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Story-telling is a common method of instruction in the history of
Sanskrit literature. While it is not especially common in South Asia’s
classical medical system, A–yurveda, there are some remarkable stories
about somatic well-being in Sanskrit medical literature. Some of the
wellknown classical medical narrative include the etiologies of fever (via
the myth of Daks.a’s sacrifice), miscarriage (in the story of the Seizer of
Newborns, Ja–taha–rini–), and the king’s disease (set amid the mythology
of King Moon’s lengthy tryst with Rohin. i

–
), to name just a few. Variations

of these stories occur in the classical medical compendia of Caraka,
Susƒruta, Va–ghbat.a, Bhela and Ka–sƒyapa. Yet such stories are a typical in
these medical works, which by and large articulate a rigorously positivistic
science shorn of dramatic flair. Long after A– yurveda’s classical period,
however, around the turn of the seventeenth-eighteenth centuries AD in
Thanjavur, South India, a unique and skillfully crafted medical narrative
was composed in Sanskrit: The Joy of Life (Jivana–nandanam) of
Anandara–yamakhin. This text has been understudied equally by scholars
of the history of Indian medicine and scholars of Sanskrit literature,
despite the fact that it has a great deal to contribute to both fields of
study. In this paper, I present some preliminary findings from my work on
an English translation of The Joy of Life. I discuss the role of narrative
to convey medical information and, in particular, I address the parallel
knowledge systems of medicine and religion in the text.
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In several types of Sanskrit literature, story-telling is a common means of
instruction and argument. Although story-telling is not especially common in Sanskrit
medical literature, there are some remarkable narratives about bodily well-being
in A– yurvedic literature.1 The etiologies of fever (in the myth of Daks.a’s sacrifice),
miscarriage (in the story of Revati–-Ja–taha–rin. i

–), and tuberculosis (in the myth of
the “king disease,” ra–jayaks.man) are just a few of the more well-known narratives
in the classical medical compendia of Caraka, Susƒruta, Va–gbhat.a, Bhela, and
Ka–sƒyapa.2 Narrative instruction, however, is rather atypical in these medical works,
which by and large express a rigorously positivistic science shorn of dramatic flair.
Several centuries after the classical period, around the turn of the seventeenth-
eighteenth centuries AD in Thanjavur, South India, during the reign of King
Sƒa–haji II (1684-1712)3, a man by the name of A– nandara–yamakhin (hereafter
A– nandara–ya) produced a Sanskrit allegory called The Joy of Life
(Ji–va–nandanam), which uses drama as the primary vehicle with which to impart
medical knowledge.4 The use of a sustained dramatic narrative to express
fundamental A– yurvedic principles is rather novel in the history of Indian medical
literature. And I would like to suggest that The Joy of Life is a useful starting
point for rethinking methodological approaches to the study of A– yurveda and
A– yurveda’s contribution to Indian discourse on the polythetic nature of human
culture. In this paper, I present some preliminary findings from my ongoing work
on an English translation of The Joy of Life. In particular I reflect on the knowledge
systems of medicine and religion in the text, which together articulate an expansive
notion of well-being that interweaves the individual and society. To conclude, I
offer an act-by-act synopsis of the play.

The allegorical setting of The Joy of Life unfolds simultaneously inside
and outside of the body of the play’s hero, King Life (Ji–vara–ja). The play consists
of characters that concurrently represent parts of the human body and actors in
an imperial society. The basic idea is that the physiology of the human body
affects, communicates with, and is under the influence of the social physiology of
its surroundings. The result is a collision of physiologies, so to speak, and King
Life must learn how to reconcile his own welfare with the events of the often
deleterious world around him. In particular, King Life is locked in battle with the
dreadful personification of ra–jayaks. man, King Disease.

At the conceptual level, I read A– nandara–ya’s depiction of King Life and the
paths that he takes to thwart King Disease as a commentary on the opposing
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principles of extroversion and introversion (pravr. tti and nivr. tti). Political governance
and religion, or more precisely royal statecraft and ascetic withdrawal from the
world, correspondingly characterize the principles of extroversion and introversion.
The chief medical assertion of the play, I would like to suggest, is that a person’s
commitment to the wellbeing of his or her body (what I have called “body
dharma” elsewhere) is a fundamentally vital human duty and a necessary
prerequisite to enable the pursuit of both activity in the world (pravr. tti) and
religious practice that involves a degree of worldly withdrawal (nivr. tti).5

CONTEXT AND GIST OF THE JOY OF LIFE

The stage manager of the play explains that The Joy of Life was composed
for live performance at the Br.hadi–sƒvara (Sƒ iva) Temple Festival in Thanjavur, Tamil
Nadu. His remarks establish the historical and authorial information for the ensuing
dramatic performance:

Stage Manager: Listen. Here in the city of Thanjavur, people from
the country and city and from many places have come together hoping to
see the chariot festival of the Great Lord, Sƒ iva. These members of the
assembly have become touchstones to discern the gold that is called
poetry that moves the heart. They are receptacles of priceless judgment
and playgrounds for the six Darsƒanas. They are rewards for my austerities,
and they have made me eager. My heart wants to honor them here with
this play.

Asst. Stage Manager: (Shaking his head.) On what will the play be based?

Stage Manager: I am producing a new play called, “The Joy of Life.”

Asst. Stage Manager: Who wrote the script?

Stage Manager: A– nandara–yamakhin, the wish-fulfilling tree of the learned
poets.6

Straightaway it is evident that The Joy of Life was intended for mass
consumption, apparently to educate and entertain the public through drama.

Over the course of the last century, there has been some debate about the
text’s author.7 A handful of scholars have recognized someone named Vedakavi
as the author of The Joy of Life.8 Proponents of this argument generally have
neglected to explain why the text should be ascribed to Vedakavi rather than
A– nandara–ya. Apparently following the lead of Kuppuswami Sastri, who made the
assertion of Vedakavi’s authorship first, the argument is that A– nandara–ya was
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Vedakavi’s patron. The text itself neither explicitly supports this argument nor, for
that matter, does it once mention the name Vedakavi. Rather, the text says The
Joy of Life was “written” or “prepared” (pran. i–tam. ) by A– nandara–ya.9 Whether
this acknowledgment is simply honorary or representative of actual authorship is
yet to be determined.

For the sake of brevity and consistency, I do not take up this debate here.
Instead, I follow the text and presume that A– nandara–ya, rather than Vedakavi,
wrote The Joy of Life.10 Who, then, was A– nandara–ya? There is a fair amount of
prosopographical data available on A– nandara–ya. Thus I offer just the basics here.
In The Joy of Life itself, we learn that A– nandara–ya came from a family of gifted
writers, artists, and court officials. As stated previously, A– nandara–ya worked in the
Thanjavur court of Sƒa–haji II, where, as Heinrich Zimmer noted, he was a veritable
factotum, “at once chancellor, house-priest, spiritual advisor and court poet.”11

Based on the allegorical style and structure of The Joy of Life, it is likely that
A– nandara–ya modelled his work on Kr.s.n.amisƒra’s Prabodhacandodaya and
Veda–nta Desƒika’s Sam. kalpasu–ryodaya.12

A– nandara–ya draws together three important Indian knowledge systems in
the play: government and diplomacy (arthasƒa–stra), religious devotionalism
(bhakti), and medicine (a–yurveda). Each one of these themes is expressed in the
text through direct quotations from important Sanskrit works in these fields, such
as Arthasƒa–stra, Bhagavadgi–ta– and the Pura–n. as, and A–yurveda. The translator
of the The Joy of Life into German, Adolf Weckerling (1937), argued that the
basic ideology of the play is religion, particularly Sƒaiva devotionalism; more recently
Maria Schetelich suggested that A– nandara–ya’s play is primarily a meditation on
authority and leadership.13 Mario Vallauri, who translated The Joy of Life into
Italian in 1929, offered an evenhanded and broad-based analysis of the different
themes in the text; he noted A– nandara–ya’s interest in medical theory, myth and
religion, philosophy, politics, and poetics.14 I propose that the primary theme of
The Joy of Life is medicine (a–yurveda) and, in particular, the means with which
to manage an individual’s physical body so that it functions in the world in its most
optimal ways. The themes of statecraft and religion are indeed present in the play.
But the theme of religious devotion supports, rather than guides, the elaboration
of the play’s numerous somatic lessons. The theme of statecraft represents the
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duty (dharma) of the play’s hero, King Life, to which he must attend; but it is
a secondary obligation to be pursued after he cares for his body, the cultivation
of which is his primary duty.15

SORTING THROUGH THE THEMES OF THE JOY OF LIFE

Over seven equally poetic and scientific, and at time bawdy, acts, The
Joy of life demonstrates that A– yurvedic medicine is a fine art of adjusting a body’s
parts and immuno-defenses to support the demands of a person’s social relationships
and religious duties. In the play, King Life has a clear responsibility to care for
his body. This is, so to speak, his body dharma. The ways in which King Life
attends to this responsibility serves as the play’s model to address how the human
body responds to disease and how the body may be improved so that a person
may effectively carry out his or her religious dharmas (such as, the dharma of
varn. a and a–sƒrama).

The model of the king is significant. In the ancient Indian context, many
people relied on the king for protection and sustenance, and if the king went down
he took many people with him. But the king in this work should not be read
merely as a royal sovereign of subjects and territories, which would inevitably
include a personal identification of the festival audience with the play’s hero. The
allegorical nature of King Life represents a self-sovereign, a person who is a king
unto himself. Simply put, King Life is a human being. The various predicaments in
which he finds himself in The Joy of Life collectively form a fundamental question
that arises from being human, a question with which many people at some point
in their lives are confronted—how do I superintend my physical body while facing
illness, mental unrest, and religious uncertainty? In this way, the basic messages
of A– nandara–ya’s play may resonate with diverse masses of people. That the play
employs warfare terminology and imagery to describe immunological details to a
general audience moreover signals a utilitarian, state-managed approach to maintain
the health of the body politic. The use of military metaphors to explain disease
pathology and treatment often reflects concerns and anxieties not only about
individual bodily health, but also about wider rifts, concerns, and unease in society.16

Military imagery in The Joy of Life links illness and the threat of illness to politics,
religion, war, fear, violence, control, and heroism. In so doing, A– nandara–ya situates
medical discourses amid cultural categories that could additionally have made
medical issues more accessible and relevant to a lay audience.17
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The Joy of Life in effect reiterates what the classical Sanskrit medical
sources established centuries earlier: A– yurvedic knowledge offers both empirical
and normative information about how to make the human body healthy in order
to attend to other duties, or dharmas, in one’s lifetime. To maintain a state of
physical health King Life must come to terms with, and ultimately accept, his
dharma as a warrior-king and member of the Ks.atri–ya class. At the same time
he makes a great effort to integrate religious devotionalism (bhakti) within his
Ks.atri–ya dharma. With the presentation of this balancing act, A– nandara–ya is
working with a common motif in Sanskrit literature. The question about whether
or not to act in line with one’s own dharma evokes the well-known
and fundamental problem in the Bhagavadgi–ta–. When the Pa–n.d.ava warrior Arjuna
considers sitting out of the impending battle with his cousins, the Kauravas, the
god Kr.s.n.a counsels the wavering warrior. Kr.s.n.a’s advice to Arjuna is far from
univocal. Yet many commentators on the Gi–ta– have identified the charge to
Arjuna to follow the dharma of his Ks.atri–ya class as basic to Kr.s.n.a’s
guidance. Kr.s.n.a implores: “Look only to your own dharma. Do not quiver before
it…”18 King Life’s reaction to the attack of King Disease’s army in The Joy of
Life in many ways echoes Arjuna’s indecision in the Bhagavadgi–ta–. That is,
throughout much of the play King Life cannot decide if he should be engaged in
the world as a Ks.atri–ya king’s dharma necessitates or withdrawn from the world
into a life of ascetic contemplation. A central problem for Arjuna in the
Bhagavadgi–ta– and for King Life in The Joy of Life has to do with each individual’s
understanding of his position and function in the grand scheme of Hindu cosmology.

To figure out his place in the universal scheme of things, King Life weighs
the recommendations of his two primary advisors, Worldly Knowledge
(Vijña–nasƒarman) and Higher Knowledge (Jña–nasƒarman), who separately symbolize,
and thus advise King Life to take, the paths of extroversion (pravr. tti) and
introversion (nivr. tti), respectively. Worldly Knowledge advises King Life on
matters pertaining to the first three of the four goals of human life
(purus.a–rtha–h.), or what in The Joy of Life and throughout Sanskrit medical
literature are often called the “three things” (trivarga): socioreligious duty (dharma),
material prosperity (artha), and sexual satisfaction (ka–ma). Conversely, Higher
Knowledge advises King Life on matters pertaining to the fourth goal of human
life, release (moks.a) from the worldly cycle of rebirth and redeath (sam. sa–ra).
King Life’s two advisors press the king towards their respective priorities throughout
the play, while simultaneously trying to persuade the king to reject the advice of
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the other. Early on, King Life heeds the advice of Higher Knowledge, and so he
devotes the bulk of his energies to transcendental matters of the mind and self.
But, as Maria Schetelich observed, Worldly Knowledge’s rational and grounded
way of thinking swiftly becomes vital to King Life’s well-being because military
and political strategies are needed to keep his body intact against King Disease’s
assault.19

The importance of religion, specifically Hindu dharma and devotional
Sƒaivism, to the maintenance of bodily health in the play cannot be overstated.
Religious practice leads King Life to realize perfectly his function on earth as king
(i.e., his ra–jadharma). The dharmic obligations of kings are endless and immense.
A– nandara–ya uses the character Worldly Knowledge to describe King Life’s
dharma as involving an array of outward-looking, diplomatic actions.

By granting favors to old Bra–hmans who have performed difficult religious
austerities and by regularly giving gifts to those worthy of donations for
their prior devotion, the king protects himself. After establishing his
authority over the surface of the earth, the king must govern the whole
kingdom. By traversing the path of dharma, the king resolves to protect
his subjects thoroughly. In short, every consideration the king has to
make is always for the sake of prosperity among his advisors and friends,
kingdom, treasury and housing, and military.20

This description of the king’s dharma is in line with the concept of
extroversion (pravr. tti) that the advisor Worldly Knowledge represents throughout
the play. The Ks.atri–ya king mustn’t retreat from battle. For, he is the lynchpin and
the most vital actor in the premodern Indian society. His governing principle is his
dharma. His own safety and bodily well-being, Worldly Knowledge explains,
should be his primary interest, which he ensures by conciliating the important
religious figures in his court with gifts; this charity ultimately solidifies the religious
authorities’ loyalty to the king. With the support of the religious leaders, the king
should then turn his attention to the cultivation of happiness and prosperity (literally
“a better tomorrow,” sƒvah.sƒreyasa) among his hirelings, subjects, and throughout
his territories.

A PLAY IN SEVEN ACTS

Among the many members of King Life’s royal retinue, all of whom are
allegorical models for parts of the human mind and body, the principal actors are:
his wife, Queen Reason (Buddhi), the previously mentioned advisors, Worldly
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Knowledge and Higher Knowledge, and the bhakti-guru Devotion-to-Sƒiva. King
Life’s archrival is King Disease, who oversees an allegorical army of disease-
soldiers, including Queen Cholera (Vi–s.u–ci–), Crown Prince Pallid (Pa–n.d. u), Goiter
(Galagan.d. a), Piles (Arsƒa–m. si), Vomiting (Chardi), and a host of other insalubrious
villains.

Act I opens with a rather formulaic benediction by the su–tradha–ra, or
stage manager. After several laudatory verses to A– nandara–ya and a brief description
of his family tree, the remainder of Act One takes place in the royal fortress of
King Life. The storyline opens with a conversation between Worldly Knowledge
and one of his lieutenants, Concentration (Dha–rana–), who, still wearing the disguise
of an ascetic, recounts the details of her undercover work inside King Disease’s
citadel. She tells Worldly Knowledge that King Disease is conspiring with his
army to oust King Life from his fortress-body. Concentration’s assessment of
King Disease’s plan and immense might does not bode well for King Life’s future
welfare.

The play then shifts back and forth between the two kingdoms of Life and
Disease. In Act II, in the kingdom of King Disease, Crown Prince Pallid rallies
his troops to discuss their upcoming attack on King Life. King Disease’s doorman,
Goiter, and some minor lieutenants, Leprosies (Kus.t.a–h.), Madness (Unma–da),
Ulcers (Vrana–h.), Piles (Arsƒa–m. si), and others voice their desire to annihilate King
Life and his army. The most vocal of the lot are Diarrhea (Atisa–ra), whose
purported expertise is the unstoppable ability to break through a body’s defenses,
and Abdominal Tumor (Gulma), who boasts that once he gets inside Life’s fortress
his malignancy will be swift and sure.

In Acts III & IV, the attack on Life’s fortress-body by King Disease’s
army of illnesses is well underway. Meanwhile, one of King Disease’s spies, Ear
Root (Karn.amu–la), reports that King Life has absconded to an unknown location.
In response to King Disease’s bombardment, King Life and Queen Reason fled
to the sanctum sanctorum of King Life’s fortress-body, the Lotus City
(Pun.d.ari–kapuram. ). There they meet Devotion-to-Sƒiva, who teaches King Life
that through devotional surrender to the god Sƒiva he may obtain a therapeutic
brew that will guarantee supreme longevity. This elixir is a medicinal mixture of
mercury (rasa) and sulphur (gandhaka) that is transubstantiated from the semen
of Sƒiva (sƒukra) and the menstrual blood of Sƒiva’s consort, Sƒakti (sƒon. ita). Under
the influence of this brew, no disease can harm the king.
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To disrupt King Life’s spiritual exercises in the Lotus City, in Act V,
Crown Prince Pallid sends a host of Passions (Envy, Love-and-Hate, Deceit, and
Madness) to distract King Life’s mind from his meditation. When this fails, Pallid
and King Disease fix to target King Life’s diet. They send Insalubrity
(apathya–) to lure King Life into developing irregular eating habits in the hope that
this will make him surrender to two of King Disease’s culinary corporals, Overeating
(atibubhuks.a–) and Bulimia (bhasmaka–).

Act VI features a lengthy dialogue between Action (karma) and Time
(ka–la). They recount the prior events that took place between King Life and his
two advisors, Worldly Knowledge and Higher Knowledge. In the course of
Action and Time’s conversation it is revealed that the efforts of King Disease and
Pallid to distance King Life from his two top ministers were partially successful.
King Life had apparently became so smitten with Devotion-to-Sƒiva (a predilection
that does not go unnoticed by the king’s wife, Reason) that he increased the
frequency of their meetings in the Lotus City; during this time he moved away
from (nearly to the point of ignoring) the counsel of Worldly Knowledge, and he
relied exclusively on Higher Knowledge for direction. The lopsided attention to his
religious practice has the effect of distracting him from the material affairs and
immediate dangers pressing down on his fortress-body, including the difficulties
experienced by all of the people-bodily components therein. As far as Higher
Knowledge is concerned, this is as it should be. One solely concerned with
release from the cycle of rebirth and matters pertaining to ultimate reality needn’t
worry about materiality or threats to the body. Higher Knowledge in this way
personifies the principle of introversion (nivr. tti).

Only when there is nearly complete ruin around him does King Life begin
to take stock of what has happened to his fortress-body. After being informed
that a legion of diseases has wreaked immense damage on his fortress-body, King
Life again accepts the counsel of Worldly Knowledge, who immediately orders
and prepares a round of the mercury-sulphur brew earlier handed down from
Sƒiva. He dispenses it to King Life’s entire army. This boosts their immuno-
defenses against King Disease’s attacks, and the healthful troops of King Life
ultimately prevail in battle. The action that Worldly Knowledge advises King Life
to undertake, contrary to Higher Knowledge’s navel-gazing ways, symbolizes the
necessity of outwardly focused action, or extroversion (pravr. tti). On the one
hand, he advises King Life to fulfill his body dharma, symbolized by the ingestion
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of the Sƒaiva elixir to enhance bodily immunity; on the other hand, he then urges
King Life to accomplish the king’s political and martial duties of defending his
kingdom.

In Act VII, now that King Disease has been beaten, Worldly Knowledge
advises King Life to revisit Devotion-to-Sƒiva to continue his religious exercises.
King Life goes to her, and during his devotional practice, Sƒiva and Sƒakti appear
before him. Pleased with his devotion, they grant him pure knowledge of the
philosophy of Yoga, the practice of which, they tell him, will enable him to obtain
knowledge of the self (a–tman) and absolute reality (brahman). Following the
attainment of this knowledge, the king will be freed from pain, disease, and
suffering in his life.

In the end, the actual source of King Life’s “disease,” that which truly ails
him, is the complexity that comes from being human and having to square
oneself equally as a body and a self (sƒari–ra and a–tman), that is, as an embodied
self. The view of the advisor Worldly Knowledge is that the highest goal of a
king’s dharma is the establishment of prosperity among the many elements of his
puram. —a Sanskrit word meaning both “fortress” and “body,” which A– nandara–ya
deftly uses throughout the play to refer simultaneously to the king’s anatomical
body and his royal fortress. King Life cannot create prosperity among the masses
until he achieves health in his own body (puram. ), however. Whereas Worldly
Knowledge tries to keep King Life grounded and focused on matters of the
body-puram.  so that he can then gainfully support the health of the body politic,
the religious practices that King Life learns from his other advisor, Higher Knowledge,
and his yogic guru in the play, Devotion-to-Sƒ iva (Sƒ ivabhakti), involve therapies
for his individual self (a–tman), which in turn give his body motivation, focus, and
energy to act on behalf of the people of his fortress-puram. .

Freedom from disease and suffering—well-being—is the “joy of life” of
the play’s title. Life is joyful, A– nandara–ya’s play advises, for people who thoroughly
understand themselves as embodied entities with important duties (dharma) to
perform in society. Indeed, to execute adequately these socio-religious duties,
people’s bodies must be fit. By virtue of being human, all people are patients in
the biophysiological sense, for human bodies are apt to require care at any given
point in a lifetime. And while all people are patients because of their embodiment,
they are also patients insofar as, once physical health is achieved, people need
direction about how to use their bodies in society. But if we are all patients in
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A– nandara–ya’s allegorical example, every one of us is also capable of being his or
her own physician. There is not a more consistently available custodian for the
body than oneself after all. Yet, in view of King Life’s deliberations about his
embodiment and dha–rmic responsibilities, A– nandara–ya makes the case that to be
one’s own physician, especially in times of acute distress, it is always best to be
have trustworthy consultants at hand (Worldly Knowledge first and foremost and,
secondarily, Devotion-to-Sƒiva and Higher Knowledge). The lesson to be taken
away from this play is that the medicine of A– yurveda is designed to create healthy
bodies that permit mental clarity and self-knowledge so that, ultimately, people are
able to be dha–rmically productive members of society. Health of the physical
body, mind, and society jointly constitute the warp and woof of The Joy of Life.
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attributed to A– nandara–ya, the Vidya–parin.ayam (VPM), or The Nuptials of Knowledge
(A– nandara–yamakhin, Vidya–parin. ayam, Goparaju Rama (ed.), Rashtriya Sanskrit
Sansthan, No. 30, Ganganatha Jha Kendriya Sanskrit Vidyapitha, 1991). There is a good
deal of character overlap in the VPM and the JVM. But while the JVM focuses on
medicine, statecraft, and devotionalism, the VPM focuses on Adavita Vedânta
philosophy.

8. T. S. Kuppuswami Sastri, “Ramabhadra-Dikshita and the Southern Poets of His Time,”
Indian Antiquary, May, vol. 33, Popular Prakashan (1904) 126-142, 176-196, p. 181; K.
R. Subramanian, The Maratha Rajas of Tanjore. Madras: K. R. Subramanian, 1928, pp.
32-33; V. Raghavan (ed.), Sƒa–hendravila–sa (A Poem on the Life of King Sƒa–haji of
Tanjore, 1684-1710) of Sƒri–dhara Venkat. esƒa (Ayya–va–l), Tanjore Saraswati Mahal
Series no. 54, The Kalyan Press, 1952, p. 29; I. Shekhar, Sanskrit Drama: Its Origin
and Decline, E.J. Brill, 1960, p. 172, fn. 7; Gerrit Jan Meulenbeld, A History of Indian
Medical Literature. 5 vols, E. Forsten, 1999–2002, IIA, p. 345. Each of these scholars
also accredits authorship of the VPM to Vedakavi rather than A– nandara–ya.

9. Ji–va–nandanam a–nandara–yamakhina– pran. i
–tam. . See also pages 8-9, sìlokas 6-7. Unless

otherwise noted, I use Duraiswami Aiyangar’s 1947 edition of the JVM.

10. To date, there have been only two translations of the JVM into European languages,
one in Italian (Mario Vallauri (trans.), Ji–va–nandana (La Felicità Dell’ Anima) di
A–nandara–yamakhin, G. Carabba, 1929) and one in German (Adolf Weckerling (trans.),
Das Glück des Lebens: Medizinisches Drama von A–nandara–yamakhi–,
Universitätsverlag Ratsbuchandlung L. Bamberg, 1937).

11. Zimmer op. cit., pp. 61-62.

12. This is not to say that Kr.s.namisƒra and Veda–nta Desƒika were the first people to use
allegorical techniques in Sanskrit literature. As Shekhar remarked, however, the
Prabodhcandrodaya is the earliest known sustained allegorical drama in Sanskrit:
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“Whatever be the actual state of affairs [before the Prabodhacandrodaya, ca., mid
to late eleventh century AD] the credit of composing the first allegorical play goes
to Kr.s.namisƒra” (op. cit., p. 194). Before Kr.s.namisƒra, fragments from Asƒvaghos.a reveal
that he used allegorical techniques, most notably in the three characters Fame (Ki–rti),
Firmness (Dhr. ti), and Wisdom (Buddhi). After Asƒvaghos.a, in the ninth century AD,
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Nambiar, (ed. and trans.), Prabodhacandrodaya of Kr.s.namisƒra (Sanskrit text with
English Translation, a Critical Introduction and Index), 2nd Edition, Motilal
Banarsidass, 1998 [1971], p. 2). Following Kr.s.namisƒra’s Prabhodacandrodaya, numerous
Sanskrit allegories were composed, such as Yasƒapa–la’s Mohapara–jaya and
Karn.apu–ra’s Caitanyacandrodaya (Shekhar op. cit., p. 195). The most recent editor of,
and only commentator on, the Ji–va–nandanam, Duraiswami Aiyangar, has suggested
that A– nandara–ya was influenced by Kr.s.n.amisƒra and Veda–nta Desƒika (JVM 1947, p. xii).

13. Weckerling op. cit., pp. 36-38; Maria Schetelich, Ni–ti in A– nandara–yamakhi
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–
va–nandam,“ Altorientalische Forschungen, 11.2 (1984): 299-330, pp. , 300-302.

14. Vallauri op. cit., pp. vii-xiv.

15. Meulenbeld op. cit., IIA, pp. 345-346.

16. Deborah Lupton has written the medicine and military imagery in Medicine as Culture:
Illness, Disease and the Body in Western Societies, 2nd Edition, Sage Publications, 2004
[1994], p. 69: “While military imagery may overtly connote decisive action and the
refusal to ‘give in’ to the disease, at a deeper level of meaning this discourse serves
to draw boundaries between Self and Other by representing the body as a nation state
which is vulnerable to attacks by foreign invaders, invoking and resolving anxieties
to do with xenophobia, invasion, control and contamination.”

17. Lupton op. cit., p. 83.

18. Bhagavad Gi–ta– 2.31ff: svadharma ca–veks. ya na vikimpitum arhasi... Bhagavadgi–ta–

with the commentary of Sri Sankaracharya, Alladi Mahadeva Sastry (ed. and trans.),
13th Edition, Samata Books, 2001 [1918].

19. Schetelich op. cit., p. 300, fn. 7.

20. JVM Act 3.8-9:
a–tma–nam.  pariraks. ya dus. karatapovr. ddhadvija–ra–dhanair
da–ni–yes. u ca bhaktipu–rvamasakr. ddeyaprada–nairapi /
dan. d. am.  dan.d. ayitavyama–travis. ayam.  kr. tva– dharitri–tale
ra–jña– dharmapathe matim.  kramayata– sam. raks. itavya–h.  praja–h.  // 8 //

kim.  bahuna–

sƒvah. sƒreyasartham.  yatate ’nisƒam.  yo râjña– kilanena pr. thagvimars. ah.  /
svasminnama–tyes. u suhr. tsu ra–s. t. re durges. u kos. es. u bales. u ka–ryah.  // 9 //
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