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Abstract

This paper examines a cognitive approach to human development, tracing the transformative journey
from misunderstanding to understanding, drawing upon the Indian philosophical tradition. Misunderstanding
often arising from partial perception, emotional bias, or conceptual ignorance (avidya) is recognized as a
fundamental human experience. Engaging with key Indian systems, particularly Vedanta, Sankhya, and Yoga
Sastra, this study examines how pratyaksa (direct perception), anumana (inference), and introspective

awareness contribute to a deepening clarity of thought and being.

Rather than offering a fixed framework, the paper outlines an approach that recognizes evolving levels
of perception from fragmented sensory impressions to integrated, self-aware cognition culminating in prajia
(wisdom). In contrast to linear Western models of cognitive development, Indian thought emphasizes the
centrality of consciousness, the transformative role of bondages in cultivating detachment, and the ethical

foundation provided by yama and niyama.

The paper argues that Indian philosophy not only anticipates insights from modern cognitive science
but also offers practical tools for inner transformation. This approach is particularly relevant to educators,
psychologists, and adhyatma sadhakas (SELF centric practitioners) aiming to foster clarity, empathy, and selt-

knowledge.

Finally, the paper reflects on the idea that nature itself is inherently biased (paksapata) and suggests that
recognizing this partiality is essential in the movement from ignorance to wisdom. As nature is biased, it yields
results that are shaped by this very partiality every karma produces outcomes that are not neutral but conditioned
by individual perception, intention, and context. Similarly, each level of mantra sadhand yields distinct effects,
corresponding to the practitioner's depth of awareness, discipline, and readiness. Through this philosophical

lens, the study presents a holistic path for cultivating understanding rooted in Indian thought.
Keywords: IKS (Indian Knowledge System), Humanity, Nature, Traditions, Mantra
Introduction

The mantra means ‘mananaat trayate iti mantra’, which, when chanted, transcends. There are some sarcastic

statements commonly used, such as, in Telugu, ”a‘.i)OL@”C)Si) £D0e35°Q VeV TN ?" (Mantralaku
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chinta kayalu raaluthaya?) that means "Do tamarind fruits fall by chanting mantras?” similarly in Hindi, "7

S G I T 87 (Mantra Japne se AAm Ugthe hein?) that means “Do mangoes grow by chanting

mantras?”’.

The author once visited his guru while experiencing intense hunger, yet refrained from mentioning it,
by the Indian tradition of restraint and humility before one's teacher. After a while, the guru casually asked
for some mangoes. A disciple brought two mangoes, sliced and arranged neatly. The guru began eating and

suddenly turned to the author, asking, “How is the taste?”

Taken aback, the author replied, "Unless I taste it myself, how can I describe the flavor?" Smiling, the
guru remarked, "Exactly. Even something as simple as taste a basic sensory experience-cannot be known by
mere observation. You saw the mango, yet you couldn't identify its taste. Why?" The author responded,

"Because taste must be sensed through the tongue, not the eyes."

The guru nodded and offered a deeper insight: “So too is a mantra. It cannot be understood or
appreciated merely by external recitation or intellectual observation. Mantra is manana silatvat. It must be

tasted savored with the manah (mind)®!, with inner absorption and devotion.”

The Guru asked the author to chant the Gayatri Mantra!'3 for a while. However, the author found it hard
to concentrate because his mind was filled with other thoughts and distractions. After some weeks, noticing
this, the Guru asked the author to share an experience from his time in the Indian Armed Forces. The author
explained that his main job was in navigation, and he also had the additional duty of managing arms and
ammunition. The Guru then asked him to describe a specific incident. The author recalled a time during a
training exercise when he had to count the empty bullet casings after firing practice. Because people nearby
were talking and joking, he kept losing count. He had to start over more than six times. Finally, by focusing
more carefully, he was able to count them correctly. The Guru then told him to chant the mantra with the same
level of focus and concentration, so that outside distractions would not affect his practice. The author observed
a similar level of concentration in a bank cashier who was carefully counting cash for customers, despite the

noise and distractions around.
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Literature Review
Adi Sankara mentioned the essence of Upanishads and srushti krama in Tatva bodha that,

Tq: ST TR |

SRR aTg: | TRIRAT: | STERT: | A i |

(T STHTT: IMEETHTA] TR | SRR TR IAHTRH! g |
AR, TTHEAYHISTE: | 3 THAHERTHT AT |

T TFEd-HTRhT g |)
tatah akdasah sambhiitah | akasat vayuh | vayor agnih | agner apah | adbhyah prthivi |
(tatah akasah sabda-tanmatrat sambhiitah | akasat sparsa-tanmatra-yukto vayuh |
vayor ripa-tanmatra-yukto'gnih | agner rasa-tanmatra-yukta apah |
apah gandha-tanmatra-yukta prthivi 1)

The first bhuta is Akasha (space), and its guna (or essential characteristic) is Shabda (sound).

The second is Vayu (air), whose guna is Sparsha (touch and includes sound too).

The third is Tejas (fire), and its guna is Rupa (visibility, including sound and touch).

The fourth is Apah (water), with the guna of Rasa (taste, including the above three).

The fifth and final element is Prithvi (earth), whose guna is Gandha (smell, including the above four)'l.

The Bhagavad Gita states the law of birth and death:

St T gar gegedd S gas = |

TEATGUTETISY 7 o TferqHer ||
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jatasya hi dhruvo mrityur dhruvam janma mritasya chal
tasmad apariharye rthe na tvam shochitum arhasi ||
in this, the first line specifies that the only reason for death is taking birth. [

The Bhagavadgita states that the Bhagawan or Srikrishna or Siva or the SELF holds the Prakruthi the

nature and nature holds everything within
RIS a1g: @ A e = |
TS 3o § e m \l (Bhagavad Gita 7.4)

"Earth, water, fire, air, space, mind, intellect, and ego these constitute My eightfold divided lower nature

(apara-prakrti)."

ST eeca-AT Tehidl ol o o |

ST FETeTRr J-E i ST || (Bhagavad Gitd 7.5)

"But know My other nature, O mighty-armed, as the higher (para-prakrti), which is the life principle (jiva-

bhiita) by which this world is sustained."l*!

The Bhagavadgita declares:

T TR AT T YRS T e
Fgear 7 THaded dgm ue T

na tad bhasayate siiryo na sasanko na pavakah
yvad gatva na nivartante tad dhama paramam mama

The second line specifies that, having reached that supreme abode the source from which one’s being

has arisen one returns no more; for it is paramam, the highest, the best, the eternal dwelling of the Self.!*!

The Shaiva Agama Sashtra (Kamikagama) presents the 64 forms of Siva:
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Sadasiva, Mahadeva, Rudra, Param&$vara, I$ana, Tatpurusa, Aghora, Vamadeva, Sadyojata, Nilakantha,
Sankara, Sambhu, Vi$vanatha, Virata, Chandrashekhara, Tripurantaka, Kamantaka, Kalabhairava, Sarvavyapi,
Anandatandava-miirti (Natardja), Daksinamirti (Guru form), Bhiksatanamirti, Ardhanari$vara, Harihara,
Lingodbhava, Somaskanda, Kames§vara, Kapalika, Umapati, Gajasura-samharamiirti, Kalyanasundara,
Candrasekhara, Kiratarjuna, Jalandharasamharamirti, Andhakasura-vadha-mirti, Mrtyufijaya, Pasupati,
Bhairava (benign), Bhairava (terrible), Veerabhadra, Vrsabhavahana, Kamadahana, Stryamiirti, Chandra-
miirti, ASutosha, Diptamirti, Yogi$vara, Astabhujadhara Siva, Bhujanga-bhiisana, Vatuka Bhairava,
Tripurantaka, Ksetrapala, Bhuvan&$vara, Digvasas (nude ascetic form), Anantadrsti, Avadhiita, Mahakala,

Suryasekhara, Sasisekhara, Kalasasana, Brahmasiraschedaka, Gangadharamiirti, Halahala-Kantha, Vi§vartpa.

Amongst which 22" form is Bhikshatana Murthi, 23™ form of Siva is Arthanariswara and 24" form is Harihara

murthi.P!

During discussions between the guru and the author in mid-June 2006, aimed at enhancing bhava
(devotional sentiment), the guru shared a story about Lord Hanuma and Rahu. In this discourse, the guru
explained that the food grain associated with Rahu (Urad dal) should be cooked and offered to Hanuma to
restore the capacity to withstand the effects of Rahu.!®!

The one who meditates (dhyana) on omkara not as the single, bound sound “AUM,” but as the liberated
letters “A—U” and “M,” develops a sense of continuity. This continuity transforms into “M—A-U,” leading the
practitioner toward inner silence. Through observation and practice, the “A—U-M” representing Srushti, Sthithi
and Laya ceases when the continuity of “M” after “U” ceases. At this point, mauna (silence) is realized. The
one who rests in this state of mauna is called a muni, experiencing silence of the mind, not merely of the mouth.

In this way, such a person becomes Omkara, the embodiment (swaroopa) of Parabrahma.!”

The mind, in its true essence, has no independent existence; it is but the pattern of vibrations we have
inscribed upon the canvas of consciousness. These self-created impressions give the illusion of a separate

mental entity, yet when seen through, they dissolve, revealing the stillness beneath.®!

If the jiva has not inscribed any samskara the subtle vibrations it has written upon itself it is the

Parabrahman or Paramdtman. Thus, the Paramatman bearing samskdra becomes the jiva.”]
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The conceptual self'is shaped by the influence of internal vibrations, which are recorded by the senses

in response to external sources, and this conceptual selfis called Jiva. "]

The Manu specifies in his Smruthi (that is to be remembered and followed), called Manu Dharma Sashtra,

regarding the duties of men and women:

Teve TeRmde g aerf fasar: |

TART Tors=IT = i e T || ¢ |

purusasya striyascaiva dharme vartmani tisthatoh |

samyoge viprayoge ca dharman vaksyami sasvatan || 1 ||

e T =t gs&:@ﬁaﬁ‘m{l
TR = ST HEITET AT 9T 11 R |

asvatantrah striyah karyah purusaih svairdivanisam |

visayesu ca sajjantyah samsthapya atmano vase || 2 ||

TOQT TFfcr ShIHTL T Tt e |

Tt T T T T wTamEh 1l 3

pitd raksati kaumare bhartd raksati yauvane |

raksanti sthavire putrd na stri svatantryamarhati || 3 ||

ShTCTSaTAT fUedT el STsa= e ufd: |

T T P =T ATqRear ¥ |
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kale'datd pitd vdacyo vacyascanupayan patih |

mrte bhartari putrastu vacyo maturaraksita || 4 ||

FEHVATSTY SEeer: T TaT oI |
TS Feral: IRHTETRILRIAT: 11 Y ||

sitksmebhyo'pi prasangebhyah striyo raksyd visesatah |
dvayorhi kulayoh sokamavaheyuraraksitah || 5 ||

In the 3™ Sloka, it is mentioned who is to safeguard women in each stage, and women are not to be left

independent to protect themselves.['!!

Bhagavan Ramana Maharshi taught the steps in Japa and Dhyana in his Upadesa Sarama:

STH: Adld STd-Had:
oISt ST9- AT 3 |

Uttama stavaat uccha mandathah

Chittajam japa dhyaan muttamam )

The Rugveda 3™ chapter Sukta 62 and verse 10:

T faIqeivd Wi gaed ety | o ar = sr=ieatq |

tat savitur varenyam bhargo devasya dhimahi | dhiyo yo nah pracodayat ||

This sacred hymn, revealed to multiple rushis (sages), holds a central place in both Vedic literature and
adhyatma sadhana (Self Centric practice). It is traditionally believed to have granted darsana to over twenty
sages, whose insights are reflected throughout the Vedas. The opening invocation includes the Mahavyahrtis

bhith, bhuvah, and svah eternal utterances of Vedic origin. According to tradition, Vi§vamitra later had darsana
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of four additional vyahrtis mahah, janah, tapah, and satyam, which came to be associated with progressively

subtler planes of existence and deeper levels of ritual and meditative practice.
While doing Pranayama, the vyahruthis are pronounced separately as :

"om bhu, om bhuvah, om suvah, om mahah, om janah, om tapah, augm satyam,

om tat savitur varenyam bhargo devasya dhimahi dhiyo yo nah pracodayat.""!

The Lalitha Sahasranama is ‘Hayagriva—Agastya Samvada’. In this discourse, Hayagriva, sitting as
guru, teaches Agastya Maharshi about the thousand names of Shri Lalitha Tripura Sundari Devi” (Brahmanda

Purana)l'¥,

The Siva Sahasra Nama (the thousand names of Shiva) in Mahabharatha-Anusasana Parva, during the
discourse between Bhishma and Yudhishtira, Bhishma requests Sri Krishna (Chapter 13), and Sri Krishna
speaks out the thousand names of Shiva (Chapter 17). Sri Krishna also confirms the parampara (transmission

lineage) via recitation as:
Siva — Nandi — Sanatkumara — Upamanyu — Krsna — Yudhisthira.
15]

Further, there are different versions available in Linga Purana and Shiva Purana also.!

In Mahabharatha-Anusasana Parva, during the discourse between Bhishma and Yudhishtira, on request

of Yudhishtira about Sri Krishna, Bhishma recites a thousand names of Maha Vishnu (chapter 149).[¢]

The Maha Mrithyunjaya Mantra is a vedika mantra found in the Rigveda, Yajurveda, and also in

Atharvaveda. The mantra is:
EEREAECKEEEEIE Rt PR I

Om Tryambakam Yajamahe Sugandhim Pushtivardhanam
Urvarukamiva Bandhanan MrityorMukshiya Maamritat.

Traditionally, this mantra is used for Japa, and it is included mainly in the Sri Rudram of Yajurveda, which is

used while doing abhisheka to Lord Shiva. It is also called Triambaka Mantra.!!”]
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The Brihadaranyakopanishad mentions the sloka :

STRT 9T SEHI ATHIA, TETCHHATA, STEH ST |

TEHRICHETET, Tar AT ST SeI-ad & UF qavad, TS O, T A0, oo vaimad: T,
SR CRERREIC]

qicenedls o Ud oS, TeH SIRTEHITT, © §8 WaH, Walld, T8 € 7 SaTeiATVcaT $31d, STeHT —INT § Wafd; 37
FTSAAT SAATIAT, SFATSHEATSTHHTIT, T & &, JT IRIEH H SaHTH | IT T o 58 T7al 7 o5 g,

TaHeheh: TN <dT YHTth; TehieHee TRITaTe R STSRI, Hatd, fohs S8y ? Ty ae TS Faa-agsartere: ||

the first line
brahma va idamagra asit, tadatmanamevavet, aham brahmasmiti.
declares "AHAM BRAHMASMI"!!8]

Methodology

The author began a disciplined daily practice of chanting the Gayatri Mantra 108 times, sustaining
this routine for over two years. Seeking to deepen both the experiential and philosophical dimensions of the
sadhana, the author consulted his Guru. Upon receiving guidance to chant aloud without counting but within
a fixed time frame, the japa transitioned to vocal recitation, which was practiced consistently for six to eight
months. This phase gradually gave way to manda japa a softer, murmured repetition continued over the next
two to three years. Eventually, the practice naturally evolved into manasika japa, the silent mental repetition

of the mantra.

This inward progression from audible chanting to internalized recitation mirrors the stages of japa
described in Upadesa Saram by Bhagavan Ramana Maharshi''?!. Through sustained inner practice, the author
began to access subtler layers of meaning within the Gayatri Mantra that had remained obscured in earlier

stages.
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The term Gayatrt is derived from the Sanskrit phrase "gayatam trayate iti gayatri," meaning "that
which liberates/protects the one who chants it.” As the practice deepens, the need to count repetitions gradually
dissolves, and the mantra gradually becomes a continuous presence in one’s awareness. This marks the
maturation of japa, evolving through manda japa (soft, murmured repetition) into chitta japa, where the
mantra arises silently in the mind without deliberate effort. In more advanced stages, it may continue even
during sleep a spontaneous process in both yogic and Vedantic traditions, this is regarded as a hallmark of

inner transformation and sustained meditative absorption.

The Gayatri Mantra is a Vedic hymn traditionally addressed to Savitar, the solar deity who represents
the divine source of light, life, and spiritual illumination. As such, the mantra is rooted in sun worship,
invoking the radiance of the Sun to awaken higher consciousness. The mantra came to be associated with
multiple divine forms across traditions, like it is linked to Sirya Narayana, the solar form of Visnu, who
sustains and pervades all existence. In basic traditions, Gayatri is revered as a goddess in her own right Devi
Gayatri, the personified form of the mantra; Devi Savitri, representing divine creative energy; and Devi
Sarasvati, the goddess of wisdom and speech. Some also associate the mantra with Lalita Devi, the primordial
mother and source of all knowledge. In these perspectives, Gayatri is honored not merely as a metre or

invocation, but as the Mother of the Vedas, and the divine force that uplifts the seeker toward inner realization.

Despite these diverse interpretations, the author's grounding lies in a Siva-centered lineage, where the
Gayatri Mantra serves as a means of inner purification, mental stillness, and awakening to Sivatattva the

formless, absolute consciousness.

Reflecting deeply on the grammar and meaning of each syllable, the author meditated on the
Mahavyahrtis for three years. This prolonged contemplation led to a more refined and elevated perception of

their significance.
¥: — From the root ¥ ¥ — "existence, being" ﬂﬂﬁf%ﬁf i

"That which exists is Bhuh."

qd: —From ¥ 1 9 (possibility/expansion) or understood as: TTI'W qq:
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"That which bears or sustains beings is Bhuvah."

Hd: —From root g (to shine, to impel, to move upward) Q‘TI?\’P} / '@'W’?ﬁ‘

“That which illumines, uplifts, or connects.”

AR ST, e I ¥: Tl

AT Sfa 2, & searrefira)

TeRTRTSh O T, | e =ad |

T Al T4, oy Tiamerdll

English Translation:

That which exists is called Bhih.

That in which beings are sustained and live is known as Bhuvah.

That illumination, elevation, or bondage of the BHU into BHUVA is called Suvah.
These three divine worlds are established in the Vedas.

The GayatrT Mata revealed herself on a subtler plane with the insight: “That which exists is OM, that in
which it exists is OM, and existence itself is OM.” She then unfolded the deeper meaning of the mantra: “7Tat
savitur varenyam bhargo devasya dhimahi dhiyo yo nah pracodayat.” At one level, Savitu is understood as the
deity Savitri Mata, who expresses herself through the Sun (Siirya). However, the word savitu also holds other
meanings in Sanskrit, such as “to drink,” “to swallow,” or “to absorb.” The author was guided to contemplate
and practice with this interpretation in bhavana. Through this, the mantra revealed itself in a new light: Tat that
OM when savitu (drank or absorbed) varemyam (that which is most exalted), Bhargo Devasya the OM
belonging to Bharga Deva, Bharga is a name of one form of the Sun (Siirya) and also Siva. Bharga means the

one who removes ignorance, dissolves rajo guna, sustains sattva guna, and allows one to abide in the state of

nn nn

pure being. The word dhimahi carries several meanings, such as "we meditate upon," "we consider," "we chant,"

or "we abide in knowledge (jiana)." In this context, it was experienced as remaining in the being-state of jriana
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or receiving that jiiana directly. This leads to a natural question: How does that inner awakening happen? The
mantra itself answers in the next phrase dhiyo (the power of buddhi), yonah (the subtle source or location from
which true insight arises or takes birth), pracodayat (by activating). This final phrase was understood as

invoking the activation of the buddhi-sakti at its source the very location from where insight can be born.

That which exists is OM, that in which it exists is OM, and existence itself is OM. This OM belongs
to Parabrahma referred to here as Bharga or Siva. When this OM is swallowed, absorbed, or internalized with
deep concentration, love, devotion, and passion, it activates the subtle location from which one’s buddhi (inner
intelligence) is born. Through this awakening, a person becomes a buddhiman one endowed with awakened

intelligence.

Animals, too, possess a sense (bhavana) of the Self, but it is limited to identification with the physical
body, so animal feels “/ am the body”’. Among all living beings, human has the unique capacity to connect this
conceptual self not only with the body, but also with different concepts shaped by profession, gender, social
roles, and identity. More importantly, humans are capable of going beyond all these layers and realizing the
actual Self. It is not that other creatures are entirely incapable of this, but as the Rushis, the seers of humanity,
observed after long years of inner exploration, humans have a significantly greater potential. They recognized
that human beings are Buddhi-Jivis beings who live through and with intellect. Their insight revealed that

Buddhi (intelligence) is not born from the conceptual self, but from the true, actual Self (Atman).

This mantra, when first chanted, helps develop concentration. With consistent practice, it begins to activate the

buddhi (inner intelligence). Through rigorous and sustained practice, depending on the prarabdha (destined
karmic momentum) of the jiva [/ /1% that one has written on self through expressions and experiences of
previous bodies, the focus gradually shifts from the conceptual self toward OM. Eventually, the sadhaka
becomes fully absorbed in OM and in that deep absorption, he realizes himself as OM, the actual Self-the
MUNI",

During this practice, the author developed a doubt: Which bhavana would lead to faster progress treating the

mantra as belonging to Visnu, to GayatrT Mata, or Siirya/Siva? To resolve this, the Guru advised reading the

(14 15]

Lalita Sahasranama™, Siva Sahasranama, and Visnu Sahasranama® together. As the author began
chanting these sacred names in lexicographic order across all three stotras over a period of time, a natural

curiosity to understand their meanings began to grow. Through this exploration, the author gradually realized
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that these names are not separate they are the meanings of one another, pointing to the same essential truth

expressed through different forms.

Siva Sahasranama 1: "Sthirah" one who is stable. This raised a question in the author’s mind: How is he
stable, and what kind of stability is it? The answer seemed to emerge from Visnu Sahasranama 1: "Visvam" the
all-pervading reality. That sthirah is stable like viSvam the cosmos (now referred to as the galaxy in modern
terms). From Hiranyaksa and Hiranyaka$ipa to Hitler, from Adi Varaha Mirti and Narasimha to Sri Krsna and
Adi Sankara many have come and gone, but the vi§vam remains sthirah (unchanging, stable). This led to another
question: Why is it stable? The answer came from Lalita Sahasranama 1: "Sr7 Mdta" the Divine Mother. Mata,
the mother, is the one who nourishes and sustains. Thus, the sthirah that is visvam remains to nourish, like a
mother. In this conceptual world, Nature itself feeds all beings. The Bharatiya rushis declared that the one who
gives birth is not the only mother the one who nourishes is also a mother. Hence, we say Bhii Mata (Mother
Earth), Gau Mata (the sacred Indian cow), Prakruthi Mata (the Mother Nature), and so on all expressions of the

maternal force that sustains.

As the chanting progressed, the subsequent names began to reveal deeper layers of insight. Sthanuh
“the unmoving one” is connected to Visnu (sarva vyapakatvat iti Vishnu), the all-pervading presence. Since
Visnu means present everywhere, having already filled all space, he does not need to move further; thus, he is
sthanu (still). This idea of sthanu being Visnu is further illuminated through the name Maharajit, the feminine

form of "King" She who governs this entire, all-encompassing presence.

The next name, Prabhu “the supreme Lord, the owner of all” is identified with Vasatkara, the one who
receives all offerings made in the yajiia (sacrificial ritual). Just as Prabhu is the receiver of offerings, so too
is She. As Srimat Simhdsanésvari, the Goddess seated upon the throne, she not only receives the offerings like

Prabhu, but also nourishes others through them.

Through the parallel chanting of the Siva, Visnu, and Lalita Sahasranamas, the author began to see that
each name reflected the meaning of the others a web of interwoven truths pointing toward Advaita Jiiana, the
knowledge of non-duality. This realization activated the Buddhi (higher intellect), revealing unity in apparent

diversity.

The Guru explained: If there is truly one essence the Self (Atman), Paramatma, or Parabrahman and if

one seer, Vyasa Bhagavan, perceived this truth, then although he gave us three Sahasranamas, they ultimately
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point to the same reality. The multitude of divine names is simply a tapestry of meanings woven into the single

syllable AUM. The author's experience is one such interpretation a direct insight into that unity.

Then the author realized that BHU represents Shiva, BHUVA represents Vishnu, and SUVAH
represents Lalitha. Furthermore, BHU is OM, BHUVA is OM, and SUVAH is OM. Thus, OM exists as Shiva,
Vishnu, Lalitha, and all forms of the divine. The Rishis, understanding this, blessed people to approach the

divine in any form that resonated with their individual preferences and inclinations.

It is similar to how, when someone is influenced by Rahu the chaya graham (Shadow Planet) in their
horoscope, it is advised to make a garland of food items prepared from wrad dal and offer it to Lord
Hanuman!®. In the southern parts of India, where people cultivate Salt and prefer salty and spicy flavors, they
often offer URAD VADA. In contrast, in the northern regions, the cultivation of sugarcane is much higher,
where there is a preference for sweeter tastes, the Jangri made with urad dal is commonly offered. Regardless
of the form spicy or sweet Lord Hanuman accepts the offering based on the presence of urad dal, not its taste.
In this way, devotees from both regions find relief from their difficulties. The Guru further explained that a
sadhaka should understand this concept in a broader sense, just as Lord Hanuman accepted offerings based on

intention rather than taste.

Similarly, Lord Shiva is said to have 64 different forms®. Among them, the 23rd form is
Ardhanarishwara Murthy, where the left half is Ma Parvati and the right half is Shiva, and the 24th form is
Harihara Murthy, where the right half is Vishnu and the left half is Shiva. This illustrates an important truth:
if someone says they revere Shiva but dislike Vishnu, they are essentially rejecting a part of Shiva himself. It
is like saying, "I love my wife, but I don't like my daughter's mother.” The contradiction reveals a lack of

understanding of unity and oneness in divinity and also in the SELF.

During his sadhana, the author developed a fear of death. In response, his Guru advised him to chant
the Maha Mrityunjaya Mantra!'’l. At that time, the author was also engaged in studying and understanding

the Pancha Bhutas (five elements) and their inherent qualities (gunas) as explained in Tattva Bodha!l/.
Following his Guru’s instruction, the author began chanting the Maha Mrityunjaya Mantra:
“Tryambakam yajamahe sugandhim pusti-vardhanam

urvarukam iva bandhanan mrtyor muksiya ma’mrtat.”
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After chanting the mantra for a few days, the same question arose again this time as a deeper inquiry,
rather than a passing thought or hobby: What is the true meaning (artha) of this mantra? How can one

internalize this bhavana (feeling or intent) deeply in the mind?

If many people chant this mantra and still die, then how does it remove the fear of death, or even death

itself? The author started realizing that:
Tryambakam: The one with three eyes — Refers to Lord Shiva.

Yajamahe: Derived from yaj, which means yajna (ritual action). Mahe implies greatness or a highly qualified

being. We worship the great One who performs the supreme yajna of creation, sustenance, and dissolution.

Sugandhim: gandha (smell), Gandhi means one who gives Gandha the fragrance. Fragrance is the guna
(quality) of Prithvi (earth element), which forms the physical body. Sugandhi symbolizes a healthy, well-

functioning body that reflects inner purity.

Pusti: Tusti (satisfaction or contentment in feeling), Pusti means nourishment, particularly physical strength

and vitality.

Vardhanam: Means to increase, to improve, or to grow. Pusti-vardhanam means that which continually

enhances physical and inner strength.

Urvarukam: Refers to a type of melon-like fruit, particularly one that naturally detaches from its stem when

ripe. Symbolizes a peaceful, effortless release of the Self from the body.
Iva: Means “like” or “as”, drawing a comparison.
Bandhanan: Refers to bondage or attachment, especially to the physical body or worldly ties.

Mrytyuh: commonly understood as death, the marana, where Rana means war, symbolizing the body's constant
inner struggle to process and sustain life through digestion and activity. The prefix ma means to stop or negate,
so marana can be seen as the cessation of the inner war. In this sense, death is not merely an end but the final

stillness the end of biological struggle.
Muksiya: Means “liberate” or “release”, indicating freedom.
Ma’m: Means “me”, the self.

Amrtat: Means “toward immortality”. Amrta refers to the deathless state.
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O Lord Shiva, the one with three eyes, you are engaged in the divine yajna of creation, preservation, and
dissolution. Bless me with a healthy and strong physical body (sugandhim pusti), with ever-increasing strength
and vitality (vardhanam) so that when the time comes to leave this body, I may do so without fear like a ripe
melon naturally detaching from its vine (urvarukam iva bandhanan). Let me drop this body, knowing I am not
the body. As I have taken birth in this physical form, it is bound to die. Birth itself is the cause of death. If |
wish to transcend death, I must be freed from the cycle of rebirth. Grant me moksha (liberation) from mrtyu

(death), and lead me toward amrta the eternal, deathless reality of the Self.

Then the author realized that the Maha Mrityunjaya Mantra does not remove death itself it removes

the root cause of death, which is birth®! by which one attains Moksha.*!

Upon this realization, the author approached the guru and, with deep gratitude, shared his experience
with the mantra. In response, the guru shared a gentle insight: A circle has only one center equal in all
directions, perfectly balanced. But when three or more dimensions enter into that, it grows in complexity and
forms an ovoid. An ellipsoid or ovoid still has a single center, but it stretches out along three directions, giving
it shape and depth. This idea connects deeply with ancient cosmology. The Visvam the universe is said to be
shaped like an anda, a cosmic egg. Because of this, it is known as the Brahmanda. While a circle represents
unity, the ovoid represents emergence forming unfolds in multiple directions. Thus, geometry becomes more
than measurement it becomes metaphor. The Brahmanda is not just a shape; it is a teaching, encoded in form,

waiting to be recognized.

These three dimensions may be understood as Siva, Visnu, and Lalita in their unified form, or as any
one of them individually Siva alone, Visnu alone, Lalita alone, Ganesa alone, and so on each being a complete
and direct expression of the Visvam. Siva is the three-eyed one; Visnu, particularly as Narasirhha, is also
revealed with three eyes; Lalita is depicted with three eyes; and Ganesa too is shown in forms with three eyes.

In each, the fullness of the cosmos the Brahmanda is expressed.

The guru further instructed: “Do not fix your attention merely on the Visvam itself, and do not regard
Siva or Visnu as symbolic representations of the Visvam in the manner of a psychologist or materialist. Instead,
direct your focus toward Siva or Visnu, and recognize that the ONE whether approached as Siva, Visnu, or

any chosen form is fully expressed as the entire Visvam.”
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All forms of the Parabrahma are referred to as Akhilanda Koti Brahmanda Nayaka or Akhilandesvart.
Here, khila means 'broken,' and akhila means 'unbroken' or 'whole within itself.' This does not refer to a single
Brahmanda alone, but to countless Brahmandas innumerable universes operating in harmonious unity.
Interestingly, modern scientific theories have begun to align with this vision through the concept of the

multiverse.

The author further realized that, as we live in a conceptual world, we human beings tend to identify
ourselves merely as physical bodies. This is because we all experience sensations such as kama (desire),
krodha (anger), sukha (pleasure), duhkha (pain), as well as physical sensations like heat and cold. Though the
heat provided by nature is the same for all, each individual has a unique threshold for enduring it. In the same
way, sukha and duhkha are not merely physical sensations they are subjective experiences that vary from

person to person. These are mental constructs, shaped by individual perception.

Every individual carries a sense of self the feeling of “I.” However, this “I” can become attached to
various concepts and identifications. This conceptual sense of self is referred to as Ahambhava a mental
construct, a bhavand and not the true Aham (Self). The great Vedic declaration (Mahavakya) from the
Yajurveda is “Aham Brahmasmi”['% “1 am the Brahman.” It does not say “Ahambhavam Brahmasmi.” The

distinction is essential: the Mahdavakya points to the true Self beyond all conceptual identifications.

Any mantra given by the Guru, when chanted aloud, helps initiate and develop concentration. In the
beginning, practitioners are often advised to keep a count of the repetitions usually with a mala (rosary) to
support focus. At this stage, the mind tends to concentrate more on the count than the mantra itself, as there is
often a concern with completing the prescribed number. However, with continued practice, the practitioner
begins to consciously shift attention from the count to the mantra. This intentional redirection serves as a
powerful exercise in learning how to shift concentration from one point to another, gradually strengthening

one’s ability to focus with stability.

As the chanting evolves into a murmured or subtle repetition (upamsu japa), counting is no longer
emphasized. At this stage, the repetition of the mantra generates subtle vibrations that resonate through the
neural pathways of the brain, deepening the practitioner’s concentration. Here, the effectiveness of the practice

depends not on the number of repetitions, but on the depth of concentration.
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With sustained practice, the practitioner begins to resonate with the mantra itself and may even embody
the qualities of the mantra adhisthana devata the presiding deity of the mantra. In such moments, it is

perceived by observers that the mantra-andhisthana devata has become manifest in the practitioner. This state

is traditionally referred to in Telugu as ‘Q)° 80’ (Poonakam), in Tamil as ‘yewss® (Poonagam), and in

Hindji, it is commonly expressed as “et/eedT 3T T (Devi/Devta a gaya) or ‘¥ AT =T (Bhav a gaya).

At this point, the conceptual “I”’ (4hambhdava) becomes intimately bound to the form of that deity.

When mantra japa becomes silent, the activity of the brain begins to quieten, and all neural functions
become aligned with the mantra, either by observing it exclusively or by fully identifying with it. The usual
sensory-driven neural reactions come to a standstill. However, the senses are inherently powerful, and they
attempt to reintroduce disturbances in the form of citta-vrttis (mental modifications), thereby disrupting the

unified vibrational field established by the mantra.

At this stage, the practitioner may develop a strong aversion or inner resistance toward any influence
internal or external that creates new vrttis and disturbs the singular focus. It is a critical phase in the practice

that demands heightened patience and endurance.

At certain stages of mantra meditation, the ordinary ego-sense (ahambhdava) becomes so strong that
the mind rests almost continuously in the mantra. This focused absorption can persist for quite long stretches
sometimes repeatedly over days or even longer periods during which the mantra's subtle resonance keeps the
mind steady and relatively indifferent to sensory distractions. Although this is a significant stabilization, it

remains a temporary condition rather than a final realization.

This advanced state of absorption is referred to in Patarijali’s Yoga Siitras as samprajiiata samadhi or
sabija samadhi a meditative absorption with a seed. When such a state is realized, it is often accompanied by
the emergence of certain siddhis (extraordinary attainments or perfections), which are regarded as blessings

of nature upon the practitioner.

At certain stages of Adhyathma sadhana (Self centric practice), the ahambhava the sense of “I”” can
subtly reassert itself, giving rise to spiritual ego or pride. This can mislead the sadhaka (aspirant) into
mistaking temporary inner experiences for final realization, or into feeling superior due to perceived progress.

The Telugu poet and educator Gurujada Apparao once said, “When poverty knocks at the door, love flies out
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through the window.” In a similar spirit, the author observes: “At the stage where one is trying to expel the

’

conceptual ‘I’ from the self, ego can sneak back in through the back door.’

The Guru further explained that in all the previously described practices whether it be mantra japa,
deep concentration, or even temporary absorption the practitioner is still operating through the Ahambhava,
the conceptual sense of “l.” This Ahambhdva continues to bind itself to objects, forms, deities, and subtle
experiences. Though the mind may become highly refined and focused, the true Aham the pure, unconditioned
Self remains veiled. Until the brain entirely ceases to generate the conceptual “I,” the practitioner has not

realized the Self.

When the Ahambhava no longer arises when not even a trace of the conceptual “I” remains then one
of three conditions is present: the person is either physically dead, has lost connection with ordinary mental
functioning (as in madness), or has attained Nirbija Samadhi (seedless absorption), also referred to in
Patarijali’s Yoga Siitras as Asamprajiiata Samadhi. In this rare state, the practitioner no longer identifies with
any concept, even the idea of being a practitioner. What remains is the pure 4ham Self-awareness beyond

identity or distinction.

If a practitioner reaches this state and later re-engages with the body, begins to perceive through the
senses, and resumes worldly activity while retaining awareness of that unconditioned Self, such a person is
known as a Mahatma. The term Mahatma is neither a name nor a title it signifies a quality of the Paramatma
(Supreme Self) expressed through an individual. While the conceptual self (jivarma) operates within the
framework of individuality, the true Self is Paramatma. When the conceptual self, through sincere sadhana,
attains Nirbija Samadhi and becomes a vessel for the Maha-Atma the greater Self it begins to express the

attributes of that higher reality, and is thus called a Mahatma.

To encourage the author, the Guru cited the names of a few such realized beings from the author's own
time Sri Ramakrisna Paramaharhsa, Sri Bhagavan Ramana Maharshi, Jagadguru Sri Candrasekharendra
Sarasvati Mahasvami of Kanchipuram, and Jagadguru Sri Candrasekhara Bharati Mahasvami of Srageri
emphasizing that these were but a few among many. In a moment of reflection, the author asked the Guru,
“What if I attain Nirbija Samadhi?”’ The Guru smiled and replied, “Then you will stop authoring papers.” And

with a smile, the guru advised, "Keeping the dead beside, the mad one is 4jnani, the one who is a mahatma is
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a Jnani. “Ajnani should not be followed, and a Jnani cannot be followed”. Don't follow Ramakrishna Parama

Hamsa or Chandra Sekharendra Saraswathi. Just follow their teachings".

Reaching the stage of murmured (updarmsu) mantra repetition and sustaining uninterrupted
concentration is, in itself, a significant accomplishment for a human being. Attaining even Sabija Samdadhi a
meditative absorption with seed is a rare and profound achievement, possible only for one among thousands.
However, even at this elevated stage, the Ahambhava the conceptual sense of “I” can often reassert itself and

take control.

It is at this juncture that the s@dhaka must exercise the utmost vigilance and remain firmly under the
guidance of a realized Guru. Without proper direction, the practitioner may unknowingly fall into
bhrdastachara erroneous practices arising from distorted perceptions and risk misleading others. Such
individuals, though possibly sincere, can become sources of confusion within society. Hence, it is imperative
that both the practitioner and the larger community remain discerning and cautious when engaging with those

who claim spiritual authority without clear realization or proper lineage.

On one occasion, Rabindranath Tagore is said to have remarked to someone that the mantra from the
Lalita Sahasranama "Abrahma-kitaka-janani" (“the mother of all, from Brahma to the smallest worm”
affirms that all beings have their origin in Lalita. Given this, he questioned why only a brahmana girl is
preferred for Kanya Puja (the worship of the girl-child). This query was later conveyed to the revered
Jagadguru of Kanchi, ST Candrasekharendra Sarasvati Mahasvami. Upon hearing it, the Mahasvami smiled

and said, “Ask him to read the portion that comes before and after that particular name.”

When Tagore consulted the text and examined the context of the mantra, he discovered the full name:
"Abrahma-kitaka-janani varnasrama-vidhayini" "She who is the mother of all beings, from Brahma to the
worm, and the ordainer of the varndsrama system (social and spiritual order)." At that moment, Tagore
wisdom). As a person of refined intellect, Tagore could grasp this subtlety quickly. However, for an ordinary
individual, such partial understanding might take much longer to clarify or could remain a lifelong

misunderstanding.

In the practice of mantra japa, certain key elements are essential for all practitioners, regardless of the

mantra or tradition. These include proper uccarana (pronunciation), sustained concentration, bhava
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(devotional feeling), sensitivity to the surrounding environment, and, above all, reverence for the mantra itself.
These are not merely external disciplines; they serve as the very foundation for the efficacy, direction, and

subtle influence of the practice.

There is a traditional story that illustrates the importance of these principles. A disciple once
approached his Guru and requested a mantra for leading a peaceful and harmonious life. The Guru gave him
the sacred name “Janardhana.” However, upon returning home and beginning his practice, the disciple
mispronounced the mantra as “Dhanarjana” one letter interchanged has changed its meaning entirely, from
“protector of people” (Janardhana) to “accumulation of wealth” (Dhandarjana). This seemingly minor
distortion in pronunciation and intent resulted in the disciple facing prolonged suffering and misdirection
throughout his life. The story underscores the critical importance of precision in uccarana that creates purity

in bhava, and fidelity to the Guru’s instruction.

In this broader context, it is also important to recognize the unique category of Sabara Mantras mantras
rooted in ndada (pure sound) rather than classical Sanskrit structure. These mantras may or may not carry
semantic meaning, yet their vibrational potency is undeniable. Often transmitted through non-Sanskrit,
vernacular, or tribal traditions, Sabara Mantras are known for their immediate and tangible effects. Some are
traditionally used for vasikarana (attraction or control), including the ability to influence animals and humans
alike. Others are applied in healing rituals, such as relieving snakebite poison or warding off elemental
afflictions. In such cases, it is the sound vibration itself rather than linguistic meaning that activates the desired

effect.

Thus, whether one is engaged in Vedic japa or practicing esoteric mantras such as those found in the
Sabara tradition, the same foundational principles apply: purity of sound, sincerity of intention, and the need
for disciplined guidance under a competent Guru. When these conditions are met, the mantra becomes not just

a practice but a transformative force that operates across physical, mental, and subtle planes of existence.

The important aspect is to understand the meaning by keeping the surrounding context in mind and
engaging in practice. Because, in India, the fundamental right to freedom of speech and expression is enshrined
under Article 19(1)(a) of the Constitution. This right empowers citizens to express their thoughts, opinions,
and beliefs freely through speech, writing, print, or other forms. However, this freedom is not absolute. It is

subject to reasonable restrictions under Article 19(2), which aims to maintain public order, morality, the
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sovereignty and integrity of India, among other concerns. Unfortunately, many ranging from the common man
to highly educated individuals or those in constitutional positions often invoke Article 19(1)(a) without

acknowledging the constraints imposed by Article 19(2).

The English terms used in legal contexts often carry precise definitions, which may not be widely
understood by the general public. In contrast, the languages spoken across Bharat often embed meanings that

are both intuitively graspable and ethically nuanced. For instance, the Sanskrit word "swechcha" (===7) is

derived from swa (self) and ichcha (desire), signifying "what is desired by oneself." In contrast, "swatantra"

(&) is formed from swa (self) and tantra (work or system or mechanism), and it implies self-regulation or

responsible autonomy a freedom that is exercised with awareness of one's duties and the consequences of

one’s actions.

Thus, the Constitution grants us "vak-swatantra" (freedom of responsible speech), not "vak-swechcha"
(speech driven purely by personal desire). Misusing this freedom by speaking without thought or regard for
impact can create cognitive or social dissonance a kind of mental noise in society which is damaging the
harmony. Such misuse often arises when speech is exercised without understanding the context or the
surrounding framework, much like interpreting a text without regard for its accompanying verses or intended

meaning.

Similarly, in Bhagavadgital®), the Nature (Prakriti) is described as an expression of the Parabrahman
the Supreme Reality. Nature, by its very essence, accommodates all elements and phenomena without
resistance. Drawing from this, Manusmriti''! compares women to Nature, highlighting their inherent capacity
to endure, adapt, and accommodate a wide range of experiences. Due to this emotional depth and relational
sensitivity, the text advises that women should be guarded even against minor attachments, not as a means of
subjugation, but as a measure of protection, recognizing the psychological and social consequences of

impermanence in human relationships.

Furthermore, Manusmriti (9.4) states that men who fail to guard or protect women are blameworthy,
and the previous verse (9.3) outlines which male guardian father, husband, or son is responsible at each stage
of a woman’s life and in all stages, and women are not to be left independent to protect self. Nowhere do these

verses suggest that women are inferior or unworthy of autonomy; the term used is "guard", not "control." A
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rational reading of these verses reveals a concern for emotional safeguarding rather than a mandate for
domination. Unfortunately, the lack of contextual education on these texts has led to widespread
misunderstanding, where "guarding" is often misinterpreted as "controlling," and the notion of protecting
women from harmful attachments is distorted into a claim that women should not be independent. Such

misreading not only misrepresents the text but also obscures its more nuanced philosophical intent.

The author emphasizes the importance of paying greater attention to the pronunciation and bhava
(feeling or intent) of the mantra, keeping the surrounding context in mind, without which one risks distorting

Prakrti by allowing misguided intentions to arise within the human.

During his s@dhana, the author encountered a doubt regarding the appropriate location and posture for
chanting. Seeking guidance, he approached his guru with the question: "Where should I ideally sit while

chanting the mantra?"

The guru responded: "Simply follow your sampradaya (tradition). Use a mat made of darbha grass,

sit on it, and practice. Suitable locations include your home, a temple, the seashore, or the banks of a river."

To illustrate his point more vividly, the guru then handed the author a convex mirror and instructed
him to focus sunlight onto a piece of waste paper lying nearby. Within seconds, the paper caught fire. He
explained: "Sunlight is present everywhere, but when concentrated through a mirror, its power becomes
focused and effective enough to ignite fire. Likewise, although the energy of Prakruthi pervades all places,
certain locations like temples amplify its effect. A temple is not built like an ordinary house. From the laying
of its foundation to the installation of the kalasa (sacred finial), every stage is infused with the vibrations of
mantras. Just as a piece of iron turns into a magnet when kept near another magnet, a vigraha (deity image)
made of stone or metal becomes a mirti a living representation of the divine through these sacred processes.
In the same way, chanting a mantra in such a consecrated space increases concentration and focus. This results

in faster and more potent outcomes. And many a time it gives knowledge of the universe."

The author, still seeking deeper understanding, posed another question to his guru: "How does the
chanting of the mantra lead to the knowledge of the universe?" In response, the guru advised him to visit a

Shiva temple located in Tirukannapuram, near Kumbakonam, and to meditate there for five to ten minutes.
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The author followed the prescribed instructions and, during his circumambulation of the temple,
paused to meditate near the outer wall of the sanctum. There, his attention was drawn to a sculpted image of
Bhikshatana Murthi®! a rare depiction of Lord Shiva as a wandering ascetic, holding a skull bowl (kapdla)

and seeking alms. Notably, the sculpture also portrayed Mata Annapiirnesvari offering alms into the kapala.

As he entered deeper meditation, a profound insight emerged: every being possesses a kapala the skull
or vessel of experience and it is Mata Annapurnesvari, as the embodiment of Nature (Prakrti), who continually
pours into this vessel, the Kapala. These offerings thoughts, emotions, and experiences are meant not for the
individual ego, but for the Bhiksatana Miirti, the true indwelling Self. In that moment of clarity, the author
experienced a deep sense of having been a thief, one who had long been unconsciously misappropriating these

divine offerings by claiming them as his own.

However, due to ignorance, individuals misidentify with what arises in their kapala, assuming these
contents to be personal creations. In truth, all such phenomena are the Mother's offerings to Shiva within. Yet,
each time something appears in the kapala, the ego falsely appropriates it, generating a mistaken sense of

ownership over what rightfully belongs to the inner witness the actual Self.

Thus, the author came to understand that the chanting of mantras and the practice of meditation in
temples are not merely acts of devotion or mental discipline. They are means to reorient one’s awareness
toward the true Self and to recognize the divine mechanism by which Nature continuously feeds the Self with
the experiences, not for the ego to hoard, but for Shiva, the actual self, the eternal witness, to observe with

detachment and grace.

There are several ways to understand the conceptual self (aham bhavam) and the actual self (aham).
The conceptual self becomes inactive during deep sleep and does not respond to anything in that state.
However, once the actual self leaves the body, the conceptual self never arises again. Once the Actual self
leaves the body, the conceptual self goes to different lokas (planes) based on the vibrations written on the
conceptual self 1. Living as the actual self fosters harmony within oneself and in society. In contrast, the
conceptual self tends to connect with various things other than the actual self, which misleads humanity. The
practice of aligning the conceptual self with the actual self is essential and should be pursued by individuals

of all ages.
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There are several approaches to connecting with the actual self: Bhakti Marga (the path of devotion),
Yoga Marga (the path of yogic discipline), and Vichara Marga (the path of self-inquiry), etc. In any of these

paths, the chanting of mantras serves as a powerful aid that can accelerate progress.
Further Scope

e Moving from logic to experience

e Realizing that Jiva is not separate from Deva (the Divine)

e Experiencing Jiva as Parabrahma (the actual Consciousness)

e Transcending all dualities

e Living as a Jivanmukta (liberated while in the body), guiding others.

e This practice, when brought into practical life, develops harmony in society.
Conclusion

In the Indian tradition, mantra is not just a ritual sound it is a means to evolve cognition. "Manana
silatvat ithi mantrah." The mantra is something to be sensed/practiced with manah(mind), through progressive
stages of practice uccarana, japa, and ajapa the mind shifts from external focus to inner stillness, allowing

the practitioner to move beyond conceptual identity toward direct Self-awareness.

As explored in this paper, when practiced with proper pronunciation, sincere bhava, and awareness of
context, a mantra like Gayatri becomes a transformative force. It awakens buddhi (intelligence), quiets mental
fluctuations, and aligns the individual with the natural order of Prakrti. Misuse of speech without such

awareness leads to inner confusion and societal imbalance.

If a mantra is fundamentally sound, infused with meaning and intent, then every sound we utter carries
that same potential. In this sense, all speech becomes a mantra. So let us be mindful of how we speak, for

careless words too can shape or distort the world around us.

Thus, mantra, in the Indian view, is not only spiritual it is cognitive and civilizational. It brings order
to thought, clarity to speech, and depth to experience. In an age of noise and distraction, mantra reminds us to

return to silence, responsibility, and inner transformation the true evolution of human cognition.
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