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ABSTRACT

This study examines the phenomenon of conscious dying through the integrated
lenses of Eastern philosophical traditions, contemplative science, and
contemporary bioethical discourse. Rooted in teachings and final experiences of
spiritual figures such as Gautama Buddha, Padmasambhava, Milarepa,
Ramakrishna Paramhansa, and Swami Vivekananda, the article explores how
meditative practices, ethical discipline, and detachment frame death not as an end,
but as a consciously navigable transition. The concept of mahasamadhi—the
volitional, lucid departure of realized beings—is examined alongside modern
psychological and neuroscientific discussions on mindful dying, ego dissolution,
and terminal lucidity. The paper also critically distinguishes between spiritual
preparations for death and post-death cultural rituals, avoiding common
conceptual conflations. Expanding beyond traditional analysis, the study engages
with emerging technological interventions in assisted dying, such as the Sarco
pod, to contrast mechanized autonomy with spiritual intentionality. Through a
transdisciplinary framework, this article offers a nuanced dialogue between
philosophy, neuroscience, ethics, and death studies, proposing that death may be
understood not merely as biological cessation but as a threshold shaped by
consciousness, culture, and care.

Keywords: Conscious dying, Mahasamadhi, Transcendence, Eastern philosophy,
Transdisciplinary Death studies

Introduction

Death is a universal phenomenon that transcends cultural, temporal, and
geographical boundaries. While the biological inevitability of death is a shared
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condition of human existence, the ways in which societies interpret, ritualize, and
respond to death are deeply varied. These differences are not merely cultural
embellishments but reflect fundamental ontological and epistemological
assumptions about life, consciousness, and the self. In both ancient and modern
civilizations, death has served as a focal point for articulating existential values,
moral imperatives, and metaphysical inquiry [1-3].

In several Eastern philosophical and spiritual systems-particularly Hinduism,
Buddhism, Taoism, Confucianism, and Shintoism-death is not construed as a final
cessation but as a transitional stage within a broader continuum of existence [3].
Central concepts such as samsara (the cycle of rebirth), karma (moral causality),
and moksha or nirvana (spiritual liberation) offer frameworks in which death is
seen as an opportunity for purification, renewal, or ultimate transcendence. In
these traditions, the management of death is not institutional or material, but
deeply spiritual and ethical, involving preparation through meditation,
detachment, right conduct, and devotion [4-7].

Equally important is the collective and ritualistic dimension of death within these
traditions. Practices such as Hindu antyeshti (last rites), Buddhist chanting
ceremonies, Taoist funerary customs, and Japan’s Obon Festival serve both to
honor the dead and to guide the soul’s journey, reaffirming cosmological harmony
and communal ties. Among highly realized spiritual practitioners, death is
sometimes consciously enacted through advanced meditative states-such as
mahasamadhi in Vedantic Yoga or parinirvana in Mahayana Buddhism-
signifying a volitional exit from the physical body and culmination of the spiritual
path [8,9].

The Eastern engagement with death merges philosophy, metaphysics, and cultural
ethos. Death is not reduced to a physiological endpoint but is understood as a
pivotal transformation in the trajectory of consciousness. The teachings and final
moments of figures such as Gautama Buddha, Sri Ramakrishna, Swami
Vivekananda, and Paramahansa Yogananda exemplify the spiritual mastery of
death as a conscious transition rather than a tragic terminus [8].

At the same time, culturally embedded rituals such as cremation at sacred sites
(e.qg., Pashupatinath), ancestral offerings (Shraddha), and readings from the Bardo
Thodol in Tibetan Buddhism reflect a symbolic and communal response to death
that complements individual transcendence with social remembrance [10]. This
dual orientation- mystical and ritualistic, individual and collective-underscores the
holistic nature of death in Eastern systems.
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By contrast, modern Western approaches-particularly those shaped by secularism
and individualism—tend to emphasize personal legacy, emotional closure, and
medical autonomy. Frameworks such as existential psychotherapy, hospice ethics,
and legal rights-based models of death (e.g., advance directives) reflect a
paradigm more oriented toward coping, control, and the psychological navigation
of grief and loss. This paper adopts a comparative lens to critically examine the
philosophical divergences and potential synergies between these traditions.

This study explores the concept of conscious dying as articulated in Eastern
philosophical and contemplative traditions, examining how these insights may
inform and enrich contemporary approaches in death studies, end-of-life care, and
existential psychology. The aim is to contribute to a more integrative and
culturally sensitive understanding of dying, not merely as a biomedical event, but
as a psychospiritual threshold with profound ontological significance. This
manuscript also adopts an interdisciplinary approach to explore the phenomenon
of conscious dying, drawing from Eastern spiritual philosophies, cultural rituals,
and contemporary scientific perspectives. It examines the lives and final moments
of spiritual figures understood to have achieved volitional death, alongside
traditional death rites that offer communal support and symbolic continuity. The
study also examines how modernization and secularization have influenced
attitudes toward death, comparing Eastern transcendental perspectives with
Western psychological and ethical frameworks [11]. A clear distinction is made
between spiritual experiences of dying and post-death cultural practices.
Ultimately, the paper reflects on how these insights can inform contemporary
discourse in palliative care, mindfulness, and death awareness, reframing death
not as a mere endpoint, but as a meaningful and potentially conscious transition

Conscious Dying across Eastern Traditions
Hinduism: Death as Liberation Through Transcendence

In Hindu philosophy, death is viewed not as an end, but as a transitional stage in
the soul's cyclical journey through samsara (the cycle of birth, death, and rebirth).
The ultimate aim is moksha, or liberation from this cycle, achieved through self-
realization, detachment, and spiritual discipline. Ritual practices such as
cremation and the immersion of ashes in sacred rivers like the Ganges are
performed with the intention of releasing the soul from worldly attachments and
aiding its passage to higher realms or liberation (Das, 2000) . The view is
poetically expressed in the Bhagavad Gita (Chapter 2, Verse 22) [4]:

“Just as a person sheds worn-out garments and wears new ones, the soul
discards the old body and takes on a new one.”
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A foundational philosophical dialogue that elaborates this metaphysical outlook is
the story of Nachiketa and Yama in the Kathopanishad. When Nachiketa, a young
seeker, confronts Yama (the god of death), he asks about the fate of the soul after
death [5]. Yama reveals that the Atman (self) is eternal and cannot be destroyed.
Liberation (moksha), he explains, is attained through detachment from desires and
the cultivation of self-knowledge. This dialogue underscores the Hindu emphasis
on preparing for death through spiritual inquiry and inner realization, rather than
fear or material attachment.

In Eastern spiritual traditions-especially within Hinduism and yogic Buddhism—
there are numerous accounts of advanced practitioners consciously departing their
bodies through deep meditative absorption, a process referred to as mahasamadhi.
This state, considered the pinnacle of spiritual realization, involves a voluntary
and peaceful exit from the physical body without suffering. While often described
in religious or philosophical terms, such accounts are now gaining attention in
interdisciplinary studies spanning contemplative neuroscience, thanatology, and
the psychology of death awareness. The conscious dying and its intersects with
modern scientific inquiries into the nature of death and consciousness [12—15]
explained with some notable Cases of Conscious Dying in Eastern Traditions are:

Several revered figures in Indian spiritual traditions exemplify what is referred to
as mahasamadhi—a consciously willed death achieved through deep meditative
absorption and detachment. Swami Vivekananda (1863-1902), a leading
proponent of Vedanta and Yoga in the West, is believed to have entered a deep
meditative state and voluntarily exited his body on July 4, 1902, having earlier
foretold his early departure. His death, interpreted as mahasamadhi, is
increasingly referenced in contemplative science exploring autonomic regulation
and deep meditative states.

Sri Ramakrishna Paramahamsa (1836-1886), known for his ecstatic devotional
experiences and interfaith spiritual inclusivity, passed away while reportedly
immersed in samadhi, despite physical suffering from throat cancer. His case
reflects a view wherein spiritual absorption transcends physical pain, resonating
with neuroscientific studies on meditation-induced analgesia and ego
transcendence.

Paramahansa Yogananda (1893-1952), author of Autobiography of a Yogi,
collapsed after delivering a final spiritual discourse, with followers interpreting
his passing as consciously timed. Notably, official mortuary records noted an
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absence of bodily decomposition for an extended period, a phenomenon that
invites forensic and physiological inquiry into so-called “death delay” among
advanced spiritual practitioners.

Swami Sivananda (1887-1963), a physician turned yogi, emphasized spiritual
discipline and conscious death as the fruit of service, devotion, and yogic living.
His peaceful transition in samadhi is often cited in hospice psychology as a model
of death preparedness and spiritual integration at life’s end.

Neem Karoli Baba (c. 1900-1973), though unconventional in his approach,
passed away calmly after a short illness, reportedly leaving behind a felt spiritual
presence. His case aligns with psychological models of "continuing bonds" in
grief, where the presence of the deceased remains active in the inner lives of
followers.

Bhagavan Sri Ramana Maharshi (1879-1950), renowned for his method of self-
inquiry, faced terminal cancer without medical intervention, stating simply,
“Where could I go? I am here.” His peaceful death, marked by reported external
signs such as unusual celestial phenomena, supports non-dualist views of death
and aligns with neuroscientific discussions of ego dissolution and non-self
awareness in meditative states.

Lahiri Mahasaya (1828-1895), the householder yogi who revived Kriya Yoga, is
said to have consciously departed on September 26, 1895, after informing his
disciples of his impending death. His teachings emphasized disciplined inner
practice as preparation for a fearless, volitional death—a notion increasingly
examined in modern research on conscious dying, terminal lucidity, and near-
death awareness.

The Concept of Mahasamadhi in Yoga Science and Hinduism

In Hinduism, mahasamadhi refers to the final conscious exit of a yogi or saint
from the physical body, symbolizing the ultimate liberation of the soul (moksha).
Unlike ordinary death, which is accompanied by suffering, mahasamadhi is
considered a calm and peaceful transition. It is believed that when a spiritual
practitioner reaches the highest level of consciousness and realization, the soul
exits the body voluntarily, signifying the end of its physical existence and its
reunion with the divine.

The practice of samadhi and its culmination in mahasamadhi can be understood as
the highest goal of spiritual evolution, achieved only by those who have fully



Parajuli & Paudel: Conscious Dying and the Metaphysics of Death 90

realized their unity with the divine. In this state, the individual is said to transcend
the cycle of birth and death (samsara) and achieve eternal peace.

Meditating Buddha Statue, Gal
Vihara, Sri Lanka

"A 2,700-year-old yogi in Samadhi Shiva, the ascetic yogi, embodies
was found at the Sindhu Saraswati site Meditation in its  purest  form,
in Balathal, Rajasthan, among five transcending thought and form to
skeletons from different eras. They ¢onnect — with — ultimate  reality,
were buried in a stone enclosure filled Symbolizing detachment and  self-
with vitrified ash from burned cow realization.
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dung.

These stories and examples are just a few of the many instances where
saints and yogis have consciously embraced death through the state of
mahasamadhi in Eastern spiritual traditions. Their lives and deaths continue to
inspire millions, demonstrating that death is not something to be feared but rather
a natural and transcendent event in the journey of the soul.

Buddhism: Parinirvana, Karma, and the Path to Liberation

In Buddhism, death is not viewed as an end but as a transitional stage within the
ongoing cycle of birth, death, and rebirth known as samsara. Fundamental to
Buddhist philosophy is the doctrine of karma, wherein the ethical quality of one's
actions determines the nature of their future rebirths. Death rituals in Buddhist
cultures focus on supporting the consciousness of the deceased, guiding it toward
a favorable rebirth or ultimate liberation in the form of nirvana. These rituals
typically involve practices such as chanting, meditation, and offerings performed
by monks and family members [7,15-17].

The Dhammapada (Verse 21) reinforces the value of mindfulness in life and in
death [6]:

Pali: 00000000 DO0000, 00000 0000000 000 O 000000000 0 0000000,
00 DO0000 000 000 O or “Heedfulness is the path to the Deathless;
heedlessness is the path to death. The heedful do not die; the heedless are as if
dead already.”

In Tibetan Buddhist texts, similar guidance is provided, such as in the Sanskrit-
adapted line:

Sanskrit Adaptation: [ CO0O0000000 D000 DO00000000 OEo0on
I A R A | I M
HUODHO0 DODOOoD HOoooDHoo Oo0Hon Doooo0Dn tooo0oooo O O

This passage emphasizes the importance of conscious transition at the time of
death, urging practitioners to awaken to their true nature beyond material
existence.

A renowned narrative illustrating these teachings is the story of Kisa Gotami.
Grieving the death of her only child, she pleads with the Buddha for medicine to
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bring the child back to life. The Buddha instructs her to collect a mustard seed
from a household untouched by death. After visiting many homes, she realizes
that death is universal. Through this profound journey, Kisa Gotami comes to
understand the truth of anicca (impermanence), underscoring the Buddhist
emphasis on accepting death as a natural part of existence (Dhammapada
Commentary) [17].

Self-Realized Departures in Buddhist Traditions

While the notion of mahasamadhi is more explicit in Hindu yogic philosophy,
several Buddhist figures are believed to have consciously departed their physical
forms in a state of spiritual realization. Siddhartha Gautama, the historical
Buddha, is the foremost example. At the age of 80, the Buddha attained
Parinirvana in Kushinagar, marking the end of his karmic cycle and liberation
from suffering. His final teachings urged his followers to rely on the Dhamma and
the Sangha and to embrace the impermanent nature of life [7,15-17].

Padmasambhava, also known as Guru Rinpoche, is another figure in Tibetan
Buddhism believed to have attained conscious departure. It is said that he chose to
leave his body through a yogic act after completing his mission of spreading
Buddhism in Tibet. Stories of Padmasambhava suggest that he transcended
physical death and continued his spiritual mission across lifetimes as a tulku .

Milarepa, a revered Tibetan yogi, spent most of his life in meditative solitude. He
reportedly died at the age of 83 while surrounded by his disciples. His final
departure is portrayed as a serene transition in deep meditative absorption,
exemplifying the Buddhist ideal of liberation from samsara through mindfulness
and spiritual attainment.

Shantideva, the 8th-century Indian scholar-monk and author of the
Bodhicaryavatara, is also believed to have passed away in a state of
contemplative serenity. Though historical details are sparse, his life exemplified
the Bodhisattva path, culminating in a peaceful and conscious transition.

Dogen Zenji, the founder of the So6t6 school of Japanese Zen, emphasized the
practice of shikantaza (“just sitting") as a method of complete presence and
acceptance. Although he did not die in a meditative posture, his teachings
advocate a non-dual understanding of life and death, viewing both as continuous
expressions of the same reality.

Tertdn Sogyal, a 19th-century Tibetan terton (treasure revealer), is said to have
died in a state of deep meditation, with his body remaining undecayed for several
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days. This phenomenon is interpreted within Tibetan Buddhism as a sign of
advanced spiritual realization and successful completion of the bardo journey.

Philosophical Insights and Key Teachings

These narratives underscore key Buddhist doctrines regarding death and
consciousness. Death is regarded not as annihilation but as a transformative
transition within the cycle of existence. Enlightened individuals transcend the fear
of death through meditative insight and the dissolution of egoic clinging. The
practice of phowa (the transfer of consciousness at the moment of death) is central
to many Tibetan Buddhist rituals, offering a path for attaining higher rebirths or
ultimate liberation.

Milarepa's final teaching encapsulates this view: “When you cling to the illusion
of the self, death brings fear. When you understand the nature of the mind, death
becomes liberation.” Through such teachings, the importance of preparing the
mind for death as an opportunity for transcendence is emphasized across Buddhist
schools [17].

Jainism: Self-Discipline and Ethical Liberation

King Shrenik once asked Lord Mahavira about the best way to prepare for death.
Mahavira emphasized that liberation (moksha) is achieved through ethical
conduct, non-violence (ahimsa), detachment, and spiritual discipline. Inspired by
this teaching, King Shrenik relinquished his royal life and became a Jain monk,
dedicating himself to asceticism and spiritual reflection [18].

This narrative emphasizes that liberation from the cycle of rebirth requires a life
oriented toward self-purification and detachment from material attachments.
Ethical living is considered essential for ensuring a dignified and spiritually
elevated death [15].

Taoism: Embracing the Flow of Life and Death

Taoism regards death as an inseparable aspect of the natural order—the Tao. It
emphasizes harmony with the rhythms of nature and encourages acceptance of
life’s impermanence. Taoist texts describe death not as an end but as a return to
the source, a reabsorption into the cosmic flow. The Tao Te Ching, a foundational
text attributed to Laozi, offers profound reflections on life and death [19]. In
Chapter 50 of the Tao Te Ching :
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"Out of birth, into death. Three in ten are followers of life, three in ten are
followers of death, and those just passing from life to death also number three in
ten. Why is this so? Because they live their lives on the gross level. He who
knows how to live can walk abroad Without fear of rhinoceros or tiger. He will
not be wounded in battle. For in him rhinoceroses can find no place to thrust their
horn, Tigers no place to use their claws, And weapons no place to pierce. Why is
this so? Because he has no death to die."

This poetic meditation illustrates that one who lives in harmony with the Tao
transcends the fear of death, embodying an invulnerability born of spiritual
alignment and detachment [20].

An illustrative story is that of Zhuang Zhou (Zhuangzi), a classical Taoist
philosopher. In his famed Butterfly Dream, he recounts dreaming that he was a
butterfly, only to awaken and question whether he was a man dreaming he was a
butterfly or a butterfly dreaming he was a man. This paradox captures the Taoist
idea that distinctions between life and death, self and other, are fluid illusions.
Reality, in the Taoist worldview, is a unified, dynamic process [20].

Taoist death rituals often include practices aimed at aligning the individual's qi
(vital energy) with the natural elements. Simplicity, non-attachment, and
acceptance are key principles, and ancestral veneration continues after physical
death to sustain harmony between the realms of the living and the dead [20].

Confucianism: Filial Reverence and Moral Preparation for Death

In Confucianism, death is approached primarily through the lens of moral
responsibility and familial continuity. Rather than metaphysical speculation, the
Confucian tradition emphasizes ethical behavior, respect for elders, and rituals
that preserve social harmony [21].

Ancestor veneration is a central practice. Deceased family members are honored
through memorial ceremonies, with the belief that their spirits continue to
influence the well-being of descendants. These practices not only pay respect to
one’s lineage but also affirm communal values and social cohesion [21]. In the
Analects (Book 12, Chapter 22), Confucius said:

"The Master said, 'When you do not know life, how can you know about death?™

This aphorism highlights the Confucian priority: cultivating virtue and
understanding life first. Ethical living prepares individuals to face death with
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composure, and mourning rituals serve both psychological and communal
purposes [21].

Confucian mourning practices are among the most structured in East Asia. They
may include extended periods of grieving (up to three years), formal attire, and
prescriptive rituals designed to express filial piety and emotional restraint. These
rites reflect a philosophical orientation in which death is not merely a private
sorrow but a moral and cultural duty [21].

Together, Taoism and Confucianism offer complementary views: while Taoism
seeks harmony with cosmic rhythms, Confucianism anchors death in relational
ethics and ritual propriety. Both traditions regard death as a meaningful transition,
not just for the individual but for the community that honors their life.

Comparative Perspectives on Conscious Dying: Philosophical, Psychological, and
Cultural Contrasts

Across Eastern and Western traditions, the understanding of death is shaped by
distinct metaphysical beliefs, cultural rituals, and philosophical attitudes. Eastern
worldviews, rooted in texts such as the Bhagavad Gita and Dhammapada,
emphasize a cyclical model of existence,samsara, karma, and the possibility of
moksha or nirvana as liberation from the cycle of rebirth [6,11,22]. This
foundation frames death not as an end, but as a transition toward transcendence.
In contrast, Western perspectives—particularly those informed by Judeo-Christian
beliefs and existential psychology—tend to view life linearly, with death as a final
departure leading to either the afterlife, divine judgment, or oblivion [23-25].

The primary focus in Eastern traditions is the transcendence of ego and self, with
advanced practitioners seeking voluntary death through meditative absorption
(mahasamadhi, parinirvana)—as seen in the lives of figures like Ramana
Maharshi and Vivekananda [26,27]. In the West, however, the emphasis shifts
toward autonomy, personal legacy, and control over the dying process, often
framed through existential theories such as those of Viktor Frankl and Irvin
Yalom [28,29].

When approaching death, Eastern models encourage detachment and conscious
dying through sustained meditation and death awareness practices [30,31], while
Western models prioritize coping strategies, pain relief, and grief processing
through medical and psychological frameworks [32,33]. Rituals in the East—
such as antyeshti, Bardo Thodol guidance, and the Obon Festival—are collective,
symbolic, and spiritual, aimed at guiding the soul's passage [34]. Western
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funerals tend to be personalized, often including wills, legacy planning, and
ceremonies that focus on remembrance and closure [35,36].

The role of the community also differs. In Eastern systems, communal mourning
rituals help ensure karmic resolution and spiritual support [37,38], whereas
Western communities offer emotional and therapeutic support, often through
hospice services or grief counseling [39]. Similarly, death rituals in the East assist
the soul's transition with offerings and chants [40,41], while in the West, rituals
often emphasize emotional closure and commemoration [36,42].

At the metaphysical level, Eastern systems regard ego as illusory (anatman,
advaita) and aim for its dissolution [26,43], whereas Western traditions often treat
the ego as essential, making death a confrontation with personal finitude [44,45].

In terms of scientific overlap, Eastern traditions are increasingly intersecting with
contemplative neuroscience and studies of death meditation and terminal
lucidity [46]. Western science, on the other hand, approaches death via
thanatology, neurobiology, and psychotherapeutics [47,48].

Regarding consciousness, the East posits it as fundamental and post-mortem
persistent, associated with Atman or Buddha-nature [30], while Western views
often treat consciousness as brain-dependent, with limited consensus on its post-
death persistence [49,50].

In modern contexts, we see increasing convergence. Eastern mindfulness and
yogic practices are being integrated into palliative care and end-of-life
preparation [51,52], while Western systems are reincorporating spirituality into
medical and therapeutic frameworks [33]. These intersections reflect a growing
desire for more holistic, conscious, and dignified approaches to dying across
traditions.

Scientific and Technological Perspectives on Conscious Dying

Recent advancements in materials and medical technology [53-57] have
introduced new paradigms in the discourse on end-of-life autonomy, particularly
through developments in voluntary assisted dying. A prominent example is the
Sarco pod, a 3D-printed euthanasia capsule developed by Exit International. This
device, designed to induce death through inert nitrogen gas inhalation, aims to
"de-medicalize” the dying process by enabling individuals to initiate death
autonomously, without clinical supervision. Approved under Swiss law for its
legal compliance, the Sarco pod nonetheless raises complex concerns surrounding
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psychological readiness, user safety, and the ethical implications of automating
one of life’s most profound experiences [58].

From a scientific and bioethical standpoint, such interventions open critical
debates on the boundaries between technological determinism, medical ethics,
and human dignity. Scholars have begun exploring how these devices reflect a
growing societal shift toward hyper-personalized death, mirroring trends in
individualized care and patient rights. Yet, juxtaposed with Eastern traditions of
conscious dying, which emphasize inner transformation, spiritual discipline, and
metaphysical insight, the Sarco pod’s mechanistic approach appears materially
reductive.

Whereas Eastern frameworks interpret death as a culmination of meditative
insight and liberation from egoic identity, technological solutions like Sarco risk
framing death as a process to be engineered or controlled, potentially stripping it
of existential depth. This divergence invites meaningful interdisciplinary inquiry:
Can autonomy in dying be ethically preserved without reducing death to a clinical
or technical act? Might contemplative wisdom traditions offer valuable
counterpoints to contemporary trends of "death by design,” helping to preserve
the sacredness and subjectivity of dying? Such questions signal the need for a
more integrative model-one that honors both empirical innovations in palliative
technology and the spiritual traditions that treat death as a conscious threshold
rather than a mechanized endpoint.

|

o = \\ .L’!N “«
0 ")V ¥ M. ‘ '-.vi
! tc(ﬂ% | ﬁ \ HEL
. £ b MR 4 p Wff‘f(‘ |
“' lillkﬁq &h 1 s L\)‘ Yo Nah l\kl 'i"‘d

Picture: A 3D-printed assisted suicide pod
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Conclusion

This study examined the multidimensional phenomenon of conscious
dying through Eastern philosophical traditions, Western cultural frameworks, and
emergent scientific-technological developments. Eastern traditions—including
Hinduism, Buddhism, Jainism, and Taoism—offer an ontologically rich
understanding of death as a conscious and often volitional transition. Concepts
such as mahasamadhi, parinirvana, and moksha emphasize inner transformation,
meditative preparedness, and spiritual liberation. These traditions frame death not
as an end, but as a culmination of a well-lived, ethically attuned life—often
supported by communal rituals and sacred texts. In contrast, Western
perspectives, rooted in Judeo-Christian theology, classical philosophy, and more
recently secular humanism and psychological thought, have historically
emphasized personal salvation, legacy, and moral responsibility. Modern
developments in palliative care, grief counseling, and personalized funerary
practices reflect a shift toward patient autonomy, emotional well-being, and
existential meaning-making. Yet, unlike the Eastern emphasis on transcendence,
Western models typically approach death as a managed process—medical, legal,
and emotional in scope. The paper also considered emerging bio-technological
interventions, such as the Sarco pod, as provocative innovations in the landscape
of conscious dying. While such devices claim to empower individual autonomy,
they contrast sharply with Eastern notions of dying as a spiritual art requiring
deep inner cultivation rather than mechanistic facilitation. This divergence
highlights the growing need for interdisciplinary dialogue between technological
autonomy and contemplative philosophy. Ultimately, both Eastern and Western
approaches seek to humanize death—either through spiritual transcendence or
personal meaning. Despite cultural differences, they converge in affirming death
as a profound moment of transformation that calls for preparedness, dignity, and
ethical reflection. By integrating philosophical, ritual, psychological, and
scientific insights, this study invites further inquiry into how ancient wisdom and
modern innovation might co-inform a more holistic and humane approach to

dying.
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