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Abstract: The Sanatsujātīya (Mahābhārata 5,42–45) is a didactic philosophical text 
that forms a part of the Udyogaparvan. The Sanatsujātīya has not attracted a great deal 
of attention in the Indological literature, as opposed to better-known epic philosophical 
treatises. This philosophically noteworthy text contains a number of textual parallels 
with Vedic literature, especially the Upaniṣads, Ṛk-, Atharva- and Vājasaneyi-Saṃhitā. 
At the same time, it displays signifi cant parallels with the Bhagavad-Gītā and the Māna-
vadharma-Śāstra. This paper examines metric patterns and verbal and non-ver-
bal (mainly doctrinal) parallels in order to establish the chronological relationship 
of the Sanatsujātīya to the Upaniṣads and the Bhagavad-Gītā. The study of parallels 
with the Bhagavad-Gītā, in the context of its layered structure (according to the scheme 
of its historical development proposed by M. Ježić) suggests that the Sanatsujātīya 
might be earlier than the fi nal redaction of BhG, but later than the Yoga, Sāṃkhya, 
and Upaniṣad layers. Furthermore, the Sanatsujātīya is conceptually affi  liated with 
the Upaniṣadic (Vedāntic) philosophical tradition rather than with the Yogic and ascet-
ic thought traditions; also, Bhakti is not represented in the text.

Keywords: text history, Sanatsujātīya, Udyogaparvan, Mahābhārata, text parallels, 
triṣṭubh, śloka, relative chronology

Introduction
The Sanatsujātīya-parvan (= SanS) is a didactic philosophical trea-
tise1 contained in the Udyogaparvan “Preparation for War,” the fi fth book 
of the Mahābhārata (= MBh). In the Critical Edition (= CE), the Sanatsujātīya 

1 Brockington (1998: 31) calls it an “expansion” of the Udyogaparvan and “a substan-
tial philosophical digression.”
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covers chapters (adhyāya) 42–45 of the 197 chapters of the Udyogaparvan. 
Unlike better-known epic philosophical narratives, such as the Bhagavad-Gītā 
(= BhG), the Anu-Gītā (= AnG) and the Mokṣadharma-parvan (= MoksDh), 
the Sanatsujātīya has not received appropriate attention in the Indological 
literature. K.T. Telang off ered the fi rst philological study of the text in his 
introduction to its translation published in volume eight of the Sacred Books 
of the East in 1882. Telang used Bombay, Calcutta, and Madras printed edi-
tions of MBh together with three MSS. Signifi cant to the study of SanS was 
the publication of a critical edition (= CE) of the Udyogaparvan in 1937 (as 
fascicule 9) and again in 1940 (as volume 6 of the critical edition).

The critically constituted text, prepared by S.K. De and his collaborators, 
comprises 121 verses arranged into four chapters as MBh 5,42–45. The Bom-
bay edition, based on Nīlakaṇṭha Vulgate, contains 191 verses. According 
to the CE editor, the critical text was constituted on the basis of agreement 
between the Northern redaction śāradā MS Ś1K and the Mālāyaḷam version 
of the Southern redaction, supported by the Bengali version. As the editor 
reports, the Southern redaction is sharply divided between the Mālāyaḷam ver-
sion (which is in agreement with Ś1K and the Bengali version) and the Telugu/
Grantha version. The Telugu/Grantha version is the source of the comment-
ed text that is attributed to Śaṅkara in colophons. The Telugu/Grantha tradi-
tion with all its additions was a source of numerous additions and repetitions 
in Nīlakaṇṭha’s Vulgate text, which appears in the Northern Devanāgarī MSS.

It was not until 40 years after CE was published that Bedekar (1977–1978) 
presented the content of SanS together with some basic philological notes regard-
ing the dating of the text and its position within in MBh.2 Rahurkar (1986–1987) 
also summarised its content and provisionally identifi ed the second century BCE 
as its terminus ad quem because of its archaic and irregular expressions (Rahur-
kar 1986–1987: 285). The fi rst published translation of the Sanatsujātīya into 
a European language was Hippolyte Fauche’s French translation of the entire 
Udyogaparvan in 1866. The fi rst English translation of the Sanatsujātīya, pre-
pared by K. T. Telang, appeared in 1882. Ganguli’s translation of the entire Udyo-
gaparvan followed in 1886. In 1895, the Udyogaparvan was again translated into 
English by Manmatha Nath Dutt. Van Buitenen used S.K. De’s critically consti-
tuted text for his English translation of 1978 (van Buitenen 1978: 285–294). San-
atsujātīya was translated into English once again in 1988 by Swami Amritananda 
of the Ramakrishna Mission, who used a text edition with a commentary attribut-
ed to Śaṅkara. Kathleen Garbutt again relied on the Vulgate in her translation 
of the entire Udyogaparvan for the Clay Sanskrit Library in 2008, while Bibek 
Debroy used the CE in his complete translation of the MBh. In 1906, Deussen 
translated Sanatsujātīya into German, using the Bombay and Calcutta printed 

2 Bedekar (1977–8: 476) considered SanS older than BhG.
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editions.3 In 1977, B.L. Smirnov translated the text into Russian (Smirnov 1977), 
while V.I. Kalyanov prepared another Russian translation as part of the entire 
Udyogaparvan (Kalyanov 1978: 102–112). 

A number of commentaries on the Sanasujatīya were composed. According 
to De (1940: XIII), the oldest of them is Devabodha’s commentary, which runs 
the length of the Udyogaparvan, as do Arjunamiśra’s and Sarvajñanārāyaṇa’s 
commentaries, which were derived from Devabodha’s. The text of the MBh 
that Devabodha comments upon shows affi  nities with the śāradā/Bengali/
Mālāyaḷam MSS, which were used to constitute the CE. As already mentioned, 
there is also a commentary on the Sanatsujātīya which colophons attribute to 
the great philosopher Śaṅkara.

Text structure and metric patterns
Van Buitenen (1978: 182) briefl y addresses the structure of the text and ob-
serves that the triṣṭubh verses interspersed between the ślokas serve as 
the textual core, to which the ślokas are attached as commentary and addition. 
In order to assess van Buitenen’s observation, this study will carefully exam-
ine how the triṣṭubhs are distributed and how they fi t into the surrounding 
ślokas. In the second part of the paper, text parallels with Vedic literature, 
the Mānavadharma-Śāstra and the Bhagavad-Gītā will be investigated in or-
der to shed some light on the possible historical development of the text.

A peculiar feature of the SanS is its high percentage of the triṣṭubh vers-
es. Van Buitenen’s insight that the triṣṭubhs make up the core of the text 
is particularly noteworthy in the light of Ježić’s (1986 and 2009) discovery 
of a Bhāgavata (or proto-Bhāgavata) triṣṭubh hymn distributed among the ślo-
kas of the BhG. The question thus arises as to whether a similar arrangement 
appears in SanS as well.

Indeed, if the triṣṭubhs are extrapolated from chapter 5,42, they add up to 
a coherent whole. The second (triṣṭubh), third (śloka) and fourth (triṣṭubh) 
verses from the fi rst chapter are presented below in order to exemplify the re-
lationship of the ślokas and the triṣṭubhs in the fi rst chapter:

dhṛtarāṣṭra uvāca
sanatsujāta yadīdaṃ śṛṇomi
mṛtyur hi nāstīti tavopadeśam |
devāsurā hy ācaran brahmacaryam

amṛtyave tat kataran nu satyam || 2 ||

Dhrtarāṣṭra said:
Sanatsujāta, I hear that you teach
That indeed there is no death at all,
Yet Gods and Asuras studied 
the brahman
To achieve immortality — so which 
is the truth?

3 Alongside AnG, BhG, and MoksDh.
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sanatsujāta uvāca
amṛtyuḥ karmaṇā kecin

mṛtyur nāstīti cāpare |

śṛṇu me bruvato rājan
yathaitan mā viśaṅkithāḥ || 3 ||

Sanatsujāta said:
Some hold immortality comes about 
by rite,
While others maintain that there is no 
death.
Now listen to me, king, while I explain,
So that you may cherish no doubts about it.

(*sanatsujāta uvāca)
ubhe satye kṣatriyādyapravṛtte; 
moho mṛtyuḥ saṃmato yaḥ kavīnām |
pramādaṃ vai mṛtyum ahaṃ bravīmi
sadāpramādam amṛtatvaṃ bravīmi || 4 ||

Baron, both these truths are primordial!
The death that the seers believe 
in is folly.
I say to you distraction is death:
To be never distraught is to live forever.4

The fi rst chapter begins with Dhṛtarāṣṭra’s doubt in Sanatsujāta’s teaching 
that there is no death. If this is true, Dhṛtarāṣṭra asks, why did the gods and Asur-
as undertake brahmacarya in order to achieve immortality? Sanatsujāta’s an-
swer immediately follows in a śloka verse according to which “some” hold that 
immortality is achieved by rite, while “others” maintain that there is no death 
at all. However, this śloka is not quite in line with the question in the triṣṭubh. 
First, Dhṛtarāṣṭra asks why Sanatsujāta teaches that there is no death, to which 
Sanatsujāta replies that others teach that there is no death (possibly implying 
that he does not). Furthermore, this śloka claims that, according to some, rites 
bring immortality; this is not consistent with triṣṭubhs, in which rites are not 
discussed at all, as the question is specifi cally about the brahmacarya practised 
by the gods and Asuras, with no mention of rites. Dhṛtarāṣṭra’s question from 
triṣṭubh 5,42.2 is actually answered by the next triṣṭubh (5,42.4), which can 
immediately follow triṣṭubh 5,42.2 if śloka 5,42.3 is left out. If this śloka is an 
interpolation that van Buitenen regards as a commentary, it reinterprets brah-
macarya as a rite (karman), contrary to the other triṣṭubhs.

In the next triṣṭubh, Sanatsujāta discusses the claim that there is no death 
at all, but in this case, in line with Dhṛtarāṣṭra’s initial triṣṭubh question, this 
is interpreted as the teaching of Sanatsujāta himself, rather than of “others,” 
as stated in śloka 5,42.3. The triṣṭubhs from chapter 5,42 discuss death, which 
is characterised as a distraction (pramāda) that causes one to forget one’s true 
nature. In this context, immortality means never being distracted (apramāda) 
in this way. All the ślokas are directly dependent on the triṣṭubhs; they appear 
as an extension in the form of commentary. 

Triṣṭubhs 5,42.6–8 describe the deaths of an ignorant man (6–7) and a sage 
(8).

4 Trans. van Buitenen (1978: 285–286) with minor changes. Van Buitenen translates 
apare as “some.” In order to emphasise the diff erence from the previous triṣṭubh, van 
Buitenen’s “some” has been changed to “others.”
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āsyād eṣa niḥsarate narāṇāṃ 

krodhaḥ pramādo moharūpaś ca mṛtyuḥ |
te mohitās tadvaśe vartamānā 

itaḥ pretās tatra punaḥ patanti || 7 ||
tatas taṃ devā anu viplavante 
ato mṛtyur maraṇākhyām upaiti |

karmodaye karmaphalānurāgās 

tatrānu yānti na taranti mṛtyum || 8 ||

yo ’bhidhyāyann utpatiṣṇūn nihanyād

anādareṇāpratibudhyamānaḥ |
sa vai mṛtyur mṛtyur ivātti bhūtvā

evaṃ vidvān yo vinihanti kāmān || 9 ||

It is from his mouth that there issue for 
men
Wrath, Distraction, and Death as Folly;
The ones that are fooled and under his 
sway
Depart from here and fall back again (7)
It is after him that the Gods collapse
And hence that Death has acquired his 
name;
They who covet the fruits of their acts 
follow after
The karman resulting, and do not cross 
Death. (8)
He who thinks and destroys those fruits 
as they try
To arise, not hostile by disrespect,
He is Death, for like Death, he eats them 
aborning.
So he who knows thus forsakes his 
desires. (9)5

The two ślokas that follow are directly devoted to explaining the word 
kāmān (desires), which may have triggered the insertion (if it is indeed an 
insertion).

kāmānusārī puruṣaḥ 
kāmān anu vinaśyati |
kāmān vyudasya dhunute 
yat kiṃ cit puruṣo rajaḥ || 10 ||

The man who runs after his desires 
perishes with his desires; 
if he can lay aside his desires, 
he can shake off  any passion.

tamo ’prakāśo bhūtānāṃ 
narako ’yaṃ pradṛśyate |
gṛhyanta iva dhāvanti 
gacchantaḥ śvabhram unmukhāḥ || 11 ||

This lustreless darkness 
is for all creatures hell; 
as though possessed they eagerly
rush to it and fall into the pit.6

The triṣṭubhs continue from 5,42.12 on, but these are more in line with 
the earlier triṣṭubhs, as they continue explaining the fate of the deceased. 
It is important to note that there is no connection between this triṣṭubh 
and the two ślokas; they are rather a direct continuation of the preceding set 
of triṣṭubhs.

5 Trans. van Buitenen 1978: 286.
6 Trans. van Buitenen 1978: 286.
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abhidhyā vai prathamaṃ hanti cainaṃ 
kāmakrodhau gṛhya cainaṃ tu paścāt |

ete bālān mṛtyave prāpayanti; 

dhīrās tu dhairyeṇa taranti mṛtyum || 12 ||

The notion of I fi rst kills him off ,
Love and hatred possess him and kill 
him again;
They steer the befuddled ones to their 
death,
But the fi rm cross death with their 
fortitude.7

If the triṣṭubhs are removed from chapter 5,42, they form a coherent whole 
with a continuous fl ow of narration until triṣṭubh 5,42.14. At the same time, 
the ślokas that surround the triṣṭubhs are directly derived from them; however, 
the triṣṭubhs are never derived in any way from the ślokas, nor do they display 
any continuance or development of their ideas. It is thus possible that these 
are indeed remnants of an older, small Upaniṣad-like text written in  triṣṭubhs 
with interpolated ślokas as additions and commentary. The theme of this Upa-
niṣad-like triṣṭubh text is death and Sanatsujāta’s elaboration of the claim that 
there is no Death. Death is actually pramāda, and this pramāda is a key fea-
ture of the triṣṭubh exposition. 

The last three triṣṭubhs address an entirely diff erent theme, specifi cally 
law (dharma). It is thus quite possible that the triṣṭubh core ends with 5,42.14. 
The triṣṭubh ur-text would then consist of MBh 5,42.1–2; 4–9; 12–14. Triṣṭub-
hs 15–17 and all the following ślokas might not belong to the core text, along 
with the last upajāti verse, which is derived from the preceding śloka.

The subsequent chapter (5,43) contains nine scattered triṣṭubhs. However, 
the arrangement in 5,43 appears to be completely diff erent from that in 5,42, 
as it is not possible to extract the triṣṭubhs, which are closely integrated with 
the text of 5,43. Furthermore, they exhibit a clear continuation from the pre-
ceding ślokas. For instance, the fi rst śloka contains Dhṛtarāṣṭra’s question 
whether a Brahmin who possesses the knowledge of the three Vedas is taint-
ed by a sin he commits. The answer comes in a śloka verse, explaining that 
r̥c, sāman, and yajus do not save him from evil karman. This is immediately 
followed by a triṣṭubh verse that claims that chandas “sacred hymns” aban-
don such sinners just as young birds fl y from their nests. In this example, 
the triṣṭubh verse naturally stems from the preceding ślokas.

A slight oddity emerges in 5,43.6, which includes a śloka containing 
the question of how austerity can be fruitful (ṛddha and samṛddha). The an-
swer comes in triṣṭubhs, but these triṣṭubhs do not respond to the question 
directly. Rather, they are involved in a discussion of sins and virtues, a theme 
that was introduced in upajāti verse 5,42.32. Eventually, 5,43.22, explains 
how this enumeration of sins and virtues is connected to the śloka question 

7 Trans. van Buitenen 1978: 286.
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(5,43.6) when Sanasujāta exclaims that austerity devoid of sins and endowed 
with virtues is fruitful. 

An even clearer example of triṣtubhs that are well integrated with their 
surroundings appears in the third chapter (5,44). This chapter again begins 
with a question about Brahman in a triṣṭubh verse. This question is attached 
to the last śloka of the previous chapter (5,43.37), which claims that a truthful 
Brāhmaṇa sees Brahman. This triggers a question in the triṣṭubh form asking 
what this Brahman is (at the beginning of the chapter 5,44.1).8 Sanatsujāta an-
swers that Brahman is the knowledge of the unmanifest (avyaktavidyā), which 
is achieved through brahmacarya. Brahmacarya is described as a birth or as 
entering the teacher’s womb and becoming an embryo while observing brah-
macarya. Brahmacarins become practitioners of the śāstras here, on earth, 
and when they discard their bodies, they attain the highest Yoga. A discussion 
on brahmacarya follows, with the fi rst quarter of brahmacarya (prathamo 
brahmacaryasya pādaḥ) described as a set of moral rules. However, the sec-
ond and third quarters of brahmacarya are outlined in ślokas, while the fourth 
is related again in a triṣṭubh. It is clear that the triṣṭubhs are here an integral 
part of the compositional scheme. 

The last chapter (MBh 5,45) has altogether twenty-eight stanzas in CE, 
with a total of eight and a half triṣṭubhs. Twenty of the fi rst twenty-one stanzas 
(except for the 11th) contain a one-line śloka refrain: yoginas taṃ prapaśyanti 
bhagavantaṃ sanātanam, which was mechanically attached to both the ślo-
kas and the triṣṭubhs at a later stage in the text’s development. This claim 
is mainly corroborated by triṣṭubh 5,45.6, which most likely comes from 
Kaṭha-Upaniṣad 6,9 (≈ Śvetāśvatara-Upaniṣad 3,13) with a śloka refrain 
added to it. Curiously, stanza 11 contains no refrain, while the refrain appears 
after the second line in stanza 12.

The distribution of the ślokas and the triṣṭubhs suggests that the core 
of the fi rst chapter is a short triṣṭubh composition focused on the teaching that 
death is in reality a distraction (pramāda) that makes one forgetful of one’s 
true nature. The ślokas were probably added to this core as commentary 
and enlargement. Other chapters contain a mixture of interdependent triṣṭubhs 
and ślokas, without any clear indication that certain types of verses were used 
either as the core text or as an enlargement.

Parallel passages
In this paper, I distinguish two types of parallel passages in SanS and other 
Brahmanical literature. One of them encompasses references to other texts 
which may come across as basically loose, nonliteral parallels. The other 

8 Chapter 5,44 has eighteen triṣṭubhs and only six ślokas.
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comprises literal repetitions of entire stanzas or pādas with minor variant 
readings. If the source of these repetitions is identifi ed, it is possible to con-
struct a relative chronology of the text, or of a certain part of the text. When 
the source is impossible to trace, common affi  nities can at least be established 
between texts.

References and nonliteral parallels
References to other texts are scattered throughout all chapters. Loose ref-
erences include comparable teachings, philosophical/theological concepts, 
and technical terms. Among them, there are references to the Upaniṣads which 
ascertain the Upaniṣads as the source of SanS, as well as concepts and notions 
that SanS shares with the Upaniṣads and the Bhagavad-Gītā, but for which 
it is impossible to determine which text was the source.

Devas, asuras and brahmacarya
SanS (MBh) 5,42.2 refers to Chāndogya-Upaniṣad (= ChU) 8,7.2–3 
(and 8,8.4–5). Dhṛtarāṣṭra asks why the Devas and the Asuras wanted to attain 
immortality (amṛtyu) through brahmacarya if there is no death, as Sanatsu-
jāta asserts. Dhṛtarāṣṭra’s query obviously refers to ChU, in which Maghavan 
and Virocana live as brahmacarins with Prajāpati in order to discover the Self 
(ātman), which is depicted as free from death (vimṛtyu in ChU and amṛtyu 
in SanS).

The notion of brahmacarya also appears in BhG 6,14, but it means some-
thing else. In BhG, brahmacarya is a vow of purity necessary for yogic prac-
tice, while in SanS (and ChU), brahmacarya refers exclusively to the life 
of a celibate student of the Veda (see also BĀU 5,2). SanS (MBh) 5,42.5 states 
that the Asuras were vanquished (parābhavan)9 because they were distracted. 
This is another reference to the passage in ChU (8,8.4) in which the Asur-
as are said to be bound to be defeated.10 Later, in MBh 5,44.2ff , the concept 
of brahmacarya is further developed, described, and eulogised as the ideal life 
of a Vedic student. In this case, SanS is conceptually closer to the older ChU 
and BĀU than to BhG, in which brahmacarya signifi es a vow of celibacy. 
The passage containing a reference to brahmacarya in BhG 6,14 belongs to 
the group of Upaniṣadic layers (Ježić 2009: 34).

9 Parābhavan is the present participle of the verb parā√bhū; in ChU, and parābhaviṣyan-
ti is the future tense of the same verb.

10 On the Devas and the Asuras practising brahmacarya with Prajāpati, see also MaitU 
7,10. However, this is not a reference to MaitU, in which the Asuras are not destroyed. 
In MaitU, they only receive diff erent teachings than the Devas.
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Pūrṇāt ... evāvaśiṣyate

MBh 5,45.10 BĀU(K) 5,1.1 AS(Ś) 10,8.29
pūrṇāt pūrṇāny uddharanti 
pūrṇāt pūrṇāni cakrire |
haranti pūrṇāt pūrṇāni 
pūrṇam evāvaśiṣyate || 10 ||

pūrṇam adaḥ pūrṇam idaṃ 
pūrṇāt pūrṇam udacyate |
pūrṇasya pūrṇam ādāya 
pūrṇam evāvaśiṣyate || 1 ||

pūrṇā́t pūrṇám úd acati 
pūrṇáṃ pūrṇéna sicyate |
utó tád adyá vidyāma 
yátas tát pariṣicyáte || 29 ||

From the full they pull 
the full, 
from the full they make 
the full, 
from the full they take 
the full, 
yet the full is always left 
full.11

The world there is full;
The world here is full;
Fullness from fullness 
proceeds.
After taking fully from 
the full,
It still remains completely 
full.12

Forth from the full he lifts 
the full, 
the full he sprinkles with 
the full.
Now also may we know 
the source from which 
the stream is sprinkled 
round.13

An adaptation of this famous fl oating verse appears in SanS, where the fi rst 
half-verse is closer to AS(Ś), while the rest is closer to BĀU.

Tadvaśe... punaḥ patanti / punar vaśam āpadyate
SanS (MBh) 5,42.7 resembles KaU 2,6, but can also be compared to BhG 

3,37–39:

MBh 5,42.7 KaU 2,6 (cf. BhG 9,24)
āsyād eṣa niḥsarate narāṇāṃ

krodhaḥ pramādo moharūpaś ca mṛtyuḥ |
te mohitās tadvaśe vartamānā

itaḥ pretās tatra punaḥ patanti || 7 ||

It is from his (Yama’s) mouth that 
there issue for men Wrath, Distraction, 

and Death as Folly;
The ones that are fooled and under his 

sway
Depart from here and fall back again.14

na sāmparāyaḥ pratibhāti bālaṃ 
pramādyantaṃ vittamohena mūḍham |

ayaṃ loko nāsti para iti mānī 
punaḥ punar vaśam āpadyate me || 6 ||

This transit lies hidden from the careless 
fool, who is deluded by the delusion 

of wealth
Thinking “This is the world, there is no 

other,” he falls into my power again 
and again.15

11 Trans. van Buitenen 1978: 292.
12 Trans. Olivelle 1998: 133.
13 Trans. Griffi  th 1896: 39.
14 Trans. van Buitenen 1978: 286.
15 Trans. Olivelle 1998: 383.
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BhG 3,37–39
kāma eṣa krodha eṣa rajoguṇasamudbhavaḥ

...
kāmarūpeṇa

It is desire, it is anger, which springs from the force of rajas
...

by ... desire.16

The parallel passage shared by SanS and BhG is not shared by KaU, 
and parallels from SanS and KaU do not appear in BhG. This may suggest that 
KaU and BhG served as a model for SanS, i.e. that SanS took something from 
each. In BhG, knowledge jñāna is covered (āvṛtta) by kāma and krodha (3,37), 
while kāma and krodha are kāmarūpa and change their form at will. In SanS, 
kāma and pramāda simply have the form of moha (moharūpa). Arguably, this 
verse in SanS is secondary or, alternately, the verse was composed based on 
KaU and BhG. This conclusion is substantiated by the compound kāmarūpa, 
which means that kāma and krodha change their form at will, while the com-
pound in SanS lost its subtle meaning through the replacement of its fi rst part 
with moha. If this is correct, the oldest triṣṭubh layer of SanS is later than BhG 
3,37–39, which is a part of the fi rst Yoga layer (Ježić 2009: 34).

Importantly, SanS does not display the Sāṃkhya reference which is found 
in BhG and in which desire and anger arose from the guṇa of the rajas. In SanS, 
krodha and pramāda are issued from the mouth of the God of death, Yama.

Relinquishing desires/evil
SanS (MBh) 5,42.10 may be an echo of ChU 8,13:

MBh 5,42.10 ChU 8,13.1
kāmānusārī puruṣaḥ 
kāmān anu vinaśyati |
kāmān vyudasya dhunute 
yat kiṃ cit puruṣo rajaḥ || 10 ||

aśva iva romāṇi vidhūya pāpaṃ can-
dra iva rāhor mukhāt pramucya dhūtvā 
śarīram akṛtaṃ kṛtātmā brahmalokam 
abhisaṃbhavāmīty abhisaṃbhavāmīti

The man who runs after his desires 
perishes with his desires; if he can lay 
aside his desires, he can shake off  any 
passion. This lusterless darkness is for all 
creatures hell; as though possessed they 
eagerly rush to it and fall into the pit.11

Shaking off  evil, like a horse its hair, 
and freeing myself, like the moon 
from Rahu’s jaws, I, the perfected self 
(atman), cast off  the body, the imperfect, 
and attain the world of brahman.12

16 Trans. van Buitenen 1981: 85.
17 Trans. van Buitenen 1978: 286.
18 Trans. Olivelle 1998: 287.
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While in ChU 8,13.1, one discards (vidhūya; dhūtvā) evil (pāpa), in SanS 
one discards (dhunute) wishes (kāma).

Childishness (bālya)
Similarily, MBh 5,44.16c may refer to BĀU 3,5.

MBh 5,44.16c BĀU 3,5
etenāsau bālyam atyeti vidvān bālyam ca pāṇḍityaṃ ca nirvidyātha 

muniḥ
thereby transcends childishness
and becomes wise ...19

When he has stopped living like a child 
or a pandit, he becomes a sage.20

Bāla vs. dhīra
An interesting parallel is found between SanS (MBh) 5,42.12cd and KaU 
4,2, in which bāla (a befuddled one, a fool) is contrasted with dhīra (wise, 
balanced).21

MBh 5,42.12 KaU 4,2
ete bālān mṛtyave prāpayanti
dhīrās tu dhairyeṇa taranti mṛtyum || 12 ||

parācaḥ kāmān anuyanti bālās 
te mṛtyor yanti vitatasya pāśam |
atha dhīrā amṛtatvaṃ viditvā
dhruvam adhruveṣv iha na prārthayante 
|| 2 ||

They steer the befuddled ones to their 
death,
But the fi rm cross death with their 
fortitude.22

Fools pursue outward desires,
and enter the trap of death spread wide. 
But the wise know what constitutes 
the immortal,
and in unstable things here do not seek 
the stable.23

19 Trans. van Buitenen 1978: 291.
20 Trans. Olivelle 1998: 83.
21 Cf. KaU 2,6 na sāmparāyaḥ pratibhāti bālaṃ pramādyantaṃ vittamohena mūḍham 

“This transit lies hidden from a careless fool, who is deluded by the delusion of wealth” 
(trans. Olivelle 1998: 383).

22 Trans. van Buitenen 1978: 286.
23 Trans. Olivelle 1998: 391.
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Papa/karma ... na lipyate
SanS (MBh) 5,43,1 appears to be an adaptation of a well-known fl oating verse 
contained in TaittBr 3,12.9.7–8, ĪU 1, ChU 4,14.4, BĀU(K) 4,4.23, BhG 
5,10 and KaU 5,11.24 Notably, the BhG reference, which belongs to the Upa-
niṣadic group of layers, appears to be quite diff erent from SanS. This suggests 
that BhG may not have been the source in this case. 

MBh 5,43,1 pāpāni kurvan pāpena lipyate na sa lipyate

ĪU 1
kurvánn evéhá kármāṇi
...
ná kárma lipyate náre

ChU 4,14.4 evaṃvidi pāpaṃ karma na lipyate

BĀU(K) 4,4.23 na lipyate karmaṇā pāpakena

KaU 5,11 sarvabhūtāntarātmā na lipyate lokaduḥkhena

TaittBr 3,12.9.8 ná kármaṇā lipyate pā́pakena

BhG 5,10 yaḥ lipyate na sa pāpena

Muñja grass
There is a close parallel between MBh 5,44.4cd and the closing part of KaU 
(6,17cd).

MBh 5,44.4cd KaU 6,17cd
ta ātmānaṃ nirharantīha dehān
muñjād iṣīkām iva sattvasaṃsthāḥ || 4 ||

taṃ svāc charīrāt pravṛhen
muñjād iveṣīkāṃ dhairyeṇa |

...pull the self out of the body, as a stalk
out of muñja grass, for they are fi rm 
in sattva.25

One should draw him out of the body 
with determination, like a reed from 
the grass sheath.26

Pramāda — “distraction, carelessness”
Pramāda is the central concept in the triṣṭubh core of SanS (MBh 5,42). Ac-
cording to Sanatsujāta, pramāda is in fact death, while being without pramāda 
(apramāda) is immortality. The Asuras were vanquished because of pramāda. 
The same verbal root appears in KaU 2,6 (pramādyati), where the distracted 
one falls under the sway of Yama (the god of Death). TaittU 1,11.1–2 recounts 
the teacher’s injunctions to a pupil who is told not to neglect (mā pramadaḥ) 

24 Cf. Horsch 1966: 172–173.
25 Trans. van Buitenen 1978: 290.
26 Trans. Olivelle 1998: 403.
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his Vedic recitation, truth, law, health, and the rites due to the Gods and his an-
cestors. TaittU 2,5.1 contains an injunction stating that one should not neglect 
(pramādayati) the fact that Brahman is perception (vijñāna). 

In SanS, the concept of pramāda is closely related to the interpretation 
of the same concept in KaU, because of its association with death. It also bears 
a resemblance to the concept in TaittU, because of the importance of not ne-
glecting the aforementioned duties. In BhG 11,41, pramāda is one of the two 
reasons why Arjuna did not recognise Kṛṣṇa as the highest Lord. In BhG 
14,8–8, 13, 17, and 18,39, pramāda is just one of the characteristics of tamo-
guṇa. With its close connection between pramāda and the Sāmkhya notion 
of the guṇa of tamas, BhG is further removed from SanS than it is from KaU, 
which may have been the source of or an inspiration for this teaching.27

Mahat — “great one”
The term mahat, i.e. a “great one,” appears in SanS (MBh) 5,43.25.28 Mahat 
comes forth in BĀU 2,4.10; 12 (= 4,5.11 mahato bhūtasya; mahadbhūta); 
4,4.20 ātmā mahān; 4,4.22 mahānāja ātmā; and 4,5.24; 25. In KaU 2,22, ma-
hat is the highest principle, while in KaU 3,10, mahān ātmā is higher than 
buddhi (intellect), but lower than avyakta (the unevolved), which is lower than 
puruṣa (person). In KaU 3,15, one is freed from death when one perceives that 
which lies beyond mahat.29 In ŚvU 3,8, puruṣaṃ mahāntam is again the high-
est principle (see 3,12; 19). In SanS 5,43.25, mahat is most probably the high-
est principle, and in this sense, SanS stands closer to BĀU (and ŚvU) than to 
KaU, where avyakta, i.e. “the unevolved,” is superior to mahat.

Avyakta — “the unevolved”
Another important Upaniṣadic term in SanS is avyakta. In SanS (MBh) 
5,44.3, Dhṛtarāṣṭra claims that the eternal knowledge of the unevolved 
(avyakta) is achieved through brahmacarya (studying with a Vedic teach-
er). KaU 3,11 and 6,7–8, feature the triad of mahat>avyakta>puruṣa, each 
having evolved from the previous one. ŚvU 1,8, dwells on the opposites 

27 Pramāda appears in MuU 3,2.4 as the reason why the Self cannot be grasped; 
in MaitU 3,5, like in BhG, it is again one of the many features of the guṇa of tamas.

28 ekasya vedasyājñānād vedās te bahavo ’bhavan. |
satyasyaikasya rājendra satye kaś cid avasthitaḥ |.
evaṃ vedam anutsādya prajñāṃ mahati kurvate || 25 ||.
Because of ignorance of the One Veda there are many Vedas of the one truth. Any one 

of them is based on the truth, Indra of kings. Thus without abolishing the Veda they aim 
their insight at the Great One. (tr. van Buitenen 1978: 289).

29 In KaU 6,7, avyakta is higher than mahat.
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of kṣara-akṣara and vyakta-avyakta. However, dehin, which is actually 
the highest Self, is avyakta in BhG 2,25, a verse that belongs to the fi rst Sāṃ-
hkya layer (Ježić 2009: 34). In this sense, SanS is in accordance with BhG, 
but not with KaU, as far as the meaning of avyakta is concerned. In BhG 
8,18 and 20–21 (Upaniṣadic layers), avyakta is again an attribute, but this time 
of the highest lord, while in 8,20 avyakta is said to be eternal (sanātana), just 
as in SanS.30

To sum up the fi ndings about nonliteral references, SanS draws on the Upa-
niṣads (ChU and KaU) in (a) and (i), and on KaU and BhG in (c) (the fi rst Yoga 
layer); examples (b), (d), (e), (f), (g), and (h) may be adaptations of fl oating 
verses. Regarding doctrinal correspondences, example (k) in SanS is consis-
tent with BhG (the fi rst Sāṃhkya layer and Upaniṣadic layers) and example (j) 
in SanS overlaps with BĀU (but not with KaU). 

Literal repetitions
The fi rst literal repetition in SanS appears in 5,44.5, which draws upon Māna-
vadharma-Śāstra (= Manu) 2,147–148.

5,44.5 2,147–148
śarīram etau kurutaḥ pitā mātā ca bhāra-
ta |
ācāryaśāstā yā jātiḥ sā satyā sājarāmarā 
|| 5 ||

kāmān mātā pitā cainaṃ yad utpādayato 
mithaḥ 
saṃbhūtiṃ tasya tāṃ vidyād yad yonāv 
abhijāyate || 2.147 ||
ācāryas tv asya yāṃ jātiṃ vidhivad 
vedapāragaḥ |
utpādayati sāvitryā sā satyā sājarāmarā 
|| 2.148 ||

Father and mother make one’s body, 
Bharata,
but the birth that is instructed 
by the teacher is the true birth that 
knows of no aging and dying.31

When, through lust for each other, his 
father and mother engender him and he 
is conceived in the womb, he should 
consider that as his, there coming to 
existence.
But the birth that a teacher who has fath-
omed the Veda brings about according to 
rule by means of the Sāvitrī verse — that 
is his true birth, that is not subject to old 
age and death.32

30 In BhG 13,5, like in KaU and ŚvU, avyakta appears with mahābhūtas, ahaṃkāra, 
buddhi, organs and their respective spheres.

31 Trans. van Buitenen 1978: 290.
32 Trans. Olivelle 2006: 102.
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SanS (MBh) 5,44.7 is a paraphrase of Manu 2,144a:

MBh 5,44.7 = Manu 2,144
ya āvṛṇoty avitathena karṇā
vṛtaṃ kurvann amṛtaṃ saṃprayacchan |
taṃ manyeta pitaraṃ mātaraṃ ca
tasmai na druhyet kṛtam asya jānan || 7 ||

ya āvṛṇoty avitathaṃ 
brahmaṇā śravaṇāv ubhau |
sa mātā sa pitā jñeyas 
taṃ na druhyet kadā cana || 2,144 ||

One should regard as father and mother 
the teacher who fi lls the ears with truth, 
while practising the truth and bestowing 
Immortality; knowing his deeds, one 
should not harm him.33

He should consider the man who fi lls 
both his ears faithfully with the Veda as 
his father and mother and never show 
hostility towards him.34

SanS (MBh) 5,44.17d is almost identical with VS 31,18d. This verse is one 
of the six stanzas in VS that were added to the famous Puruṣa-sūkta from RS 
10,90. The entire verse is duplicated in ŚvU 3,8, while the last two pādas also 
appear as ŚvU 6,15. As SanS contains a slight variation in reading, and VS 
and ŚvU have the same wording, it is not clear whether SanS took it from ŚvU 
or directly from VS.

MBh 5,44.17 VS 31,18
antavantaḥ kṣatriya te jayanti
lokāñ janāḥ karmaṇā nirmitena |
brahmaiva vidvāṃs tena abhyeti sarvaṃ 
nānyaḥ panthā ayanāya vidyate || 17 ||

védāhám etáṃ púruṣaṃ mahā́ntam
ādityávarṇaṃ támasaḥ parástāt |
tám evá viditvā́ti mṛtyúm eti
nā́nyáḥ pánthā vidyaté yanāya || 18 ||

Finite are the worlds that people conquer 
by the acts they have performed, baron, 
but the sage attains to the whole brah-
man — there is no other way to go.35

I know that great/mighty Puruṣa, whose 
colour is like the Sun beyond the dark-
ness. Only after knowing him one 
transcends death. There is no other path 
to follow.36

33 Trans. van Buitenen 1978: 291.
34 Trans. Olivelle 2006: 102.
35 Trans. van Buitenen 1978: 291.
36 Trans. Ježić 2016: 172.
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ŚvU 3,8 ŚvU 6,15
vedāham etaṃ puruṣaṃ mahāntam 
ādityavarṇaṃ tamasaḥ parastāt |
tam eva viditvāti mṛtyum eti
nānyaḥ panthā vidyate ’yanāya || 8 ||

eko haṃso bhuvanasyāsya madhye 
sa evāgniḥ salile saṃniviṣṭaḥ |
tam eva viditvāti mṛtyum eti 
nānyaḥ panthā vidyate ’yanāya || 15 ||

I know that immense Person, having 
the colour of the sun and beyond dark-
ness. Only when a man knows him does 
he pass beyond death; there is no other 
path for getting there.37

He is the one goose in the middle of this 
universe. He himself resides as fi re
within the ocean. Only when a man 
knows him does he pass beyond death; 
there is
no other path for getting there.38

All other literal repetitions appear in the last chapter of the SanS. SanS 
(MBh) 5,45.3c thus duplicates RS 1,164.31c (VS 37,17), which belongs 
to the famous “riddle hymn” and adds the refrain yoginas taṃ prapaśyanti 
bhagavantaṃ sanātanam.

3940

MBh 5,45.3 RS 1,164.31
āpo ’tha adbhyaḥ salilasya madhye 
ubhau devau śiśriyāte ’ntarikṣe |
sa sadhrīcīḥ sa viṣūcīr vasānā
ubhe bibharti pṛthivīṃ divaṃ ca |
yoginas taṃ prapaśyanti
bhagavantaṃ sanātanam || 3 ||

ápaśyaṃ gopā́m ánipadyamānam 
ā́ ca párā ca pathíbhiś cárantam | 
sá sadhrī́cīḥ sá víṣūcīr vásāna 
ā́ varīvartti bhúvaneṣv antáḥ || 31 ||

Water from water amidst the ocean,
The two Gods lie upon the sky; 
The centripetal and centrifugal,
They both bear up the earth and the sky
the yogins behold the sempiternal bless-
ed Lord.39

I saw the herdsman who never settles 
down,
roaming here and afar along his paths.
Clothing himself in those that converge 
and diverge, he moves back and forth 
among living beings.40

37 Trans. Olivelle 1998: 421.
38 Trans. Olivelle 1998: 433.
39 Trans. van Buitenen 1978: 292.
40 Trans. Jamison & Brereton 2014: 357.
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SanS (MBh) 5,45.6 = KaU 6,9 = ŚvU (3,13) 4,20.

MBh 5,45.6 KaU 6,9 ŚvU 4,20
na sādṛśye tiṣṭhati rūpam 
asya 
na cakṣuṣā paśyati kaś cid 
enam |
manīṣayātho manasā hṛdā 
ca
ya evaṃ vidur amṛtās te 
bhavanti |
yoginas taṃ prapaśyanti 
bhagavantaṃ sanātanam ||

na saṃdṛśe tiṣṭhati rūpam 
asya 
na cakṣuṣā paśyati kaśca-
nainam |
hṛdā manīṣā 
manasābhikḷpto 
ya etad vidur amṛtās te 
bhavanti ||

na saṃdṛśe tiṣṭhati rūpam 
asya 
na cakṣuṣā paśyati kaśca-
nainaṃ |
hṛdā hṛdisthaṃ manasā ya 
enam evaṃ vidur amṛtās 
te bhavanti ||

Compareless is that form 
of his, No one beholds 
him with his eye,
But they who with wis-
dom, mind and heart Gain 
knowledge of him have 
become immortal.41

His appearance is beyond 
the range of sight; no 
one can see him with his 
sight; With the heart, with 
insight, with thought, has 
he been contemplated — 
Those who know this 
become immortal.42

His appearance is beyond 
the range of sight; no one 
can see him with his sight. 
Those who know him 
thus with their hearts — 
him, who abides in their 
hearts — and with insight 
become immortal.43

Pāda d also appears in ŚvU 3,1d, 3,10d, and 3,13d. SanS 5,45.6 is most 
likely a borrowing from KaU; it is closer to the version in SanS, as manīṣā 
does not appear in ŚvU, and ya(ḥ) appears at the beginning of pāda d in SanS 
and KaU. A śloka refrain has been added to this triṣṭubh verse, which suggests 
that the verse was borrowed from another source (most likely KaU). 

41 Trans. van Buitenen 1978: 292.
42 Trans. Olivelle 1998: 401.
43 Trans. Olivelle 1998: 427.
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MBh 5,45.14 (with refrain added) = AS(Ś) 11,4.21

MBh 5,45.14 AS(Ś) 11,4.21
ekaṃ pādaṃ notkṣipati 
salilād dhaṃsa uccaran |
taṃ cet satatam ṛtvijaṃ 
na mṛtyur nāmṛtaṃ bhavet | 
yoginas taṃ prapaśyanti 
bhagavantaṃ sanātanam || 14 ||

ékaṃ pā́daṃ nótkhidati 
salilā́d dhaṃsá uccáran | 
yád aṅgá sá tám utkhidén 
naívā́dyá ná śváḥ syāt | 
ná rā́trī nā́haḥ syān ná 
vy ùchet kadā́ caná || 21 ||

The swan as it ascends does not lift one 
foot; if it did, there would be neither 
death nor immortality.44

Haṅsa, what time he rises up, leaves 
in the fl ood one foot unmoved. If he 
withdrew it there would be no more 
tomorrow or to-day, Never would there 
be night, no more would daylight shine 
or morning fl ush.45

MBh 5,45.23 = BhG 2,46

MBh 5,45.23 BhG 2,46
yathodapāne mahati 
sarvataḥ saṃplutodake |
evaṃ sarveṣu vedeṣu 
brāhmaṇasya vijānataḥ || 23 ||

yāvān artha udapāne 
sarvataḥ saṃplutodake |
tāvān sarveṣu vedeṣu 
brāhmaṇasya vijānataḥ || 46 ||

As much use as there is in a large well
where there is a fl ood of water, 
so much use is there in all the Vedas
for the brahmin who knows.46

As much use as there is in a well when 
water
overfl ows on all sides,
so much use is there in all Vedas for the
enlightened brahmin.47

This verse is indeed better integrated in BhG, as it forms an integral part 
of the narration, whereas the same śloka in SanS is completely unrelated to 
its surrounding verses. According to Ježić (2009: 34), this śloka (in BhG) be-
longs to the fi rst Yoga layer. Therefore, as BhG 2,46 was the source of the bor-
rowing, the BhG’s fi rst Yoga layer must be older than the last chapter of SanS 
and its fi nal recension.

The last literal parallel appears in MBh 5,45.24 (= KaU 6,17 = ŚvU 3,13) 
and is closely related to example (e). All these verses may be adaptations 
of fl oating verses.

44 Trans. van Buitenen 1978: 293.
45 Trans. Griffi  th 1896: 67.
46 Trans. van Buitenen 1978: 294.
47 Trans. van Buitenen 1981: 79.
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MBh 5,45.24 KaU 6,17 ŚvU 3,13
aṅguṣṭhamātraḥ puruṣo 
mahātmā
na dṛśyate ’sau hṛdaye 
niviṣṭaḥ |
ajaś caro divārātram atan-
dritaś ca
sa taṃ matvā kavir āste 
prasannaḥ ||

aṅguṣṭhamātraḥ puruṣo 
’ntarātmā 
sadā janānāṃ hṛdaye 
saṃniviṣṭaḥ |
taṃ svāc charīrāt pravṛhen 
muñjād iveṣīkāṃ dhairyeṇa |
taṃ vidyāc chukram 
amṛtaṃ taṃ vidyāc 
chukram amṛtam iti ||

aṅguṣṭhamātraḥ puruṣo 
’ntarātmā
sadā janānāṃ hṛdaye 
saṃniviṣṭaḥ |
hṛdā manīṣā 
manasābhikḷpto
ya etad vidur amṛtās te 
bhavanti ||

The great-spirited soul 
with the size of a thumb
Cannot be seen where 
it lies in the heart;
Unborn it tirelessly roams 
day and night,
The sage sits serenely 
knowing it.48

A person the size 
of a thumb in the body 
(ātman), always resides 
within the hearts of men;
One should draw him out 
of the body with determi-
nation, like a reed from 
the grass sheath;
One should know him as 
immortal and bright.
One should know him as 
immortal and bright.49

The Person the size 
of a thumb abiding within 
the body (ātman) always 
resides within the hearts 
of people. With the heart, 
with insight, with thought 
has he been contemplat-
ed. Those who know this 
become immortal.50

It is clear that most of the literal repetitions in SanS are incorporated in its 
last chapter. The refrain yoginas taṃ prapaśyanti bhagavantaṃ sanātanam has 
been added to most of the repeated verses (except 5,45.23 and 24). This refrain 
is in the śloka meter, and it is attached to both the triṣṭubhs and the ślokas, includ-
ing verses taken from other texts. The last chapter diff ers from all the other chap-
ters in that it contains no reference either to the sage Sanatsujāta or to Dhṛtarāṣṭra, 
although all the other chapters are structured as dialogues between them. For 
these reasons, the last chapter can be considered a loose assemblage of various 
sources combined and added to the text at some later stage. In the Vulgate text, an 
entire chapter excluded from the CE was added between chapter 44 and chapter 
45 (46 in the Vulgate). This chapter, which is clearly a late insertion according 
to manuscript evidence,51 consists mostly of ślokas from the preceding SanS text 
and other sources. It is quite possible that a similar process took place in the case 
of chapter 45 of the CE, although this addition preceded the creation of the ver-
sion used as the basis of the critically constituted text.

48 Trans. van Buitenen 1978: 294.
49 Trans. Olivelle 1998: 403. See also note 17 in Olivelle 1998: 611.
50 Trans. Olivelle 1998: 423.
51 The chapter does not exist in the śāradā MS Ś1K, Mālāyaḷam and Bengali MSS.
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Conclusion
The argument above may corroborate van Buitenen’s suggestion that 
the triṣṭubhs in the fi rst chapter form the oldest core of SanS. Indeed, when 
extrapolated from the surrounding ślokas, these triṣṭubhs make up a more co-
herent whole than they do together with the ślokas. If this is indeed the case, 
they were an old Upaniṣad-like text composed in triṣṭubhs. The main idea 
of this text is that death, as mortal men see it, does not exist; the real death 
is pramāda, the negligence of one’s true nature. Initially an old, Upaniṣad-like 
passage composed in triṣṭubhs, the text was then augmented with comments 
and additions in śloka verses (MBh 5,42.3; 5,42.10–11; 18–32). The entire 
composition was subsequently rounded off  by having a closing upājatī verse 
attached at the end of the chapter. This last verse clearly depends on the pre-
vious ślokas.

Additional chapters were added to chapter 5,42 at the next stage of its 
composition. These chapters contain both ślokas and triṣṭubhs. The content 
of the text is only loosely connected to the triṣṭubh ur-text, sometimes ex-
pounding and elaborating upon ideas such as brahmacarya, which is men-
tioned in the core text. The last chapter may have been added last, as it appears 
to be a loose compilation of verses from older sources, with a refrain append-
ed to most verses. This last chapter is not in the form of a dialogue between 
Sanatsujāta and Dhṛtarāṣṭra.

Wherever it is possible to establish which text is the source text, all refer-
ences to the Upaniṣads expectedly suggest that they were the source. Howev-
er, the same is true about BhG, which most likely predates SanS. However, 
with the layered structure of BhG, all references are to the older Sāṃkhya, 
Yoga, and Upaniṣad layers, without any trace of references to the Bhakti lay-
ers. The Bhakti concept actually does not surface in SanS. Also, SanS is not 
a Sāṃkhya text, as it contains no reference to the tattva list or Sāṃkhya evolu-
tion schemes. Additionally, pramāda in SanS is not connected to the Sāṃkhya-
ic notion of tamoguṇa as it appears in BhG. The terms mahat and avyakta 
correspond to the older Upaniṣads, and not to the Sāṃkhya system, in which 
mahat and avyakta represent categories lower than puruṣa.

Given all this, SanS may be older than the fi nal recension of BhG, but 
younger than the Yoga, Sāṃkhya and Upaniṣad layers. A more cautious con-
clusion may be that SanS is conceptually, if not temporally, removed from 
the Bhakti layer, because its author(s) and redactor(s) may presumably have 
ignored Bhakti concepts on purpose. Therefore, SanS conceptually belongs 
more to the Upaniṣadic (Vedāntic) line of thought than to Yogic or ascetic 
thought.
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Abbreviations
AnG — Anu-Gītā 
AS(Ś) — Atharva-Saṃhitā (Śaunakīya) 
BĀU — Bṛhadāraṇyaka-Upaniṣad
BhG — Bhagavad-Gītā
CE  — Critical Edition of the Mahābhārata 
ChU — Chāndogya-Upaniṣad 
KaU — Kaṭha-Upaniṣad 
MaitU — Maitrāyanīya-Upaniṣad
Manu — Mānavadharma-Śāstra
MBh — Mahābhārata
MoksDh — Mokṣadharma-parvan
RS  — Ṛk-Saṃhitā 
SanS — Sanatsujātīya
ŚvU — Śverāśvatara-Upaniṣad 
VS  — Vājasaneyi-Saṃhitā

Appendix: reconstruction of the Triṣṭubh ur-text

vaiśaṃpāyana uvāca

tato rājā dhṛtarāṣṭro manīṣī saṃpūjya vākyaṃ vidureritaṃ tat |

sanatsujātaṃ rahite mahātmā papraccha buddhiṃ paramāṃ bubhūṣan || 1 || (5,42.1)

dhṛtarāṣṭra uvāca

sanatsujāta yadīdaṃ śṛṇomi mṛtyur hi nāstīti tavopadeśam |

devāsurā hy ācaran brahmacaryam amṛtyave tat kataran nu satyam || 2 || (5,42.2)

*sanatsujāta uvāca

ubhe satye kṣatriyādyapravṛtte moho mṛtyuḥ saṃmato yaḥ kavīnām |

pramādaṃ vai mṛtyum ahaṃ bravīmi sadāpramādam amṛtatvaṃ bravīmi || *3 || (5,42.4)

pramādād vai asurāḥ parābhavann apramādād brahmabhūtā bhavanti |

na vai mṛtyur vyāghra ivātti jantūn na hy asya rūpam upalabhyate ha || *4 || (5,42.5)

yamaṃ tv eke mṛtyum ato ’nyam āhur ātmāvasannam amṛtaṃ brahmacaryam |
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pitṛloke rājyam anuśāsti devaḥ śivaḥ śivānām aśivo ’śivānām || *5 || (5,42.6)

āsyād eṣa niḥsarate narāṇāṃ krodhaḥ pramādo moharūpaś ca mṛtyuḥ |

te mohitās tadvaśe vartamānā itaḥ pretās tatra punaḥ patanti || *6 || (5,42.7)

tatas taṃ devā anu viplavante ato mṛtyur maraṇākhyām upaiti |

karmodaye karmaphalānurāgās tatrānu yānti na taranti mṛtyum || *7 || (5,42.8)

yo ’bhidhyāyann utpatiṣṇūn nihanyād anādareṇāpratibudhyamānaḥ |

sa vai mṛtyur mṛtyur ivātti bhūtvā evaṃ vidvān yo vinihanti kāmān || *8 || (5,42.9)

abhidhyā vai prathamaṃ hanti cainaṃ kāmakrodhau gṛhya cainaṃ tu paścāt |

ete bālān mṛtyave prāpayanti dhīrās tu dhairyeṇa taranti mṛtyum || *9 || (5,42.12)

amanyamānaḥ kṣatriya kiṃ cid anyan nādhīyate tārṇa ivāsya vyāghraḥ |

krodhāl lobhān mohamayāntarātmā sa vai mṛtyus tvac charīre ya eṣaḥ || *10 || (5,42.13)

evaṃ mṛtyuṃ jāyamānaṃ viditvā jñāne tiṣṭhan na bibhetīha mṛtyoḥ |

vinaśyate viṣaye tasya mṛtyur mṛtyor yathā viṣayaṃ prāpya martyaḥ || *11 || (5,42.14)


