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Since about 1900 a number of thorough studies have been
devoted to the various forms of suicide which are known to have
taken place in India.! Recent contributions on the subject of

* This is the revised text of lectures given in 1972 at the Universities of Stock-
holm and Copenhagen. I thank these Institutions as well as Professor S. Lienhard,
Professor H. Hendriksen, and Dr. I. Fifer for their kind invitation. My sincere
thanks -also go to Mr. K. R. Norman (University of Cambridge, U.K.) and to
Dr. Eric Grinstead, who were kind enough to amend the English text, and to
Mrs. Else Pauly and the Acta Orientalia, who made the necessary arrangements for
the publication of the present essay.

1 Cf. among many others, Encyclopaedia of Religions and Ethics 12, 24ff.
‘Suicide (Buddhist)’ by La Vallée Poussin, and 12, 33ff. ‘Suicide (Hindu)’ by
A. B. Keith, ubi alia (also concerning the Jainas). Moreover, Hopkins, ‘On the
Hindu Custom of Dying to Redress a Grievance’, JAOS 21, 1901, 146-159; Hille-
brandt, ‘Der freiwillige Feuertodt in Indien und die Somaweihe’, SBAW 1917,
191. To these, it seems advisable to add some thought-provoking studies on the
so-called safi (though J. Filliozat [cf. n. 3] would separate this custom from the
other cases of voluntary death, cf. ‘La mort volontaire’, p. 38, see however, ‘L’aban-
don de la vie’, p. 79): especially Winternitz’s chapter on ‘Die Witwenverbrennung’,
in Die Frau in den indischen Religionen (Leipzig 1920), p. 55-85, ubi alia; or Th.
Zachariae’s illuminating papers ‘Zur indischen Witwenverbrennung’, Zeitschr. des
Vereins fiir Volkskunde in Berlin, 14, 1904, 198-210; 302-313; 395-407; 15, 1905,
74-90; ‘Sieben Mal auf die Welt kommen’, WZKM 23, 1, 1909, 220-230; Edward
Thompson, Suttee, A Historical and Philosophical Enquiry into the Hindu Rite of
Widow-Burning, (London 1928).—On sati according to sruti- and smrti-rules,
L. Sternbach, ‘Indian Tales and the Smrti-s’, The Tale of the Clever Magician
(Vikramacarita 30) Vishveshvaranand Indological Journal 10 (1972) [= Vish. Ind.
Paper Series 310], p. 47-61; 145-150 (n° 35 of the author’s Juridical Studies in
Ancient Indian Law). '

Moreover, the Brahmanical facts have been collected and discussed by Kane,
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voluntary death in the Buddhist and Brahmanical traditions have
been published by Jacques Gernet? and Jean Filliozat,® stimulating
views being developed by these scholars.* ,

To the body of knowledge concerning suicide in India which
has been collected and scrutinized up till now I propose in this
paper to add the relevant material that can be drawn from another
important Indian tradition, that of the Jainas.?,The Jaina position

H(istory of) Dh(armasastra), vol. II 2, p.924-929; III, 939; 949; 958-959; IV,
603-614; (II 2, p. 927-928 on the Jainas). For a recent general survey, see Upendra
Thakur, The History of Suicide in India. An Introduction. Delhi [1963].

2 ‘Les suicides par le feu chez les bouddhistes chinois du V€ au Xe€ si&cle’, M(flanges
publiés par UInstitut des Hautes Etudes Chinoises 11 (Paris, 1960), p: 527-558.

3 ‘La mort volontaire par le feu et la tradition bouddhique indienne’, JA,
251,1, 1963, p. 21-51; ‘L’abandon de la vie par le sage et les suicides du criminel
et du héros dans la tradition indienne’, Arts Asiatiques, 15, 1967, p. 65-88.

4 Cf. also Louis Renou’s study, ‘Le jeline du créancier dans I’Inde ancienne’,
JA, 234, 1943-45, p. 117-130, on the ‘holding’, or obstruction of the debtor by
the creditor who threatens to starve to dedth (dharnd). L. R. recalls the Celtic
counterparts of this custom, evidently an old survival in these marginal Indo-
European societies (p. 123—-124), cf. Miles Dillon, ‘Celt and Hindu’, Vishveshvaranand
Indological Journal, 1, 2,1963 [203-223], 222. Moreover, H. von Stietencron, ‘Sui-
cide as a religious Institution’. Bharatiya Vidya 27 (1967), p. 7-24.

5 For all that concerns Jinism, see W. Schubring, Die Lehre der Jainas nach
den alten Quellen dargestellt, Berlin Leipzig, 1935 [English translation, Delhi, 1962];
hereafter: Lehre (references to paragraphs). Other usual references to: Ludwig
Alsdorf, Les Etudes jaina. Etat présent et tiches [so read] futures, Paris, 1965
(hereafter: Etudes); Colette Caillat, Les expiations dans le rituel ancien des religieux
Jjaina, Paris, 1965 (: Expiations); id, Candavejjhaya. Introduction, Edition critique,
Traduction, Commentaire, Paris, 1971; Jozef Delen, Viyahapannatti (Bhagavai).
The fifth Anga of the Jaina Canon. Introduction, Critical Analysis, Commentary
and Indexes, Brugge, 1970 (: Deleu; or Deleu, Viy); Kurt von Kamptz, Uber die
vom Sterbefasten handelnden dlteren Painna des Jaina-Kanons, Hamburg, 1929
(: Kamptz); R. Williams, Jaina Yoga. A Survey of Medieval Sravakacaras, London,
etc., 1963. ’ '

The main §vetambara works quoted are (abbreviations as in Lehre, and Deleu):
Acar = Acardnga-siitra. Erster Srutaskandha. Text . . . Walther Schubring. Leipzig,
1910; Antagada(dasdo), Sutt’agame ed., Muni Sri Philchandji, Gurgaon Cantt,
1953-54; Anuttarovavdiya(dasdo), ib, (references to page and line): English trans-
lation, L. D. Barnett, The Antagada-dasdo and the Anuttarovavdiya-dasdo, London,
1907; Aup = Das Aupapdtika Sttra ... Text ... Ernst Leumann. Leipzig, 1883;
Ayadr(angasutta), 1, ed. Schubring (Acdr, ref. to page and line); translation Schu-
bring, in Worte Mahdviras, Leipzig, 1926, p. 66-121; Jacobi, S(acred) B(ooks of the)
E(ast), 22, 1884, p. 1-213 (Ayar 1-2); Bh(attaparinnd), ed Ag(amodaya) S(amiti,)
Bombay, samvat 1983 (= 1927); Canddv(ejjhaya), ed Caillat (supra); Isibhasiydim.



FASTING UNTO DEATH ACCORDING TO THE JAINA TRADITION 45

on the subject of voluntary death is particularly interesting, as
Mahavira’s community has stressed the salvationist value of
asceticism. Moreover, in all matters, Jinism has endeavoured to
make a clear-cut and original synthesis out of elements sometimes
evidently heterogeneous, some of them being very archaic. To the
question ‘Is suicide licit?’ the other Indian communities have pro-
pounded conflicting and, to a certain extent, wavering answers.
The Jainas’ position, on the contrary, is well delineated. One
form of suicide is allowed and only one. It can take place in
definite conditions only and must conform to strict rules, which
are laid down minutely. The one form which they expressly allow
is death through fasting (anasana).

In fact, in classical India, this type of voluntary death seems
to have normally been advocated or tolerated among the Hindus
and among the Buddhists, at least in the case of the individual
who is aware that the end of his life is drawing near.® On the

Ausspriiche der Weisen. Aus dem Prakrit der Jainas iibersetzt von Walther Schu-
bring (with revised edition of the text, by Schubring), Hamburg, 1969; Jinac(ariya),
in Hermann Jacobi, The Kalpasitra of Bhadrabdhu, Leipzig, 1879 (ref. to para-
graph); Nayadhammakahdo, in Sutt’agame (ref. to page and line); S(amthdra), ed.
AgS; Uvap(diya), ed Leumann (Aup; ref. to paragraph); Uvas(agadasdo), ed. transl.
A. F. R. Hoernle, The Uvdsagadasdo or the Religious Profession of an uvdsaga,
Calcutta, 1888-1890: I Text and Commentary; II Translation (ref. to (lesson and)
paragraph); Viy(@ahapannatti), in Sutt’agame.

For technical terms, I generally quote the Ardha-Migadhi (= amg.) form in
canonical contexts; the Sanskrit (= skr.) form in other developments, specially
if it is in common use.

An asterisk after a reference indicates that the text is in verse.

8 Cf. Biihler, Uber die indische Secte der Jaina’, WZKM 1887, p. 13 and p. 38
n. 11, referring to Apastamba Dharma Siitra 2,22, 4, and 23,2. Cf. Alsdorf, Efudes,
45-46; ,J. Fillioiat, ‘L’abandon de la vie’, 68; Kane, H Dh II 2, p. 926, all quoting
Raghuvamsa, 8, 94. Also see Kane, H Dh II 2, p. 928 (about Purinas). Cf. the
prescriptions of the Garuda Purdna (ed. Calcutta, Saka 1812/1890 AD), uttara-
khanda 5, 39:

grhniydc ced anasanam vratam vidhivad agate
mrtyau na so, ’pi samsdre bhiiyah paryafati . . .,

‘if, when death is drawing near, one correctly undertakes the vow of fasting,
then also, one does not, after death, wander in the samsara’; Garuda-Purana-
saroddhdra (ed.-transl. Ernest Wood — S. V. Subrahmanyam, Allahabad, 1911),
ch. 9, 34-35:
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other hand, there is no doubt that ordinary suicide is generally
condemned. When teachers do allow voluntary death, they stress
that it should be a thoughtful, carefully prepared undertaking.”
Before it can be resorted to, all worldly ties are to be severed:
the individual will already be out of this world;® and he should
be pure in all respects.

As for the conception of voluntary death Which prevailed among
the Jainas, and for the famous suicides which they extol, I shall

prana-praydna-samaye kuryad anasanam . .
mrto Visnu-puram yati, na punar jayate bhuvi,

‘At the time when the breath is leaving (the body), he should fast ...’

As for the Buddhists, Prof. N. Tatia has recently drawn attention to a rule
which is laid down in Buddhaghosa’s Samantapdsadika (N€ 463-464). This passage
is quoted and discussed by N. Tatia in his article ‘On samlekhana or Suspension
of Aliment’ (Skri Mahavir Jaina Vidyalaya Golden Jubilee Volume, Bombay, 1968,
1, p. 139-142). He paraphrases the text thus: ‘The question of the suspension of
food and drink by a Buddhist monk is discussed and approved. Should a monk
stop taking food and medicine if he is afflicted with long-drawn disease and finds
his body incapable of surviving even if carefully tended and nourished, and his
attendants tired and exhausted? The answer is in the affirmative. — A monk
is also allowed to stop taking food and medicine if he finds his disease acute and
is convinced of the impossibility of survival and the attainment of spiritual elevation
appears to him as a fait accompli. — Even a monk who is not sick is permitted to
do so provided he has developed detachment from fear of the world and considers
the begging of food as a hindrance and a handicap and desires to apply himself
exclusively to meditation .. .".

7 Cf. J. Filliozat, loc. cit., passim.

8 Physically or/and spiritually; cf. J. Filliozat, loc. ¢it. In this connectlon, it is
noteworthy that those who choose to die declare their intention solemnly: it thus
becomes irrevocable, cf. the ritual for those who give up life in a holy place, as
summarized by Kane (H Dh IV 610f.); or the announcement of those who resort
to prayopavesa (Hopkins, loc. cit. 152 foll.); or, again, the preparation of the sali,
who must proclaim her intention, who, if allowed to follow her husband, will have
to carry out her pledge (Abraham Roger, La Porte ouverte pour parvenir & la con-
naissance du Paganisme caché, ch. XX, p. 129), and who, henceforward, is considered
a sacred being (Zachariae, ZVVB 1905, 1, p. 86). Further, it has been noted that
she throws away the insignia of her household life: ‘elle jette dans le feu [....] un
[....] pilon de ris; [....] un petit van [....] et quelque chose davantage, dont
les femmes se servent ordinairement dans leur mesnage [....]’, Abraham Roger,
loc. cit., ch. XX p. 131 (cp. infra p. 63 and n. 78).

Moreover, those who are preparing for a voluntary death are, apparently,
often believed to be gifted with clairvoyance, so the sati (Zachariae, loc. cit. 83;
86-88), the philosopher Kalanos, according to Plutarch and-Arrian (ib 87).
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collect the evidence mostly from the oldest Jaina Scriptures.?
Epigraphical and historical records can also furnish various data.

There is no doubt that fasting unto death is one of the supreme
austerities, skr. tapas, amg. tavo, tava, recognized by the Jainas.1?
Tapas, it will be remembered, is twofold, external and internal;1!
again, external tapas, which is sixfold, consists mainly of various
kinds of fasts.’* As a matter of fact, as time went on, tapas, in
disciplinary contexts, came to mean all the prescribed sorts of
fasting.’® Now, as any vow can be either transitory (amg. ittariya,
n. 64) or permanent (amg. javajjivde), it is clear that fasting unto
death is but one variety of the first category of tapas. Fasting, on
the other hand, is connected with all the sorts of austerity;!* for

® As there are no fundamental discrepancies between the §vetimbara and the
digambara doctrinal tenets, I shall, for convenience sake, confine myself to the
§vetambara canonical data; I shall not enter into the scholastic debates.

< It will app\ear that, in the books of discipline, there are important differences
between the prescriptions contained in the old and the new canonical treatises;
on the other hand, that the rules given in digests composed in the 19th cent.
conform to the regulations formulated in the latest strata of the Canon.

Moreover, it will be remembered that the rules laid down in the oldest strata
of the Jaina Scriptures are meant mainly for the nir-grantha, the religious, ‘free
from (worldly and spiritual) bonds’. When the later Canonical books show interest
in the layman, they do no more than adjust the old monastic prescriptions. In
the Middle Ages, when the Jaina doctors expressed a keen interest in the lay-
follower and traced detailed codes of behaviour for him, the devotee even then
was proposed a scale of perfections such that, for a limited or unlimited period, his
life, so to speak, coincides with life in religion (cf. R. Williams, Jaina Yoga, p. XVI).

10 According to the Jainas, tapas is a means,—a necessary means—on the Path
to Deliverance. Apart from its technical disciplinary meaning (n. 11-13), the word
can also, in Jaina literature, have its etymological sense, ‘fervour’, ‘(creative) ardour’
(compare infra p. 51 and n. 29).

11 s’abbhantara-bdhiraya, Uvav § 30; etc. ; cf. Lehre §§ 178-179; Caillat, Expiations,
p. 109, ubi alia.

) 1% chavvihe pannatte. . . anasane, omoyariyd, bhikkhdyariyd, rasa-pariccde, kdya-
kilese, padisamlinayaq, ‘. . . to suppress meals; to reduce food, equipment, emotions;
to beg; to give up dainties; to mortify one’s body (through ascetic postures, etc.);
to retire into oneself and into solitude’, Uvav § 30 I-VI.

18 Cf. Caillat, Expiations, 109.

14 Therefore with the internal fapas, which also is sixfold: payacchittam, vinae
[sicl, veydvaccam, sajjhdo, jhdnam, viosaggo [sic]: ‘to confess, and atone for one’s
faults; to be well behaved and trained; to serve the Community, etc.; to study;
to meditate; to renunciate one’s body, etc.’ (Uvav § 30 P’-VI’, etc.). Study is often
considered as one of the best forms of fapas.
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the articles of the Doctrine cannot be isolated from one another:
the practice of one form of tapas thus more or less involves the
practice of all of them.

It is natural that a creed which believes in the saving power
of tapas should endeavour to derive benefit from it, especially at
crucial instants, when death is drawing near.!s The Jainas, there-
fore, like many other Indians, try to determine the conditions
which, for one preparing for ‘death in perfect conditions’ (samadhi-
marana), will lead to good rebirth, or, even, to ‘perfection’ (siddhi),
i.e. deliverance (mukti), sometimes also called nirvina. They
consider that these conditions can be realized if one knows how
to fast correctly unto death.

Fasting unto death is alluded to in many passages of the Jaina
Canon which, on the other hand, also gives detailed descriptions
and instructions on the subject. Indications are found 1. in
chapters relating legends of the saints (which are stereotyped);
2. in some of the either very old, or, on the contrary, quite new
treatises dealing with the discipline of the religious. This ‘death
in perfect dispositions’ is the ‘wise man’s death’ (pandita-marana),
it should be accepted and voluntary (sakdma-marana). It is sum-
med up in the following cliché: (. ..) bhattdim anasande cheditta
aloiya-padikkante samdhi-patte kala-mdse kalam kicea . . ., the
believer ‘by remaining without food has suppressed (sixty/many)
meals; he has confessed, repented (and atoned); he has attained
perfect dispositions; he has done with his- lifetime -after one
month . . .”.1% According to most of the texts, this controlled suicide
needs a long preparation; and only exceptional individuals will
be able to perform such an heroic feat. '

15 The Jainas define death as the blowing up (samudghdta) of the atoms of life;
it can greatly disturb the mental equilibrium of the panic-stricken individual
(n. 71). — As is well-known, it is a common belief in India that the last moments
of the creature are of paramount importance. The Jainas share this view.

16 Uvav § 100; cf. 88; 116; 119; etc. Minor variants of this cliché are met with.
It is found frequently, see Uvav, Uvds, Viy ... Hoernle shows that kdla-mdse
kalam kiced does not specify the exact duration of the process, but is just a general
formula, Uvas II p. 61, n. 161.
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Let us first consider the legends. The legends of the saints who
thus put an end to their own lives form the subject of three books,
in the first section of the Svetaimbara Canon. Two of them, the
Antaggdadasdo and the Anuttarovavdiyadasdo, retrace the careers
of monks, the third one, the Uvasagadasdo, the careers of a series
of lay-followers.!” The general scheme is more or less identical
in all cases. It reproduces or remoulds the legend of the religious
Khandaga,'® an episode inserted in the Viyahapannatti. The prin-
cipal events of his life can be summarized thus.?

Khandaga Kaccayana was an accomplished brahmana. But he
becomes aware of the lacunae of the brahmanic tradition. He is
converted by Mahavira’s preaching, takes the five ‘great vows’,2°
and thus becomes a niggantha. It is worthy of note that one of
the sermons which Mahavira preaches bears, precisely, upon
death. Mahavira says, ‘There are two kinds of death: the fool’s
death (bdla-maranpa), and the wise man’s death (pandiya-
marana)’.®* Transmigration will not cease for him who dies the
fool’s death—of which twelve types are reckoned with: that of
the man who kills himself in consequence of moral weakness;
or of physical weakness; or who dies without confession; or with
some craving or other; or throwing himself from the top of a
mountain; or of a tree; or drowning himself; or burning himself;
or drinking poison; or using a weapon; or hanging himself; or

17 This heroic death is also extolled elsewhere, for instance Isibhdsiydim, n° 45
(51); 6 (‘motto’). Uttar 35, 20f. and 36, 249 (on which see SBE 45, p. 229 n. 4;
also L. Alsdorf, ‘The Arya Stanzas of the Uttarajjhaya . ..’, Abh. der Geistes- und
Sozialwiss. Kl., 1966, 2, Ak. der Wiss. und der Lit. Mainz, p. 163 = 11 of the off-
print); Uvav (cf, n. 16); etc.

18 Cp., more briefly, Ambada’s career and achievements, Uvav §§ 89-116; his
seven hundred disciples’ death, ib. 82-88.

19 Viy (Suttagame ed.), p. 417-426. This episode is summarized by A. Weber,
Uber ein Fragment der Bhagavati 11 (Berlin 1867), p. 196-198; cf. text, German
translation and commentary, ib. 242-306, ‘Die Legende von Khamdaka’. — On
this chapter, Deleu, Viydhapannatti, p. 89-90.

For an English translation of this stereotyped development, see Barnett,
Antagada-dasdo, p. 54-61 (generally quoted infra).

20 The maha-vvayas, Lehre 171 (not to hurt a living creature; not to lie; not to
steal; not to sin againsf chastity; not to be attached to any possession).

21 Viy 421, 6-7: mae duvihe marane pannatte, tam-jahd, bala-marane ya pandiya-
marane ya . . . (Cf. Deleu, IT 162 2),

4 Acta Orientalia, XXXVIII
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offering his body to birds of prey.?? On the contrary, the number
of rebirths will be drastically reduced for the man who dies the
wise man’s death. Two types are taught here:?® death by starva-
tion, accompanied by complete immobility, pdovagamana,** and
the ‘renunciation of food’, bhattapaccakkhdna.? In the first case,
the dying man must abstract himself totally fi'gm his body, which
will not be taken care of at all; in the other case, the bodily needs
will be paid some attention.?®

Thus converted, Khandaga begins his true spiritual career. He
first leads the perfect religious life. When he is well trained, he
requests from Mahavira permission to apply himself to various
increasingly hard austerities. He trains in all kinds of fasts and
ascetic exercises. So, he ‘moulds’, ‘creates’?” himself,—that is, he
sanctifies himself, as some translators write, by accomplishing
austere mortifications. At this point, the text introduces a de-
scription of the saint, using stock phrases:*® ‘So by this noble,

22 palaya-marane vas’affa-m. antosalla-m. tabbhava-m. giri-padane taru-p. jala-
ppavese jalana-pp. visa-bhakkhane safthévdidane vehanase giddha-pafthe, Viy 421,
8-9 (cf. Deleu ib., p. 89-90). Compare the seven kinds of suicide enumerated in the
Vasistha Dharma Sdstra (ed. Fiihrer) 23,15 (kdstha-jala-losta-pdsdna-sastra-visa-
rajju-), ‘by wood, water, clods of earth, stones, weapons, poison, rope’; cp. Gaufama
Dh S (ed. Stenzler) 14,12 prdytinds‘aka—.s‘astrdgni-vigédakédbandhana-prapatana-) ‘by
starving to death, weapons . ‘

23 But three types in Ayar 1 lnfra p. 59.

24 Skr. prayépagamana (Leumann, Aup, gl., s.v.), ‘entering into trepass But
the commentaries generally render the first term as pddapa- (ib). Cf. Alsdorf,
Etudes, 45—46.

28 Skr. bhakta-pratyakhyana.

26 On these distinctions, Lehre § 165, ubi alia; also Deleu, p. 90.

27 picittehi tavo-kammehim appanam bhdavemdne viharati, Viy 423, 29-30. Cf.
Hoernle, Uvas II, p. 41 n. 112, quoting Skr. commentary to Nayddhammakahdo
§ 5 (‘vasayan’) and Gujarati/ Paraphrase to Uvav § 131 bhaviy’appa.

28 Barnett’s trsl. (except [ ], added by me), p. 57. Viy 423, 30 — 424, 9: fenam
ordlenam viulenam payattenam paggahienam kalldnenam sivenam dhannenam
mangallenam sassirienam udaggenam udattenam ultamenam uddrenam mahdnu—
bhie Iase dhamanl-samtae jate yavi hottha; Jwar,njwena gacchal Jwam]weua cifthai;
bhasam bhdsitta vi gildi bh. bhasamdne gildti, bh. bhdsissamiti gilayati; se jahd namae —
kaftha-sagadiya i vd patta-s. i va patta-tila-bhandaga-s. i va eranda-s. i vd ingala-
sagadiyd i vd, unhe dinnd sukkd samdni, sasaddam gacchai sas. cifthai, evdm eva
Khandae vi anagdre sas. g. sas. ¢.; uvacile tavenam avacie mamsa-sonienam huydsane
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abundant, zealous, earnest, happy, blissful, lucky, auspicious,
splendid, lofty, magnificent, excelling, exalted, stately mortifica-
tion, [Khandaga] became withered, wizened, fleshless; he became
a mere frame of bone and skin; he grew so that his bones rattled,
emaciated, overspread with veins. It was by force of spirit alone
that he walked and he halted. He was faint after speaking, and
in speaking, and before speaking. As forsooth a cart full of sticks,
or of leafage, or of oil-seed and jars and leafage, or of castor-oil
sticks, or of coals, that has been put out in the heat and dried
up, goes with a creaking and halts with a creaking, so [Khandaga]
went with a creaking and halted with a creaking, being piled high
with mortification and piled low with flesh and blood, and like
an [oblation-devouring] fire confined within a heap of ashes he
shone mightily with glow [tapas], with lustre [tejas], and with
splendour of glowing lustre [tapas + tejas]’.2?

Then, . during his religious vigil, in the middle of the night,
Khandaga sums up the situation: he considers all the signs of
his physical weakness, but, at the same time, he knows he has
two advantages. First, he is still possessed of ‘energy, work, power,
vigour, manly force, prowess’; secondly, he has the benefit of
Lord Mahavira’s spiritual guidance.®® Therefore, he decides to
take advantage of these favourable circumstances: ‘On the mor-

viva bhdsa-rasi-padicchanne tavepam teenam tava-teya-sirie ativa 2 uvasobhemane
2 cifthai.
29 The last metaphor is met with elsewhere, for instance:

nivvanam paramam jdi ghaya-sitto vva pavae,

‘he goes to the supreme n., like (fire) sprinkled with ghee’, Mahapaccakkhdna,
23;
Jjittd manam kasde ya jo sammam kurute tavam
samdippate sa suddi’appd aggi va havisdhute,

‘he who, having subdued pride and passions, correctly practises fapas, pure-
souled, he shines like a fire upon which a libation has been poured’, Isibhdsiyaim,
29 (17).

Thus is suggested a sort of homology between the man engaged in tapas and
the (brahmanic!) sacrificial fire.

30 . me ufthane, kamme, bale, virie, purisakkdara-parakkame; tam jdva tG me atthi
u. k. b. v. p., java ya me dhamm’dyarie dhammdvadesae samane Bhagavam Mahavire
... tava td me seyam ..., Viy 424, 14-17.

4‘
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row, when the night shall have lightened into dawn and the sun
shall arise in golden lustre’, Khandaga will approach Mahavira
and will pay due homage to him. Mahavira already knows of the
resolution of his disciple: he grants him necessary permission.
Khandaga takes leave of the Master. He solemnly takes the five
monastic vows (thus he renews his ordinatidrg, so to speak), he
asks for forgiveness from all those whom he may have wronged
or injured.3!

Then, surrounded by accomplished theras, he ascends Mount
Vipula (near Rajgir), and looks for a dry slab of stone-like earth,
which he inspects.3? The text continues: he ‘spread a bed of
- darbha-grass, sat thereupon in a squatting posture with his face
to the east, raised to his head the ten fingers of his hands clasped
before his forehead with joined palms’, and recited the appro-
priate formulas: the homage3? to the five categories of the Saints,
the Perfect Ones, the Masters, Teachers and Religious; followed
by homage to Mahavira.34

He repeats the five Great Vows, and solemnly renounces the
four kinds of food (thus including liquids); he renounces his body,
and, observing the uninterrupted fast called samlehand, he sits
motionless, ‘waiting without eagerness for death by wasting away
in starvation’.3’

31 sayam eva panca mahavvaydim druhei 2td samane ya samanio ya khamei . . .,
ib, 425, 4-5. .

32 khdmei 2itd tahdriivehim therehim kaddihim - saddhim Vipulam pavvayam
sapiyam 2 durihei . . . pudhavi-sila-vattayam padilehei . . ., ib, 5-6. — Concerning
pudhavi-sila-vafta(ya) or pafta(ya), prthivi-sila-paftaka, ‘a stone platform of earth’,
‘a masonry platform’, Hoernle, Uvas II, 107 n. 251, ad Uvds 6 § 164.

38 dabbha-samthdrayam samtharai 2itd puratthdbhimuhe sampaliyanka-nisanne
karayala-pariggahiyam dasa-naham sirasdvattam matthae anjalim kaffu, evam vaddsi
‘namo ’tthu ..., ib., 7 foll. — Dabbha-: cp. the ritual in Hopkins, loc. cit., p. 152;
but Ayar 1, ‘tana’, grass, or straw (infra, n. 65a).

34 ’panddmi nam Bhagavantam ..., Viy 425, 10.

38 Barnett’s trsl.
puvvim pi ... iyanim pi ya nam samanassa Bh. M. antie savvam pandivdyam
paccakkhami javajjivde jdva micchddamsanasallam paccakkhdmi, evam savvam
asanam pdpam khd. sa. cauvviham pi dhdram paccakkhami javajjivde, jam pi ya
imam sariram ... eyam pi pam ... vosirdmi tti kaffu samlehand-jhasand-jhiisie
bhatta-pana-padiyaikkhie pdovagae kdalam anavakankhamane viharati, ‘Previously
(... I have for all my life renounced all harm to living beings ...), now also in
front of the Samana ... I renounce ..., ib, 11-18.
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The text sums up Khandaga’s religious life: after having studied
the sacred texts, fulfilled the life of a perfect and heroic niggantha
for twelve years, he ‘wasted himself away in starvation, withheld
from himself sixty meals’, ‘confessed, repented (and made ap-
propriate atonement), he correctly attained the perfect religious
dispositions, and he progressively ended his life’.3¢

His companions, knowing that he has passed away, observe
the rites of renunciation which should favour Khandaga’s nivvana.
They collect his religious insignia, descend Mount Vipula, inform
Mahavira, and give him the robe and bowl of their dead com-
panion. Questioned, Mahavira answers that Khandaga will be
reborn as a god in one of the highest heavens; and that, after an
ultimate rebirth, in the Mahavideha Continent, he will reach
Deliverance.??

This passage of the Viy(ahapannatti) is perfectly clear: samlehanpa
cannot be resorted to except after a long, progressive training,
a life in which every progress has been tested.?® In Khandaga’s
spiritual career, three stages are registered: 1. the perfect ob-
servance of all vows; 2. the observance of more and more difficult
austerities; 3. then,—and only because circumstances were favour-

With sariram vosirdmi, cp. Bhagavd ... ayu-samkhdram ossaji, DighaNikdya
(PTS) II 106, 22 (on which J. Filliozat, ‘La mort volontaire’, 31-32).

On samlehand, ‘kayasya tapasa krsi-karanam’ and jhiisand, ‘castigation’, Leu-
mann, Aup, Gloss., s.v. s. and jhiis, jhasiya.

3¢ Barnett’s trsl. (with changes). )

+ Samaiya-m-diydim ikkdrasa Angaim ahijjitta, bahu-padipunndim duvdlasa-vasaim
sadmanna-pariyagam paunittd, masiyde samlehande attanam jhasitta safthim bhattaim
anasande cheditta aloiya-padikkante samadhi-patte @nupuvvie kala-gae, ib, 19-21. —
On sdmdiya, etc. and Angas, Lehre 37; 151 and 40; Caillat, Canddv, p. 106-107.

37 Accue kappe devattde uvavanne ... Mahdvidehe vdse sijjhihiti bujjhihiti muc-
cihiti parinivvahiti savva-dukkhanam antam karehiti, ib, 426, 5-10.

38 Cp. J. Filliozat, ‘La mort volontaire’, specially p. 31; 45f. The author shows
how the Buddhist arhat is systematically trained by Buddhist discipline, so that,
in the end, he is psychically detached and corporeally insensible. His soul is ab-
solutely free. He sees his individuality as an object from which he is totally dis-
sociated. If, then, he puts an end to his life, his act is absolutely passionless. He
just gets rid of his mortal coil, which has become altogether vain and useless.
His death can, to a certain extent, be compared with that of the Buddha himself
who, according to the Mahaparinibbana-sutta, let drift away the constituents of
life, the vital principles (supra n. 35; also n. 6, on Buddhaghosa’s position). In
brahmanism, cf. J. Filliozat, ‘L’abandon de la vie’, particularly p. 68.
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able, the final ordination, the ultimate irrevocable departure from
the world. After this long course of correct training, the soul knows
how to conduct and control its present earthly journey unto the
end. In the above case, assistance is moreover given by a group
of accomplished theras.?®

It is not surprising that degrees are observed in Khandaga’s
spiritual career: Mahavira himself had awakened but gradually.4°
This is also the case in most legends of religious suicides which
form the Antagadadasdo and the Anuttarovavdiyadasdo: these
legends, obviously, are just slight variants of the suicide of
Khandaga: the careers are identical, they are described with the
help of the same stock phrases, show the same landmarks, and
culminate in the final pdovagamana fast, on the summits of
Satrunjaya, or of Girnar, or of Parasnath. This being the general
pattern, it happens that some details are amplified. For instance,
when the portrait of ‘Fortunate’ Dhanna is traced, each element
of his body, emaciated by the mortifications, is compared to dry
and withered fragments.4! _

One curious hybrid variant may be mentioned here. It is
related to Nemi’s and Kanpha’s (Krsna’s) legendary cycle. 1t tells
the story of Kanha’s younger brother, Prince Gayasukumaila of

39 tahariivehim therehim kaddihim saddhim . . . Viy 424, 21-22; etc. Is this detail
comparatively late (cp. the dabbha grass, supra n. 33)? It contrasts with the solitude
requested in Aydr 1 (infra 57). In Ndyddhammakahdo 1, §36 (ed. Sut ’agame
976, 5), it is explicitly stated that theras ‘unflinchingly serve’ the fasting Meha:
tae nam te thera bhagavanto Mehassa anagdrassa agilde veydavadiyam karenti.

40 He first follows the ordinary religious course for two years and two months;
then, for twelve years, he leads his ascetic life, progressing until he attains kevala.
After forty-two years of monkhood, he is perfected, accomplished, and his life is
extinguished. As tradition will have it, he dies in the Plains, at Pava (Papa), in
King Hatthipala’s secretariate (cf. the summary of his ascetic career, Lehre § 18, fol-
lowing Ayar 1, ch.9 and Jipac(ariya) §§ 110 foll.). — According to the same tra-
dition, reported in Jinac, the two Prophets who had preceded Mahavira died: Arit-
thanemi, the twenty-second, ‘in the company of 536 monks’, on one of the summits
of Girnar’s mountain; and the twenty-third, Pasa, ‘in the company of 83 persons
on the highest peak of Mount Sametsikhar, Jinac §§ 168; 182.

41 Anuttarovavdiyadasdo, ch. 3, 1. Cf. text and translation in Barnett, loc. cit.,
128-134; 112-120.

The Meha(kumara) episode, Nayddhammakahdo book 1, §§ 35 foll., also inserts
various amplifications (cf. supra n. 39).
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Baravai (Dvaravati).4? He is married to lovely Som3, the daughter
of the brahmins Somila and Somasiri. But, having heard Arittha-
nemi’s preaching, he is converted, and renounces worldly life.
In fact, he is already possessed of the highest spiritual knowledge
and vigour. Therefore, he is immediately allowed to meditate in
a lonely, terrifying cemetery. Somila, meanwhile, had gone ‘east-
ward from the city of Baravai for fuel, and gathered faggots,
darbha-grass, ‘ku$a-spikes, and leafy twigs’.4®> He returns, and
passing by the solitary graveyard, he sees Gayasukumala, and
‘he recalled his spite and fell into a rage . .. He took some moist
clay ... stuck it like an earthen bowl on Gayasukumaila’s head,
from a pyre took in a pot flaming coals of khadira-wood, like
blooming kims$uka flowers, and cast them upon ... Gayasuku-
mala’s head. Then in fear ..., he departed speedily ...’ .43
Gayasukumala, who is deep in meditation, bears this ‘fiery,
abounding, violent, furious, vehement, grievous, bitter, and in-
tolerable pain . .. in a blessed spirit, with fine resolution . .. and
.in him arose boundless, supreme, ... absolute knowledge and
vision; and thereupon he became ... free from all sorrows’.4
The gods celebrate this great spiritual victory.

Is this tragic chapter a comparatively recent development? Some
details, particularly the suddenness of Gayasukumala’s spiritual
attainments, are obviously late.%’

42 Antagada 1163-1172. English‘ trsl., Barnett, loc. cit., 63-77.

43 Barnett’s translation, loc. cit. p. 74 (Barnett writes: Gaya-sukumale, nom.;
but see E. Leumann, JRAS, 1907, 1079-1080), with minor changes.

4 peyand pdubbhiiya ujjald, ‘there arose a flery ...’, Antagada 1169, 28. Cf.
Barnett, loc. cit., p. 75, n. 1, referring, for the commentary’s gloss, and discussion
on the meaning of ujjala (skr. ujjvala-), to Hoernle, ad Uvas § 111 (II, p. 79, n. 209).
— In the present context, probably in both literal and figurative senses.

This trial appears to be both a test of the progress already accomplished, and
a means to further accomplishment (cf. Uvds). Its importance is obvious in the
text (perhaps somewhat blurred in Barnett’s translation): tae nam tassa Gayasuku-
madlassa anagdrassa tam ujjalam java ahiyasemanassa subhenam parindmenam
passatth’ajjhavasdpena‘m, taydvaranijjanam kammdnam khaenam kamma-raya-
vikirana-karam apuvvakaranam anuppavifthassa anante anuttare java kevala-vara-
ndna-damsane samuppanne; tao paccha siddhe java ppahine, ‘as he bore this flery
... pain with an auspiciously developing spirit, with blessed application,—then,
because the hindering kammas were annihilated, as he had entered the apuvvaka-
rana stage which scatters the murk of kamma—in him arose ...’, 1170, 1-4.

4 Compare the developments in Chinese Buddhism, Gernet, loc. cit.—For Hin-
duism, see H. von Stietencron, loc. cit. p. 16-17.
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Lay devotees who fasted unto death form the subject of the
Uvasagadasdo. Mutatis mutandis, the narrative is very similar to
the above relations.

The hero, generally a rich merchant, is converted by Mahavira’s
or some other saint’s sermons. He takes the layman’s five Minor
Vows*® and consolidates them by a series of lesser observances.4?
He follows them as best he can during a first period, which,
generally, lasts for about fourteen years. )

In the course of the fifteenth year, he sees how difficult it is
to observe the Law strictly while living in the turmoil of the world.
Therefore, he hands his business over to his eldest son, announces
that he should not be consulted further about it, and forbids' any
food to be prepared for him. He retires to his vigil house (posaha-
sala), where he will be able to be absorbed in meditation. There,
he stretches out on a bed of darbha-grass,*® and lives in conformity
with the Jaina teachings. His austerities are such that he becomes
‘withered, wizened, fleshless . ..’,%° the above cliché being used
in this circumstance also.

At this point, in the first story concerning the lay-follower, the
devotee sees a supernatural vision: it proves the spiritual progress
of this man,5® who, in fact, has ascended the whole scale of per-
fection, as far as a layman can.5!

Then, and then only, he undertakes the samlehana fast, th anks
to which he will be reborn in one of the highest heavens, and,
ultimately, in the Mahavideha continent, where he w1ll awaken
and obtain Deliverance.®

Here again, three main stages are distinguished. It happens
that the first of these, in some stories, is troubled by various
trials: the devotee is victorious, thanks either to his own spiritual

48 gnuvvaya, Lehre 170. They are similar to the mahavvayas, but milder.

47 pancdnuvvaiyam satta-sikkhdvaiyam duvdlasa-viham sdavayadhammam padi-
vajjai ..., Uvds 1, § 58 (cf. Lehre, ib).

48 jb, 1, § 69, etc.—Cf. n. 33.

49 b, § 72, etc.

50 ib, § 74.

51 ypdasaga-padimdo uvasampajjittanam viharai ..., Uvds, 1, §§ 70-71 (cf.
Hoernle, Uvds 11, p. 45, n. 127; and, on padimds, Lehre 156; Williams, Jaina Yoga,
p. 172-181).

52 Uvas 1, §§ 89-90, etc.
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power, or to some external assistance, when, after an initial defeat,
some other Jaina believer, a member of his family, helps him to
recover and to win the supreme fight.5?

Let us now consider the books of discipline. The rules con-
cerning religious suicide are detailed in a series of late pamp hlets
(infra p. 60), and in the first section of the first book of the
Svetaimbara Canon, the Aydr(anga), one of the ‘seniors’ of the
canonical treatises.%

In this book, the narration of Mahavira’s ascetic life is preceded
by the chapter called vimoho, ‘deliverance’.?® This chapter gives
a conspectus of the different types of fast unto death, and, also,

“states what training they suppose, how and when they should be
observed if they are to lead to the highest goal.

Three types are here mentioned, and described in a poem®®
which develops this concise prose sentence: kdyam ca jogam ca
irigam ca paccakkhdejja, the niggantha ‘shall renounce 1. his body,
2. activity (of body, voice and mind, as far as they are conducive
to bondage of karman), 3. motion’ (dyar 1, 38, 21). In the first
case, the bhikkhu simply abstains from food (bhatta-paccakkhdna);
in the second case, he abstains from food and limits his move-
ments (ingini-marana); in the third case, he abstains from food,
and, as far as possible, he altogether abstains from moving
(paovagamana).®” Obviously, in the last mentioned case, the dying
man receives no help from anyone.®® In all three cases, he has
previously gone through a course of progressively more severe
mortifications; and he has proved his spiritual mastery.

Ayar describes his long training thus: first, ‘for one who applies
himself to tapas, it is preferable to repair, alone, to the forest’:

53 ib, §§ 138-142; 151-153; 161-162.

5¢ Alsdorf, Etudes, p. 28, quoting Schubring.

55 Ed. Schubring, 32, 25-40, 8*. Translation id, Worte Mahdviras, p. 104-115.

ss Ayar 1, 38, 23* — 40, 8*: aryas. The three types of death, 39, 5% — 40, 8*.

57 Cf. supra n. 24.

58 The Anlfagada and Anuttarovavdiya legends give a milder picture: the saint,
while observing pdovagamana, is surrounded by well trained theras. Cf. infra, the

Painnayas’ regulation (see n. 39). On the fear of solitude, Caillat, Expiations, 55;
117.
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tavassino hu tam seyam jam s’ege viham die, (36, 10%). His baggage,
his clothing, and his food are systematically reduced (36, 14-21;
37, 3 foll.). He practises the Law as best he can. His proficiency
becomes such that he is fully conscious of the essential distinction
between his soul (jiva, which, alone, is ‘life’, according to the
Jaina doctrine), and his empirical appearance, which is different
from his real self.?® Therefore, he rightly grows tired of his body,
which cannot any more be of any help to him, but has become a
vain hindrance.® Consequently, he reduces his food more and
more; and, at the same time, what is left of his passions,® until,
it is said, he is as thin as a plank,®? he is no more than a shadow.

At this stage, he goes to the nearest inhabited place; where he
will beg for grass (fana, skr. trna).®® Then, he will look for a
suitable halting place, and will carefully remove all dust, so as
not to hurt any living creature: he spreads the straw; and, having
selected the favourable time, he applies himself to limited fasts.®

In the third stage, when his self-mastery is such that he is able
to bear all sorts of persecutions, for instance, the biting of cold,
of insects, the pricking of grass, etc., and the shame of being

59 (tassa bhikkhussa) . . . evam bhavai: ’ego aham amsi; na me atthi koi, na ydham
avi kassai’, evam sa eganiyam eva appdnam samabhijanejjd, ‘it occurs to this monk:
‘I am one and alone; no one belongs to me, nor do I belong to any one’: he should
thus recognize his oneness ..., Ayar 1, 37, 7-9; compare (n. 72) Canddvejjhaya
160-161 (and, on these $lokas, Caillat, p. 149). Cf. a similar disconnection aimed
at in the Buddhist training, n. 38.

80 ‘se gilami ca khalu aham imammi samae imam sariragam anpupuvvenam pari-
vahittae’, ‘I am tired, in the present circumstances, of continuing to haul this
miserable body of mine’, Aydr 1, 37, 14-15 (whereas, previously, the body had
played a role in the struggle towards Deliverance, cf. mokkhasdhana-heussa sahu-
dehassa, Dasav 5, 1, 92 c-d). ' .

81 se qnupuvvenam ahdram samvaffejja . . . ‘kasde payanue kice@’, ib 16-17.,

82 phalagdvayafthi, ib, 37, 18* (on the second term of the compound, Acar,
Gloss., s.v. ph.).

83 qnupavisittda gamam vd ..., tandim jaejja, ib., 20-22.

84 tandim jditta se ttam dyde egantam avakkamejjda ... padilehiya 2 pamajjiya
2 tandim samtharejjd, tandim samtharetta ettha vi samae ittirigam kujjd, ‘having
begged for grass, he shall take it and go to a secluded place . ..; after inspection
and cleaning, he shall spread the grass; and, in due time, he shall devote himself
to transitory (fasts)’, ib, 22-26.

On ittariya, itti-, *itvaraka, Acar, Gloss., s.v.; Worte, p. 112 and n. 3 (‘Fasten-
iibungen’).
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totally naked®—if it is certain that he can follow the rules per-
fectly, that he is tired of and detached from his physical indivi-
duality,%* he undertakes one or the other of the three kinds of
unlimited fasts.

The gathas which describe them are elliptic, and difficult.®®
The main points are the following.

In the first kind of death,

(I] ga. 7. “‘Whether in a village or in a forest, the muni shall
examine the ground, and, knowing it to be free from living beings,
he shall spread the straw.

8. Without food, he shall lie down on it, and bear the pains which
attack him ... He shall not, before the (right) time, go (among
men) . ..

10. Animals attack his body: he shall not stir from his place.

(II] 12. This other Law has been taught by Nayaputta: (the muni)
shall give up all motion, . ..

15. (Exceptionnally,) he may move to and fro, contract and
stretch his limbs to keep his body bound (with his soul); or he
remains consciousless. . . .

16. ... If tired from his ascetic posture, he may sit down . .

%5 ib, 38, 13-19.
88 ib, 38, 20 (cf. 37, 14-26, supra): ‘se gilami ca khalu aham ... tandim sam-
tharetld ettha vi samae kdyam ca jogam ca irigam ca paccakkhdejjd.
88 Cf. Jacobi, translation, SBE 22, p.74-78. It must be revised, following
Schubring, Worte Mahdviras, 113-115.
87 7. game va adu va ranne thandilam padilehiya
appa-pdanam tu vinndya tandim samthare muni.
8. andharo tuyaftejja, puftho tatth’ ahiydsae,
ndjvelam uvacare . . .
10. pdna deham vihimsanti—thdando na viubbhame . . ...
12. ayam se avare dhamme Ndyapultena sdhie:
. . . padiydram vijahejja . . .
15. abhikkame padikkame samkucae pasdrae
kaya-sahdran’afthde,* eftham va vi aceyane.
16. ... :
thanena parikilante nisiejjaya . .. ...
19. agam c’dyayatare siyd jo evam anupdlae:
savva-gaya-nirodhe vi thando na viubbhame.
20. ayam se uttame dhamme puvva-{{hdnassa pagaahe . . .
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(III] 19. Still more heroic is he who follows (the third method):
he shall, while checking all motion of the body, not stir from his
place (/position).

20. This is the higher Law, superior to the preceding method(s).’

Then, Ayar recapitulates some basic tenets of Jinism, on which
the muni should concentrate.

Gatha 25 concludes: ‘Totally undisturbed, he reaches the end
of his life. — When one knows that there is nothing above for-
bearance, one or the other of these three paths of Deliverance is
salutary’:

savv’atthehim amucchie au-kalassa pdrae;
titkkham paramam naccd vimoh’annayaram hiyam.

Thus, this old disciplinary text expressly requests a long, minute
training, in the course of which the doctrinal knowledge, the
physical and moral abilities of the religious are unceasingly
controlled: whatever progress there is must be tested. Severe as
they are, the austerities are never recommended as such, but
only in so far as the religious will tolerate them,—in so much
as they are fruitful, and evidently lead to the highest Goal.

Whereas the Aydranga groups very old prescriptions, the book
of the Painnayas, or ‘Miscellanea’ is of late composition.®® Here,
the general conditions are not so grim, the requirements are com-
paratively mild, though the fundamental attitude has remained
the same. :

I shall not go into all the details that are mentioned in the
various pamphlets collected in this section of the Svetaimbara
Canon.®® Two trends of thought can be distinguished, according
to the emphasis laid on the previous training; in all cases, how-
ever, the dying man is expressly assisted unto the last by his guru.

Some information will first be gleaned from the Canddav(ejjhaya),
which appears to be comparatively traditional. The main stages
of the religious life are analysed: first, that of the novice, receiving

¢8 Some $vetambaras even deny the authenticity of the P., see Alsdorf, Efudes, 31.

8% See Kurt von Kamptz, Uber die vom Sterbefasten handelnden dlferen Painna
des Jaina-Kanons. — Also ‘Bhagavati Arddhan@: analysis by A. N. Upadhye, in
Brhat Kathakosa (Bombay, 1963), p. 50-51 (and, on the meaning of drddhand, p. 47).
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a good education; later, that of the mature monk, who should be
proficient in ascetic discipline as well as in the superior religious
knowledge; then comes the culminating point of the monk’s
career, when he will have to die the wise man’s death.” The
Canddv here emphasizes that this last stage has to be prepared
by constant exercise, that it requires unflinching watchfulness and
the total purity of spiritual life. This requirement is fulfilled
through confession, repentance, atonement, in the presence of
one’s guru, guru-sagdse (gatha 151). His presence is absolutely
necessary: for who can possibly foresee how he will react at the
time of disintegration, in the face of death?” Being well trained,
having performed all these preparatory rites, the muni takes his
place on his death-bed (samthara, skr. samstara-). Then, having
confessed, repented, made atonement, he is absorbed in medita-
tion on religious themes.”> One should concentrate, it is said, on
the scriptural phrases, or words, which have previously proved
spiritually efficient, for they will be propitious at the instant of
death also.” This is how, with the assistance of one’s spiri-
7°'Canqdv, successively ga. 4—-67; 68-116; 117-173; cf. Caillat, § 96.
1 Canddv 150: .
handi baliyam pi dhird, pacchd, marane uvafthie sante,
marana-samugghdenam avasa nijjanti micchattam,

‘Alas! even the firm and wise, later, when death is imminent, because of the blowing
up that is death, are, against their will, drawn towards error.’

Cp. Matsya Purdpa 182, 22-25, quoted and translated in Kane, HDh IV 611 foll.
and n. 1389:

anta-kdle manusydnam chidyamanesu marmesu
vayynd preryamdandndm smrtir nafvépajayate,

‘at the time of death when the vital parts of the human body are being shattered,
memory must fail a human being that is about to be pushed on (to another body)
by the vital breath (when it leaves the mortal coil)’.

2 Canddv 159-169:

samtharam padivanno inpamo hiyaena cintejja: (159 c-d),
*ekko me sdsao appa . .. (160),
’ekko ’ham n’atthi me koi n’atthi va kassai aham (161);
etc., enumerating various anupekkhds (compare 160-161 and Ayar 1, 37, 7-9, n. 59).
8 Canddv 93-95 (and others; cf. Caillat, p. 52 for concordances):
ekkammi vi jammi pae samvegam viyardya-maggammi
vaccai naro abbhikkham tam maran’ante na mottavvain (Candav 93).
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tual master, one can die a pure death, leading to perfect Attain-
ment.

The paramount importance of the last momerits is considerably
stressed in other Painnayas: for instance, in the Bhattapaccakkhdna
(‘Renouncing of food’) and the Samthara (‘Deathbed’), where the
last rites are detailed.’ In these booklets, there is, as it were, a
shift of emphasis: they do not insist on the necessity of a hard,
lifelong training; this, apparently, could be replaced by the cere-
monial which they teach. Moreover, they apparently make no
basic difference between the lay-follower and the monk, whose
case they examine jointly."® '

Whereas the Aydr required a long experience, a hard ascetic
training, before the monk would be allowed to fast unto death,
the younger texts seem mainly to consider objective circumstances:
old age, illness, difficult material conditions, etc.”®

The Bh(atta-paccakkhdna) and S(amthara) prescribe the scru-
tiny of the place and the death-bed; and the preparation of the
devotee spiritually (S 53-54). The dying man should have time
enough to make himself ready for death, and to perform a sort
of rehearsal.

First, he should solemnly proclaim his decision, in the presence
of his guru, whose help he asks for (Bh 17-18). He further must
know, accept, and observe the three conditions of the ‘wise man’s
death’: confession, expiation of his faults, and renewal of the ’
Jaina Vows (Bh 19; 27-29). Then, the man takes his place on
his death-bed, thus signifying that he is henceforth no longer in
the world.” . ‘

Now comes an intermediate phase,—of renunciation. Master

7¢ See the critical detailed analysis of Bh and S and, moreover, of the relevant
passages from other Paipnayas, in Kamptz, Sterbefasten, p. 8 foll.; specially p. 18
foll.

75 Cf. Bh 28-29.

"¢ Bh 14; S 32; Kamptz, p. 18. Cf. the Brahmanic dispositions discussed by
Kane, H Dh II, 2, 926; Buddhaghosa’s statements (supra n.6); the decision
of the Indian ‘philosopher’ Kalanos who, being more than seventy, and
being afflicted with illness, requests Alexander to have a funeral pyre prepared
for him and perishes in its flames (Diodorus Siculus XVII, 107, etc., often
quoted).

77 Cf. Bh 33: samthdraya-pavvajjam pavvajjai . . .
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and disciple have proclaimed the refusal of food, and the dying
man solemnly renounces three sorts of aliments (out of the four
which, in the Jaina phraseology, form the normal meal). He gives
all his belongings away, even his unnecessary religious parapher-
nalia. Henceforward, he is outside the Community.?8

Then, the final purifying rites take place: the dying man absorbs
potions that should act as purgatives and sedatives.” Whereas the
assistants engage in helpful rites (Bh 44-45), the dying man re-
nounces the four sorts of food: he will thus also abstain from all
liquids. He asks for forgiveness, and himself forgives (Bh 47-49).
He listens to his master’s discourse, for the guru’s words are like
a beverage of immortality. The guru assists and instructs his
disciple,® recalling the fundamental tenets of the Right Faith,
reminding his pupil of the legendary saints who have died this
‘wise man’s death;8 and he helps him to keep his mind absorbed
in auspicious meditation.

When he passes away, the monk who has followed this path
can attain Deliverance either immediately, or after his third
rebirth.82 The layman is reborn in blissful heavens. Whether the
dead man was a religious or a lay-follower, the consequences of
the bad deeds which had been heaped up during ages are dis-
pelled in a moment.83

These prescriptions are certainly very far from the stern, ter-
rifying rules, which are laid down in the Ayar.® Preparation for
death is milder in the Painnayas, and it has been considerably
shortened. Nevertheless, the preparatory purification, the spiritual
dispositions required from the dying man do presuppose previous

8 Bh 34-39; Kamptz, p. 19. Cp. the sati distributing her jewels, throwing her
household utensils into the funeral pyre (n. 8).

79 Bh 40 foll.

80 aqnusafthim dei gani-vasaho, Bh 52.

81 Bh 52 foll. On the help that can be derived from the evocation of heroic
deeds, Gonda, Remarks on Similes in Sanskrit Literature (Leiden 1949), p. 79
foll.

82 S 117, etc. The number of rebirths mentioned is sometimes seven (Kamptz, 21).

83 S 115-116, etc. (Kamptz, 22).

84 The rules laid down in the Painnayas seem to have remained in force, the
case being, ever since (infra 65). Cf. A. N. Upadhye, in M. M. Potdar Commemo-
ration Volume [’Jainas and Jainism’, 157-175], 170.
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training. In many respects, it appears that, in this case also, life
is preparing for death.

The medieval treatises which deal with the lay-believer’s con-
duct also admit that religious death by starvation is not restricted
to the monk. But, on the whole, they do not give much information
on this practice,® whose aim, it is said, is to help the soul depart
from a body that will then be like a dry leaf or a lamp with no
oil left.s ‘ ‘

But some samlekhanas have been particularly notorious: that
of the last Rastrakita (982);%” and, as is well known, that of
King Kumarapala of Gujarat who, like his acarya Hemacandra,
ended his life by starvation (12th cent.). In the same way, the
Jainas hold that, in the 4th-3rd cent. B.C., Candragupta Maurya
starved to death on the Candragiri Hill at Sravana Belgola.

Be that as it may, the epigraphical evidence shows that this
ritual was, in fact, sometimes resorted to, in different holy "places
of India.®8

A clear example has been published lately. An inscription,
engraved on the Satrunjaya Hill, in the 11th cent. A.D., com-
memorates the death of Muni Sangamasiddha. It states that he
meditated on Mount Satrunjaya, at the feet of the first Prophet, "
Rsabha; he went through all the ritual puriﬁéations ; he died in
1006 A.D., having fasted unto death during one month and four
days. On the very place where this heroic feat had been achieved,
a rich lay-follower had a sanctuary erected, and a statue installed,

8 On the sallekhand-vrata, cf. R. Williams’ survey, Jaina Yoga, p. 166-172.

86 Quoted ib., 172.

87 References in Guérinot, Répertoire d’épigraphie jaina, n°® 163.

88 Guérinot, Répertoire, passim, quoted by J. Filliozat, ‘L’abandon de la vie’,
P- 72 n. 2, who adds S. R. Sharma, Jainism and Karndfaka Culture, p. 192-194.
See also P. B. Desai, Jainism in South India and some Jaina Epigraphs, (Sholapur
1957), cf. index, p. 450, s.v. sallékhana(nd), cf. infra n. 90; Thakur, The History
of Suicide, p. 104, quoting EI XX, p. 98, n. 691, concerning the suicide of a Jaina
congregation at Kalandri, Sirohi State. — A. N. Upadhye, ‘More Light on the
Yapaniya Sangha’, 29th CO (Paris, 1973), passim, cf. Annals of the Bhandarkar
Oriental Research Institute, 55, 1974, (9-22), p. 16. )
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wishing, says the epigraph, to increase his own merit thanks to
these pious donations.®®

In South India, in temples, etc., a number of inscriptions are
found attesting cases of religious suicides.®® They are particularly
numerous in Sravana Belgola, one of the holiest centres of the
Digambaras,—where more than fifty have been counted in the
7th and 8th centuries. Many of them are now blurred; but we
know of their contents thanks to Lewis Rice’s and Narasimhacar’s
editions.®!

On the hillock where the so-called Candragupta temple is built,
on the even, curving surface of the rocky summit, in all directions
(but mostly running in a sort of semi-circle from the southwest
to the northeast of the temple, facing which they must be read),
inscriptions have been engraved on the places where members
of the Jaina community have fasted unto death. Most of the
-epigraphs are very short and stereotyped. Some others are more
elaborate, and furnish details which, on the whole, tally with the
prescriptions of the Painnayas and with a sort of versified Sanskrit
summary that had been very popular in these parts of India.?

Among these heroic believers, there have been monks and lay-
people, some of them of royal families. The last inscription in this
series seems to date from the beginning of the 19th cent. In 1873,

89 Ambalal Premchand Shah, ‘Some Inscriptions and Images on Mount Satrufi-
jaya’, Shri Mahavir Jaina Vidyalaya Golden Jubilee Volume (Bombay, 1968) I
[162-169], p. 162-164.

90 Cf. Guérinot, loc. cit. Desai, loc. cit.: inscr. n® 19, on a hill-rock, at Kopbal,
mentions the samnyasana death, at that place, in the year $aka 803, of ‘the illu-
strious teacher Sarvanandi Bhatara’; n° 22 (Kopbal) praises the ingini-marana
‘of the great teacher Simhanandi who repaired to the summit of this lofty mountain
and attained his end under the vow of Voluntary Death renouncing everything’. —
Cf. p. 339-343; 345-350.

9 L. Rice, IA II 1873, Jain Inscriptions at Sravana Belagola, 1, p. 265-266; II,
p. 322-324; id, Inscriptions at Sravana Belgola a Chief Seat of the Jains (Bangalore,
1889), a revised edition of which, published by R. Narasimhacharya, has been
revised anew: Epigraphia Carnatica 11, Sravanabelgola, (Institute of Kannada
Studies, Univ. of Mysore, 1973), of which see Intr. p. LXXIIf., and, for instance,
the inscription n® 176 (West face), relating the end of Machikabbe, a dead queen’s
mother.

%2 The Ratna Karaljdaka, by Ayita-Varmma, quoted, and translated into Eng-
lish, L. Rice, IA II, p. 322-323.

5 Acta Orientalia, XXXVIII
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Rice, the first editor of the epigraphs, remarks that it is difficult
to ascertain whether this practice is still in use. In Mysore, he
writes, it is admitted that some people resort to it when ill or very
near death.® '

Nowadays, it is a fact that some monks or nuns do submit to
fasting unto death. In Northern India, such a religious suicide
was witnessed by M. and Mme. Louis Renou, in Rajasthan, in
the 1940s.%¢ In Southern India, the existence of this ceremonial
is attested.®®

With emotion, Rice, in his publications, evokes the last days
of these dying devotees in Sravana Belgola, seated on the burning
Candragiri rock, with no shade, under a fiery sun:° valiant,
strong-willed believers, who endeavoured to determine, and con-
trol, their lives unto the end. :

9 JA II, p. 323. Cf., also, by Bithler, Uber die indische Secte der Jaina, n. 10
p- 36. :

% 1.. Renou, ‘Une secte religieuse dans I'Inde contemporaine’, Etudes, 1951,
p- 343-351; quoted by J. Filliozat, ‘L’abandon de la vie’, p. 72 n. 3. Cf., also, the
cases quoted by Deo, History of Jaina Monachism, p. 420 and n. 217, p. 562 n. 433
(of a Jaina nun in Poona, in 1945; of Sri Santisdgara Maharaj, a digambara, in 1955).

9 Personal information (Dr. A. N. Upadhye, 1972).

%6 JA II, 322.
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