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 ANCIENT INDIAN RELIGIOUS SYSTEM

 IN THE TIMES OF MANU AND PATAftJALI

 [c. 200-100 B. C. ]

 By

 G. P. Singh

 [ Abstract : - Ancient Indian religious system in the times
 of Manu and Patañjali was, more or less, based on the
 Vedic and Brâhmaçical traditions, so far as the sacrifices,
 yajñas, rituals, priesthood, pantheism and other popular
 religious beliefs are concerned. Actually, the period con-
 cerned witnessed the revival of the Vedic tradition in the

 field of religious practices. This also shows the impact of
 the Vedic culture on the contemporary Indian Society.
 There is hardly any contradiction in the statements of
 Manu and Patañjali, so far as the above aspects are con-
 cerned, rather both have highlighted the basic philosophy
 of religion, more or less, in the same fashion. However,
 the period concerned marked the fundamental departure
 from the earlier traditions, so far as idols* worship in the
 temples is concerned. The introduction of image worship
 and the construction of Hindu temples were the essential
 features of the religious system, which continued from
 Manu to Patañjali. The second century B. C. also witne-
 ssed the growth of Šaiva and Bhägavata cults of Hinduism.
 One of the notable developments of this period was the co-
 existence of Hinduism, Buddhism and Jainism. The period
 under review was, no doubt, eventful in the cultural history

 of ancient India. ]

 Ancient Indian religious system in the times of Manu and Patañjali
 was, more or less, based on the Vedic and Brãhmanical traditions in respect
 of sacrifices, yajñas, rituals, priesthood, pantheism and other popular reli-
 gious beliefs. But in respect of idols' worship in the temples the period con-
 cerned marked the fundamental departure from the earlier traditions. Patañ-
 jalťs time ( first half of the 2nd century B. C. ) is, particularly* marked by the
 co-existence of Brähmanism, Buddhism and Jainism. His time also witne-

 11 [Annals BORI)
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 82 Annals BORI, LXXV (1994)

 ssed the growth of Šaiva and Bhãgavata cults of Hinduism and other minor
 religious cults. The system, as a whole, prevailing in the second century B. C.,
 which synchronizes with their times, appears to be analogous to that of the
 Vedic and post-Vedic times. The paper is primarily based on the data con-
 tained in the Vedic literature, the Manu-Smrti, the Mahãbhãçya of PataSjali
 the Sanskrit Buddhist texts and the epigraphic records.

 Both the Smf tikära ( Manu ) and the BhSçyakSra ( PataSjali ) mention
 different types of sacrifices, offerings and yajñas including some of those,
 which were very popular in the Vedic age. The most popular Vedic yajãas
 known as Agnistoma, RSjasHya and VSjapeya, as distinctly mentioned in the
 Atharva-Veda1 and partly described in the three SamhitSs of Black and White

 Yajur- Veda ( Taittiriya , Maitrãyani and Vãjasaneyi ) and other BrShmaças'
 have been referred to by PataSjali in his work.3

 Manu ( ascribed to the 2nd century B. C. ) calls these Vedic yajSas by
 the name, ' Vidhiyajña-s '4 Agnistoma was the most common form of YajSa
 in which the animals including goat were sacrificed and offered to Agni.1 The
 Royal consecration ceremony, known as RSjasüyayajna, was performed in
 connection with the proclamation of kingship. It was a kind of inaugura-
 tion ceremony on the occasion of abhiqeka or crowning of a king. The
 V&japeya-yajSa was performed primarily for celebrating the victory, as well as,

 for establishing the supremacy.11 The Ašvamedha sacrifices, as referred to by
 Manu and PataSjali, were performed in India for different purposes. Accor-
 ding to Manu, the yajña, which was jointly attended by kings and BrShmapas»

 was meant for those, who after committing any sin ( brahmahatyã ) wanted to

 1 Ed. by Pt. Shree Rama Sharma Ãcãrya [ based on SäyanabhSsya. Bareilly, 1973 ],
 XL 4. 7. 7.

 1 Ait. Br. [ed. and tr. with Ssyana's Comm. by U. S. Sharma, Varanasi, 1963; ed. and
 tr. by M. Haug, 2 Vols., Delhi, 1976-77], 111, 41-43; Šat. Br. [ed. by Pt. A.
 Ghinnaswami Sastri & C., 2nd edn , Varanasi, 1984], 111, 7. 1. 13.

 8 tiahWiìlfya [ ed. by F. Kielhorn, Vols. 1-3, Bombay Sansk. Series, 1892-1909], IV.
 3.66; VL 1.84; also Kielhorn, "Notes on the Mah&bhSsya." Ind. Ant. XV, pp.
 80f, 203f, 228f; XVI, pp. lOlf, 178f; 244f; R. G. Bhandarkar, "Patañjali's MahS-
 bhffsys." Ind. Ant., 11, pp. 69f : P. C. Chakravartty [tr. ] : " Mahabhãsya, " IHQ ;
 11, pp. 67f. 262f, 464f, 738f.

 * Uanu-Smrt* [ ed. with tr. and Comm. by H. G. Sãstri and Pt. Gopala ŠSstri Nene,
 Varanasi, 1970], 11, 86 ; IV, 26.

 * A. B. Keith, The Religion and Philosophy of the Veda and Upanishad* [HOS;
 ed. by C. R. Lanman, Vols. 31-32. 1st edn ; Cambridge Mass ; 192S. 2nd Indian
 rept., Delhi, 1976], p. 327 ; SBE ; XLI, p. xiii.

 * Keith, op. cit., p. 340; Macdoneil and Keith, Vedic Index [London, 1912], II,
 pp. 25f.
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 Singh : Ancient Indian Religious System 83

 get purified after taking the final bath ( avabhrtha ).7 Patañjali refers to
 ASvamedha sacrifice performed by his contemporary BrShmaçical Šuůga
 emperor, Puçyamitra (c. 185-149 B. C. ). 8 The epigraphic evidence9 also
 confirms this truth. In all likelihood, this sacrifice might have been perform-
 ed by him after slaying his master, the last Mauryan ruler, Bphadratha, for
 vindicating his sovereignty and stabilizing his imperial position. The revival
 of this sacrifice was, no doubt, the antithesis of the doctrines propounded
 by Afioka.

 One of the YajSas, which was popular in the time of PataSjali, was
 known as the Yapas in which the wooden pillars were set up for binding the
 sacrificial animals.10 Several stone yflpas, a prototype of those used is the
 second century B. C., were later discovered in northern India, which is repre-
 sented by one used during the time of Kuç&ça ruler Vasiska.11

 The domestic or Gjrhya sacrifices (domestic purification combined
 with temporal duties and customs ) were also in vogue during the period
 concerned. Both Manu13 and Patañjali13 mention pakayajña. The former
 refers to four different kinds of this yajSa. The same yajna figures in the
 Slltra literature ( c. 600-200 B. C. ) too, but with little variation. The Aiva-
 lãyana Grhya Sutra refers to three kinds of pãkayajlia, which include the
 offering or sacrifice over the fire, feeding of the Brãhmanas, etc. 11 Gautama
 mentions seven forms of this yajSa, which were performed on the new and
 full moon days on the occasion of funeral oblations, etc.15 According to the
 2pastamba Grhya Sütra, this yajña stands for the ceremonies intimately
 connected with worldly life.16 But Max Müller holds that the general name
 of the sacrifice performed according to Grhya-Sütra is Pãkayajna, which is
 not in the sense of cooking, but signifies either small or good or excellent or
 perfect, because " these ceremonies impart to every man that peculiar fitness
 without which he would bs excluded from the sacrifices and from all the

 benefits of his religion."17

 * XI, 82.
 > MahSbhUsya. 1. 1. 1.; 1. 4. 9 ; III. 1 . 85 ; III. 2. 123 ; III. 1. 26 ; VII. 1 . 39.
 8 " Ayodhya inscription of Dhanadeva." JBORS, X, 203, 2 ; Eb. Ind. XX, 54.

 10 Mahõbhãsya, 1. 1. 1.; II. 1. 36.
 11 J.Vogel, Catalogue of the Mathura Museum [¿Allahabad. 19101. No. Q. 13.
 M 11. 86.  » IV. 2. 35.
 « 1. 1. 23.  « V. 1. ; VIII. 18.
 « 1.9.26.

 17 HASL, [ Varanasi, 1968 ], pp. 180-81. For details see E. J. Rapson [ ed.] CHI, Vol. I :
 Ancient India [Delhi, 1962], pp. 204-8.
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 The importance of Pañca-maha-yajña has also been focussed by
 Manu,18 Yãjôavalkya19 and Patañjali.20 It was the sacred duty of every
 householder to observe this ceremony. The five daily mahayajñas were
 Brahma- ( the study of the Vedas ), Deva- ( the sacrifice offered to Gods ),
 Pitf- ( the offering of water ), Bhuta ( the sacrifice offered to the Bhutas ) and

 Nryajña or Atithiyajña ( the hospitable reception of guests ).21 Actually, the
 period concerned marked the revival of sacrificial religion. The necessity of
 a definite and authoritative ritual was felt, because the sacrifices had been out
 of use for a long time.

 The true knowledge of yajfiasãstra was absolutely necessary.22 That
 is why, an allusion to Jñánayajña has been explicitly made in the ManusmrtiP

 Eqöally important were the Somayajña- s, which were performed in
 India according to established norms. According to Manu, only those, who
 had enough stock of food to maintain their families and dependents for three
 years or so, were entitled to perform this particular yajna.24 This kind of
 practice was followed, probabley, to ascertain ths economic prosperity of an
 individual in the society. This can be further corroborated by the statement
 of Bha§yak3ra. He has also stated that the privilege of drinking Soma was
 granted to only those in whose family " no one had suffered social degrada-
 tion during the preceding three generations. " 5

 Manu has strongly defended the animal sacrifices performed in the
 Vedic tradition. His basic philosophy is this that the God has created ani-
 mals for sacrifices ; such sacrifices or yajñas are performed foi the material
 prosperity of the world and, therefore, the slaughter of animals is not tanta-
 mount to any sin.2i The ordinance of meat-eating or killing animals in those
 days was restrictive and not injunctive. The society vigorously pursued the
 Vedic system of sacrifices and Karmakãçda. That is why, M. Elphinston
 observed that ' the religion of Maau is that of the vedas '27 Manu has equa-
 ted Ãryãvarta with yajriiyade&a 'country distinguished for its sacrifices'.
 Further, he has referred to Miecchadesa - country not known for yajña.28

 » IH. 69. 70.  « 1. 20.
 au IV. 1. 33.  Manu, lir. 70.
 » Ibid . JPY. 22.  ** IV. 24.

 AI. /-ö.

 M B. Nr Pliti, India in ike Time vf Patanjali [ Honabay, 1968], p. 163; M ah 3-
 bhäsya , IV. 1. 93.

 28 5. 3. 9.

 aT " The Age of Manu and the Vedas. Ancient India [ Varanasi, 1983 ], p. 3.
 iTKxj*. aee atso v. o, Agrawaia, ludia as described by Manu t Varanasi, 197U J,
 pp. 32-33.
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 The observance of penances (práyašcitta) for non- performance of
 sacrifices had become customary in India in the time of Manu. " There was
 no sharp division of secular and religious law in arch&ic systems of jurispru-

 dence, and hence they prescribed religious penances even for secular offences.
 The sinner emancipates himself from sin by honest confessions and cordial
 repentance for his past action... " 9 Manu has provided a long list of sins*
 for the expiation of which one had to undergo different forms of penances.
 It covers a much wider range than crimes punishable by Courts. 0 There is
 remarkable similarity in the details furnished in the Manu-Samhitã and the
 Baudhâyana-Dharmasiïtra about the penances. The importance of penances
 gradually began to decline, as it appears from the absence of details in the
 Mahãbhãsya.

 The duration of sacrifices varied from time to time, and the sacrificial

 rituals were too elaborate and complicated to satisfy the common people.
 However, the priests used to play very conspicuous role in the successful
 completion of the ceremonies. During the time of Manu the sixteen priests
 and the five sacrificial fire pits31 were indispensable for the performances of
 different yajñas, discussed above. The priests used to perform their duties
 on the principle of partnership, which is an example of corporate actions.32
 "The respective share of each in the dakshinaor sacrificial fee was pre-deter-
 mined, and disputes concerning its division were settled in the law courts/'33

 The sacrifices were sometimes managed by common funds on behalf of corpo-
 rations ( pUgayajfta ), villages ( grõmayãjaka ), and the Ganas ( ganãnõm
 caiva yãjakah ).'ài

 The priestly functions were manifold. They were supposed to build
 the altar, to prepare sacrificial vessels, to fetch water and wood, to kindle
 the fire, to offer oblations, to recite the mantras and to bring the animals to
 the sacrificial post and to sacrifice thsm. The duties and functions of the
 priests and the rituals described ia the Mahãbhãsya 15 go well in accord with
 what we find in the Vedic literature. '3 This shows that there was not much

 M V. S. Agrawala, op. cit . p. 33.  30 Manu , XI. 54-66, 165, 194 and 227.
 a1 Manu , II. 231 ; VI. 9 ; VIII. 210.  3* Ibid , VIII. 4.
 33 Ibid , VIII. 226-10. Patañjali [ MahčLbhaiya, VI. 2. 38 ] also mentions the amount of

 daksinã given to Brãhmanas.

 Ibid.. Ill 151 ; III. 164, IV. 205 ; V. S. Agrawala, op. cit., pp. 33.
 ■ R T 1 < . TT ^ Ai'

 i. î. i.; il. *ty.

 86 $g.-Veday I. 15. 3; II.l. 2; I. 94. 6; II. 5. 2; X, 41. 3 ; Ait. Br. VI. 3. 10; VI-10 ;
 7. 16, etc. Šat. Br. III. 8. 2. 1 ; IV. 3. 4. 22; IV. 6. 66 etc. ; Taitt . Sam. I. 8. 18. 1 •
 III. 3. 1 ; Taitt . Br. I. 8. 2. 3; 73/. Saw. X. 21.
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 difference between the Vedic system of religion and the system which had
 evolved during the times of Manu and PataSjali.

 The deities of Vedic pantheon were worshipped along with the new
 gods and goddesses during their times. The Vedic deities like Indra, Varuça,
 Agni, MSruta, PrajSpati and Soma were propitiated during the times of both.
 But, at the same time the worship of some new deities was also introduced.
 During the time of Manu, Antaka or Yama, Indu, Višvedeva, Brahma, Kuhu,
 Dhanvantari, Anumati, Sri, BhadrakSli, Vãstoçpati, Divãcara, etc. were also
 worshipped.ST By the time of PataSjali the worship of VSyu, Sdrya, Rudra,
 Äditya, Viçnu, Šiva ( under different names ), the Sun and the Moon,
 BrahmaprajSpati, Kj-sna, Lak;ml, etc. had become very popular.38 PataSjali
 also refers to the festive gatherings, which were held at that time in the
 temples of RSma and Kešava ( identified with Balaräma and Kr§ga ).39

 One of the notable features of the Indian Religious system of that
 time was the construction of temples and installation of images therein for
 the worship. Manu refers to the temples dedicated to gods. According to
 him, any damage caused either to a temple or to an idol was considered to
 be a cognisable offence. The new temples were erected under the care of
 a king. The people used to worship the gods especially on festive occasions.
 It is curious to note that the " Brahma çs employed in the worship of gods in
 temples were disqualified from havya and kavya ceremonies. " It also
 appears that the devotees were not so particular about the maintenance of
 the temples, which is substantiated by the reference to temples left in
 deserted conditions.40

 The worship of the images in the temples continued unabated up to
 the time of PataSjali. The selling of images was strictly prohibited. The
 worship of the divinities ' šiva ' Skanda *, ' Visãkha ' in the temples can
 very well be confirmed by other evidence too. Kaufilya also refers to the
 installation of images of Šiva and Vaišravana in temples.41 The reference to
 the Mauryas selling objects of worship for obtaining gold in the Mahäbhäfya
 ( " mauryair hiranyãrthibhir arcäfi prakalpitãh " ) points to the worship of
 images and the quality of the metal used for making these images.49

 » Manu, ID. 87 ; IH. 88 ; III. 90 ; in. 194-99 ; III. 217.
 a« I. 2. 45; 1. 1. 1 ; VI. 3. 26 ; 1. 1. 39; 1. 1. 4 ; I. 2. 45; 1. 1. 1 ; II. 2. 11 ; 4. 4. 140;,

 VI. 1. 36; VI. 1. 108; 111. 2. 107; VIII. 3. 82;in. 134 ; III. 2. 15; VI. 4. 77; VI. 1.7;
 VI. 2. 7, etc.

 ■» II. 2. 34.

 40 in. 285; IV. 152-153 ; IV. 46; VIII. 248; IX. 290.
 " II. 4.  « V.3.99.

This content downloaded from 130.56.64.29 on Sun, 03 Nov 2019 21:08:41 UTC
All use subject to https://about.jstor.org/terms



 Singh ; Ancient Indian Religious System 87

 The people also used to worship the demigods or semi-divine beings
 because of fear of their destructive power. These gods include Sadhyas, Pitfs,
 Apsarases, Gandharvas, Yak?as, RSksasas, PisScas, Guhyakas and VaimS-
 nikas.'3 The worship of Yaksas and the Nãgas remained popular for a con-
 siderable period of time. The carvings of such demigods on the BhSrhut
 gateway and in the railings of SSnchi and the findings of numerous statues
 bearing inscriptions testify to the popularity of this minor religious cult. The
 worship of, particularly, the Yakças became associated with images, temples,
 offerings, etc. Later they were worshipped together with the NSgas and
 goddesses. Such practice became finally based on the cult of Bhakti.

 The ancestor worship constitutes an important aspect of the popular
 religious life of the Smrti period. This finds reflection in the form of pitr-
 yajña, which was a more important rite than that of the worship of gods,44

 India in the time of Patanjali witnessed the growth of the two popular
 religious cults ( the Saiva and the Vaiççava ) of Hinduism. There is a clear
 indication in the Mahãbhãçya to the prevalence of áaivism at that time.
 The popularity of the cult of Šaiva is well attested to by the presence of two
 different categories of devotees of áiva, known as ' Šiva-BhSgavata* and
 ' áiva-Vaisravaçau '. The members of the former group used to carry an iron
 lance signifying trident ( triiala ), which is still a popular emblem of this
 deity. They also had faith in practising penance. But, on the other hand,
 the devotees of other group propitiated the deity simply by offerings.'-5 It
 seems that phallic worship was not at all popular at that time. Pataüjali in
 his commentary on Pacini's Aftãdhyãyí ( IV. 1. 49; IV. I. 112; V. 3.99)
 fefers to Rudra, Bhava, šarva and áiva. He describes áiva as a laukika-
 devatã ( folk-god ) exactly like that of Skanda-Viáakha. His interpretations
 of Pacini's Satra (V. 3. 99) prove beyond doubt that the worship of áiva was
 more popular than that of his phallic emblem among the common people.

 The Bhagavata cult, whose antiquity goes back to much earlier period»
 also flourished during the time of Patañjali. Viççu, the well known Vedic
 deity, was identified with Vãsudeva, Nãrâyaça and Kf?tia generally called
 by the name of Väsudeva-BhSgavata cult, which clearly denotes the existence
 of VaifQavism. Viççu enjoyed a very high position amongst the votaries of
 the Bhãgavata cult. Vãsudeva was associated with Baladeva and the Vf$çis.

 « Manu, XII. 47-48.  Ibid. III. 203.

 « V. 2. 76; VI. 3. 26: Ind. Ant. XLI, p. 272, also B. N. Puri, op. oit. p. 176.
 « Idah&bhõsya, IV. 1. 114; V. 1.144; VI. 3. S; III. 1. 26; B.N. Puri, op. cit.

 pp. 172-73.
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 Actually, the sense applied by Patañjali is different. Here he takes ithem as
 sons of Vãsudeva and Baladeva. He also mentions the names of Krsça and
 Janãrdana as synonyms of Vãsudeva. He further refers to festive gatherings

 held in the temples of Kešava ( Vãsudeva ) and Rãma ( Balaräma ). The
 frequent allusions to the names of Visnu, Vãsudeva and Kfsga in the Mahã-
 bhãsya are indicative of the prevalence of worship of Visnu in various mani-
 festations. Actually, the Vedic god Víselu later became a synonym of VSsu-
 deva.^ The identification of Vãsudeva and Kfsna with Visnu has also been
 supported by Keith. 7 Pãpini as a Sütrakära also refers to Vãsudeva and
 Kjsna.40 As a matter of fact, the concept of BhSgavatism was nothing new
 to this period. The religious concept of the epic and purãçic ages associated
 with Bhakti cult culminated in the time of Patañjali. R. G. Bhandarkai49
 has referred to two popular religious movements in this connection, one in
 the east and the other in Western India.

 The archaeological evidence also confirms the popularity of the Bhãga-
 vata cult in the second century B. C. The Qhasundi Stone Slab found four
 miles north-east of Nagari in the Udaipur State of Rajasthan bearing inscrip-
 tion in Brãhmi characters of the second century B. C. bears witness to the
 erection of a stone enclosure of worship for Bhagavat Sankarsaça and
 Vãsudeva.*0

 Along with Šdivism and Vaisnavism, the Buddhism and Jainism also
 flourished in the second century B. C. The famous stüpas at Bharhut and
 Sanchi, the former with its railing and toranas and the latter with railing
 alone, bear testimony to uninterrupted growth of Buddhism and unhampered
 activities of the Buddhists, who were noted for their endowments during the
 period concerned. On the basis of the evidence furnished in the Buddhist
 text51 about the persecution of the Buddhists and the destruction of the earlier

 Sanchi stüpa and other monuments by the Brahmin rulers of the Šuůga dyna-
 sty, the co-existence of Buddhism and Brãhmanism during the period con-
 cerned became a debatable subject. The anti-Buddhist attitude of Brãhmaçical
 áuñga monarch, Pusyamitra, was highlighted in various sources. The pur-
 pose behind incorporation of such facts in the Buddhist literature was possi-

 4T J RAS, [1908], pp. 169f.  48 IV. 3. 98; VI. 2. 148.

 á9 Vaisnavism, Šaivism and Minor Haligious Systems [Strassburg, 1913], pp. 9f.
 See also his article, "Allusions to Krishna in Patanjali's Mahãbhãshya" Ind .
 Ant . III, pp. 14f.

 50 H. Lüders, " List of Brahmi Inscriptions from the earliest times to the Second Century
 A. D.", Ep. Ind., X [Calcutta, 1910], App. N. 6.
 Pivyavadana [ed. by E. B. Cowell and R. A- Neil, Cambridge, 18961, pp. xxix, 433.3*

This content downloaded from 130.56.64.29 on Sun, 03 Nov 2019 21:08:41 UTC
All use subject to https://about.jstor.org/terms
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 bly, to create an impression that the first Šuňga monarch followed the policy
 of religious persecution against the doctrine of Buddhism propounded by
 Asoka only for raising the status of the Brähmanas. But, we do not find any-
 positive evidence to confirm this hypothetical belief. The brãhmanical Šuňga
 rulers were extending the liberal patronage to the Buddhists.

 The reference to ' ãcãriyakula ' ( ' a Buddhist school ' ) and c ãnnãcãri -
 yakula ' ( 1 the other school ' ) in one of the inscriptions on the railing of the
 Sanchi stupa5 ' proves the existence of different schools of religion in India in
 the second century B. C. Kern has rightly observed that " in the three centu-
 ries which elapsed between the death of Asoka and the reign of Kanigka»
 Buddhism was steadily on the increase in the North, flourishing in the
 domains of the Bactrian Greeks."5*

 The Hãthigumphã inscription of king Khãravela of Kaliñga54 reveals
 the flourishing state of Jainisra in the middle of the second century B. C. The
 followers of this school of religion enjoyed the patronage of king Khãravela
 and other donors. During the period concerned the ascetic orders also flouri-
 shed some of which figure in the Mahãbhãsya. Mathurã was another impor-
 tant centre of Jainism.

 From the preceding discussion it is quite evident that the Vedic system:
 of religion continued up to the middle of the second century B. C., so far as
 the sacrifices, yajñas, rituals, priest-hood and pantheism are concerned. Actu-
 ally, the period concerned witnessed the revival of the Vedic tradition in the
 field of religious practices. This also shows the impact of the Vedic culture
 on the contemporary Indian society. There is hardly any contradiction in
 the statements of Manu and Patañjali, so far as the above aspects are con-
 cerned ; rather both have highlighted the basic philosophy of religion, more or
 less in the same fashion. The introduction of image worship and the construc-

 tion and preservation of Hindu temples were the essential features of the
 religious system, which continued from the time of Manu to Patañjali. Dur-
 ing the time of Patañjali, in particular, Šaivism and Bhãagvatism also flouri-
 shed. One of the notable developments in the second century B. C. was the
 co-existence of Hinduism, Buddhism and Jainism. The period under review

 52 J BORS, III, pp. 425f ; B. N. Puri, op. cit ., p. 183.
 B3 Manual of Indian Buddhism [ Strassburg, 1896 ], p. 48, cf. B. N. Puri op. cit., p. 183.
 54 JBORS , III, pp. 425f; B. M. Barua, Old Brahmi Inscriptions in the Udaigiri

 and Khandagtri caves [Calcutta, 1929]. pp. 28f. See also J. G. Bühler, "Sanchi
 Votive Inscriptions," Ep. Ind., II pp. 88-199. The earliest inscription found and
 edited by Bühler has been assigned to the middle of the second century B. C.

 12 [ Annals BORI ]
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 was, no doubt, eventful in the cultural history of ancient India. It consti-
 tutes the synthesis of the religious systems of both the Vedic and post-Vedic
 times.

 Abbreviations

 Ait. Br. Aitareya BrShmapa.
 CHI. Cambridge History of India.
 Ep. Ind. Epigraphia Indica, Delhi.
 HASL. History of Ancient Sanskrit Literature.
 HOS. Harvard Oriental Series, Cambridge, Mass.
 IHQ. Indian Historical Quarterly, Calcutta.
 Ind. Ant. Indian Antiquary, Bombay.
 JBORS. Journal of the Bihar and Orissa Research Society, Patna.

 J RAS. Journal of the Royal Asiatic Society of Great Britain
 and Ireland, London.

 Manu Manu-Smjrti.

 Šat. Br. Šatapatha BrShmaça.
 SBE Sacred Books of the East, Oxford.
 Tattt. Br. Taittiriya Brähmaga.
 Taitt. Sam. Taittiriya SamhitS.
 Väj. Sam. VSjasaneya Samhita.
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