sanskrit Epics and Purāṇas. Zagreb, 313-15.] 

These methods are extremely useful for our purpose of getting behind the immediate claims of the texts because their chronology points to change through time, which itself points toward social or cultural change. Sanderson hits on something uniquely powerful in this regard, through the discovery of evidence of creative borrowing from the texts of other, or earlier, traditions. This raises the question, if the texts are so unclear in their redacted portions, how did Siddhantins, who relied on these texts for their religious inheritance, understand them?
One can almost imagine an acarya, who found what he deems a universal truth during a religious debate with a Buddhist monk, deems it worthy of inclusion in his canon. Modifying it appropriately, he includes it in his commentary. Three hundred years later, Tibetan monks intent on preserving the intellectual heritage of Kashmir attempt to translate it into Tibetan with mixed results. The translations are hammered until the make sense, and a millennium later a scholar rediscovers the connection between the early Buddhist canonical texts and the Saiva Siddhanta texts. 
Such ruminations on history are fundamentally flawed, in that they can only every be hasty, and poor, generalizations based on incorrect assumptions. What is important, however, is that my fictional narrative above would not have been possible without Sanderson’s work. It is wrong, but it is less wrong than it would have been if Sanderson had not produced his attempt to chronologically order Siddhantin manuscripts according to small, variations that he noticed in them. Most importantly, such ruminations allow us to see questions that would otherwise have been invisible, and although they may not ultimately be answerable, they may lead to a better understanding of the phenomena we are examining. Such is the case with the question posed at the end of my rumination, about the relationship between the average initiate and the redacted text they are expected to understand. This is the key to understanding Saiva Siddhanta, given the dearth of non-prescriptive texts available to us. In such a hopeless situation, where we have no proper sources to which we can turn, we may reasonably move beyond traditional techniques, and try something innovative. The risk, of course, is that most innovations do not pan out. However, they may illuminate things that would otherwise remain poorly understood, even if they fail in their stated goals. With this in mind, I would like to move in to the final section of my paper and propose a method of using modern analogies to understand ancient behaviors. 
	One innovative method for studying ancient Saiva Siddhanta is to use information about modern Saiva Siddhanta and their relation to scripture to estimate how the prescriptive sources may be used in the lives of the ancient followers. On Hindudharmaforums.com, I found individuals interested in Saivism from all over the world, asking for help in interpreting dreams, correct specifics about personal rituals, responding to doubts, and generally asking questions like common practitioners, and not like theoretical interlocutors invented to make a philosophical point.[footnoteRef:21]  [21:  Hindu Dharma Forums, “Saiva Dharma” accessed December 12, 2016. http://hindudharmaforums.com/forumdisplay.php?27-Shaiva

It should be noted that religion changes through time, regardless of whether it is in a temple or on the internet. However, an argument that attempts to understand millenia old religious traditions is stronger when there is a clear succession or locational connection between the ancient and modern sources. 
A more complete project would have considered the several extant Saiva Siddhanta temples in Tamil Nadu and Hawai’i. However, this project was done with minimal time and resources available for research. Thus, I chose a less reliable source for my examples of modern Saiva Siddhantin concerns. This forum is less reliable for several reasons. First, this forum has no connection to a temple or guru in the tradition, breaking any clear sense of succession. This makes the provenience of the information unclear and very likely misleading. Second, the forum has a decidedly new age tilt, further separating it from any clear relationship to traditional sources. ] 

	Before moving on to a discussion concerning what this forum can teach us about early Saiva Siddhanta, a point must be emphasized. The population of this forum is completely dissociated from the population we wish to compare it to. Many of the individuals on the forum are from all over the world, and although there are many Hindus living in diaspora, I do not believe that many of these people were raised in an Indian context, creating a fundamental separation of culture. Further, the Moghul Invasion of North India, British Colonialism, the invention of the Internet, among many other significant events separate the context of this forum from early Saiva Siddhanta. Thus, the religion discussed on this forum cannot be that of the people of early Kashmir or Tamil Nadu. What link these discussions to the people of early Kashmir and Tamil Nadu are a shared textual tradition and shared rituals. As such, any results must be treated with extreme caution.
	There were three posts relevant to the present discussion, which I would like to consider in a historical context. The first was a thread asking about interpreting a dream, which returned several answers about the nature of Saivite scriptures, possible meanings, etc. The interpretation of dreams was discussed in the Uttara Kamika Agama, suggesting that this is a practice that would have been common and accepted in early Saiva Siddhanta. The second is a thread about the origin of a particular practice, which includes a sub-thread about a confusing part of scripture, and ends with one patron thanking another for understand and responding to his doubts. Given the complexity of Saiva Siddhanta scripture, confusion and doubt are very likely to be consistent themes in early Saivism as well. Finally, a community member asked for help concerning some difficulties he had in recent years, particularly in relation to his work. He mentioned praying to deities associated with Siva, but that he had not received relief from his troubles, and asked for further ways to ensure a connection to Siva. Like the others, troubles in ones life are not unique to modernity, and this likely represents a need that would have been felt millennia ago.[footnoteRef:22]  [22: Hindu Dharma Forums. 2016, “Hello, help with a wonderful dream, please,” Last Modified December 9, 2016. Accessed December 12, 2016.  
http://hindudharmaforums.com/showthread.php?14751-Hello-help-with-a-wonderful-dream-please; Sivacaryar, S. P. Sabharathnam Sivacaryar, “From the Agamas: Interpreting Dreams.” Hinduism Today, Jaunary-March 2014, accessed December 12, http://www.hinduismtoday.com/modules/smartsection/item.php?itemid=5457; Hindu Dharma Forums, “Lingam Form of Lord Shiva,” Last modified 22 June, 2016. Accessed December 12, 2016. http://hindudharmaforums.com/showthread.php?14367-Lingam-Form-of-Lord-Shiva; Hindu Dharma Forums, “Realizing Shiva's Energy and Asking for hep [sic],” Last Modified September 1, 2016. Accessed December 12, 2016. http://hindudharmaforums.com/showthread.php?14661-Realizing-Shiva-s-Energy-and-Asking-for-hep] 

	Equally important are the answers. The dream question invoked a number of interpretations, all of which were tied to Saivite tradition or scripture. Likewise, the answer to doubt was grounded in explanation of the philosophical details of the particular problem. The question about life challenges, however, was met with encouragement to pray and to work on his sadhana, or religious dedication. That is to say, his question was met with suggested practices that would help him overcome his challenges. 
	We have already discussed lay Saivism, initatory saivism, and temple saivism, and know that these three forms are intimately related. Given that the needs expressed in these forum posts are likely to be needs common to early Saivism, we have the beginnings of a useful analogy. Today, these questions are posted to a forum, but in the thirteenth century that would not be possible. Instead, these problems would probably go to the local experts, such as the Acarya and his initiates. This leaves us with something of a problem in the literature; the initiatory branch of Saiva Siddhanta has been portrayed as keeping to itself, and the temple branch has been portrayed as ministering to the ritual needs of the lay community. Nowhere, however, have the spiritual needs of the lay community, such as the resolution of doubts or the interpretation of dreams, been discussed. In Sanderson’s Rise of Saiva Dominance, he does mention Saiva monasteries being supported by the kings, but he does not link the monasteries to temples or the laity. 
	Another piece to this puzzle comes in the form of the Himalayan Academy, a Saiva Siddhanta monastery and temple complex in on the island of Kauai. The temple is run by initiated Siddhantins, provides ritual, spiritual and social support primarily to Hindus in the English speaking world, although all are welcome. Taking the Himalayan Academy as a model to infer the behavior of early Saiva Siddhantins actually solve a number of problems. It is possible that the acaryas were the leaders of the monasteries, and the initiates their monastic community, with some of these monks acting as temple administrators and serving the spiritual needs of the community, alongside their ritual needs. 
	This also solves the problem of the intensive focus on scripture. Early Saiva Siddhantins may have considered scripture to contain all relevant answers, given a sufficient reading. This does not, of course, negate the problem of knowing what people were actually doing, but it provides a testable template against which we can compare the content of the agamas and the content of the commentaries, to see if this is indeed why the focus on scripture is so great. 
	Of course, there are other possibilities, not highlighted by this method. It is possible that the focus on scripture is comparable to mortuary bias in Egypt. We know what we know because that is what was preserved. On the extreme end, this possibility suggests that much of the information about social life was kept orally, and not written down. If this is the case, then it may not be possible to retrieve it. However, that bridge can be crossed once we test the hypothesis that Saiva Siddhanta is essentially a monastic, scripture-centric religion. 
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