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Interaction is a natural phenomenon, particularly between man and man,
community and community, races and races, civilization and civilization or between
one stock of people and the other stock. Those who know or want to know each other,
the interaction is sure and frequent, but even between the unknown people the
interaction takes place and it depends on numerous factors. The process and progress
of interaction may be unfolded through multiple layers.

Coming closer or together is the fundamental principle of interaction. This
may be through conversation, exchange of thoughts or philosophy, exchange of
goods, different types of alliances including the matrimonial ones. All these are
friendly interactions. But there are some other or critical circumstances when the
interaction is activated or the two groups are forced to interact. There is some type of
interaction in war and battlefield between the two armies nowadays; the network of
communication plays a vital role to decide the fate of an event such as war.

Thus, the interaction is of willing and unwilling nature. The willing interaction
leads to harmony and the unwilling or forced interaction ends into the disharmony.
Annihilation, destruction, surrender, submission, animosity, imposition continue to
widen a gap despite a visible interaction at the surface level and the conflict erupts like
avolcano.

If we consider these different channels of interaction, we find that the case of
Brahmanical and Buddhist art, iconography and architecture mainly projects the
mutual goodwill and harmony, although the rigid and sectarian champions in both the
camps have been undermining this cordiality from time to time. There are more than
one reasons that an inbuilt consentience is the basic characteristics of Brahmanism
and Buddhism. Both evolved in the same land, both have almost the same
background, both have the same society or people, both had the same audience, both
believed in the same social order basically following the theory of karma, both
followed the similar methodology and both used almost the same language. This may
be submitted here that beside Pali, Prakrta or Magadhi, there exists a large number of
important Buddhist texts are in Sanskrit. The other uniting force has been the
adoption of image worship, which reflects a great deal of harmony at thought and its
implemental level. At the same time, the occasional rivalry and sectarian competition
can also not be overlooked.

If one cares to go into depth, the differences seen between the two at the
surface vanish soon. Both Brahmanism and Buddhism are progenies of the same
mother culture. In the case of other religions, the distinction may be clear and sharp,
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but in these two such a dividing line cannot be incised. The same can be said about
Jainism and Sikhism. All these are the branches of the great banyan tree, which we
call religion or culture. These are not contradictory to each other, but essentially
supplementary.

Since the Medieval Age, the Buddha has been called as Nastika because he did
not accept the Vedas as authority and supposed to have denounced them. This
presumption is not wholly correct. The fact is that the Master did not discuss God as
creator and the later Buddhist exponents just discarded the idea. There are some
schools of thought in the Brahmanic or Hindu tradition, which do not depend on God
who plays almost nil or scanty role. These are Mimamsa, Vaisesika, Samkhya, etc. yet
these are not branded as nastika.

With regard to the rejection of the Vedas, this may be pointed out here that the
Buddha denounced only the rituals of Vedas, and particularly those portions, which
advocated for the sacrifice of animals. Poet Jayadeva, in his famous lyric Gitagovinda,
puts the fact convincingly

‘Trefe awfaerge sifasTd vea gaa idia UyTaras hota g g5 YRR 1.13

O Lord! After seeing the slaughter of animals your heart was filled with compassion
and you had denounced such Vedic sacrifices and rituals. (For this reason) Kesava
assumed the body of the Buddha.
In another verse, the Buddha has been called as embodiment of compassion
hrevdHTTd| (1.16) This means that the criticism of Vedas was confined to the ritual
part karmakanda only and the other two vital parts, i.e., jiana (knowledge) and
upasana (devotion) were not attacked. The Brahmanadhammiya-sutta of Suttanipata
informs that the Buddha was shocked to watch the killing of animals but at the same
place he pays respect to the Brahmanic traditions and also the Vedic yajiias, which are
devoid of animal killing.

The views of Jayadeva have been upheld and further elaborated by the 19"
century Buddhist poet Sambudhagama Cakravarti Ramacandra in his
Buddhasataka-stotra:

TATBIT qTE AT faferdesta & ﬁ?ﬁ:
TTOTT WTUTSIATHA : HehBUTEa! HETe ATuT: |
TE o urETEr 7 fawar gerEaTet
o UaT: Werut~ g et uge Hreaml
Buddhabhaktisataka, 96
You condemn only those parts of the Vedas, which narrate the process of killing of
goat and horse. You are full of mercy and none can surpass you in compassion. The
wealth of your virtues is beyond the grasp of those who feel envious of you and such
foolish fellows absurdly say that Sugata (Buddha) opposes Vedas.

Ofcourse, there are some occasions (Canki of Majjhimanikaya and

Tebijjasutta of Dighanikaya, etc.) when the Vedic conventions have been criticized,
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but such statements do not aim at humiliating the Vedas. We come across a number of
passages in the highly estecemed Brahmanic literature where the sacrificial Vedic
rituals have been rejected but the other parts have been respected. The verses of the
Gitaarc well known in this regard:

Frfaar gitadi arel yae=d faufar: |

deaTeTar: urel g arfe: ||

SHTHTHT: WU T HhAheTYE]|

feranfearsroragert st i Wi 2.42.43

'Only the unwise persons, who cling to the multiple rituals of the Vedas, speak the
flowering language that there is nothing more meritorious than the gaining of wealth,
worldly pleasures and heaven.' But such practices result in the bondage of birth and
rebirth. Like Gita, the Upanisadic wisdom did not favour the Vedic sacrifices, which
have been seen with disfavour and termed as a weak boat:

“TaT P TEeT TART: HATTEYNhAa dyau |’ gues. 1.2.7

This yajria boat is weak and eighteen forms of their deeds arc of lower nature.

There were some contemporary philosophers, such as Ajita Kesakambalin,
who did not believe either in this world nor the other, birth or rebirth and also negated
the merits and vices of deeds. They are known as ucchedavadins and are the nastikas
in the true sense. The Majjhimanikaya explains their line of thought, but the Buddha
never agreed with them.

In the Donasutta of Anguttaranikaya, the Buddha refers to the four categories
of Brahmanas, viz. Brahma, Devasama, Maryada and Sambhinna-maryada or Bra
hmana-candala. This sitra also suggests his respect to the good conduct and criticism
of the low character Brahmanas. Asoka held Brahmanas and Sramanas in equal
regard*m'{m'mwaﬁ...’ .Numerous references of Buddhist literature suggest

the birth of Buddha either in Brahmana or in the Ksatriya family and not in the lower

cast~§@ﬁﬁmﬁmw (gafTar)

It was on the foundation of his philosophical thought that the castle of
Brahmanical and Buddhist art and iconography evolved, developed and flourished
for more than a millennium of years. In the beginning, the important gods, like
Brahma, Indra and his companion Paiicasikha Gandharva and a fcw nymphs appcar
to request the Buddha to preach the Law to gods in heaven. This was an amicable
interaction and the request was granted. Earlier, before Bodhi, the gods had a hostile
attitude and deputed Kama (cupid) to disturb the penance of Bodhisattva
Siddhartha, who took the vow not to leave the seat until the Enlightenment was
obtained. The episode of Maravijaya (victory over cupid) provided a high pedestal to
the Prince emerging into the Buddha, and the artists in the carly sculptural schools,
like Mathura, Amaravati, Nagarjunikonda and especially of Gandha
ra, illustrated this event vividly and repeatedly. The glory of the Master through
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Jataka narrations and preachings specially spread and a good number of folk deities
became the part of the pantheon of Buddhism. These include Kubera, sometimes
known as Jambhala, yaksas, yaksis, nagas, nagis, etc. Some came willingly and others,
like Apalala, were forced to surrender. Their position remained inferior or
subordinate. The future Buddha Maitreya supports the theory of incarnation in the
early Kusana age.

The conflict with Devadatta or with some yaksas and nagas, probably
necessitated for providing an escort and Vajrapani holding the thunderbolt, like
Indra, appears on scene. In the Gupta period, the attending figures or the subordinate
deities almost disappear and the Bodhisattva in the form Avalokitesvara wearing a
crown resembles Visnu with distinction of a dhyani Buddha on the forehead. This was
a process of subtle interaction. The Gupta period witnessed the aesthetic zenith,
although the number of production was restricted.

With the passage of time, new horizons of interaction were explored through
art. Tara combined at least two aspects, e.g., Sarasvati and Laksmi symbolizing
learning and prosperity. Similarly, the goddess of dawn Usa was transformed into the
Marici, who was provided a chariot of pigs instead of horses. The process of
interaction is conspicuously reflected in the sculptures of Karttikeya as Manjusri,
Suryalokesvara, Sivaloke$vara, Visnuloke$vara, Umamahesvara, Aksobhya with
Ganes$a below. We do notice sometimes, the warring deities, like Aparajita, trampling
Brahmanical deities. On the other hand, Simhanadalokesvara represents a complete
and harmonious fusion between Brahmanical and Buddhist art. At the thought
process, the Buddha was ultimately conceived as one of the incarnations and the
artists soon gave him the place in a panel above or on the side of the Visnu images.

We hope, the scholars assembled here will highlight these and other relevant
aspectsin detail during the course of three-day deliberations.

Please permit me to conclude with a verse of Manatungacarya:

Tt fagenfea! gfg avam

G RERN R CEERP R C Il
graTta &fiv! fora At faafdarg

h @ JE ! RSt

TR T 25
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