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Abstract: e British government introduced Western education first in Bengal during the 
nineteenth century to produce clerks to run the administration cheaply and create a group of 
loyal servants. However, the educated Bengali bhadralok or the elites of Bengali society, who 
emerged as a renter class during the British period, soon became the object of racist ridicule 
by the British. As a result, a critique against blind imitation of western civilization was devel-
oped among a section of the Hindu Bengali bhadralok. In the light of these developments, 
this article tries to evaluate the educational ideas of Swami Vivekananda (original name Nar-
endranath Datta, 1863-1902), a great Hindu monk of India, and attempts to find out how his 
educational philosophy contributed to the socio-cultural rejuvenation of the Bengalis. is 
article found that his critique of the colonial educational policy and his ideas on Man-
making education enlightened the Bengalis and contributed significantly to the national 
awakening of the Indians. Moreover, his educational philosophy does not lose its validity 
even today. 
 
Abstrak: Pemerintah Inggris memperkenalkan pendidikan Barat pertama kali di Bengal 
selama abad kesembilan belas untuk menghasilkan juru tulis untuk menjalankan admin-
istrasi dengan murah dan menciptakan sekelompok pelayan yang setia. Namun, bhadralok 
Bengali terpelajar atau elit masyarakat Bengali, yang muncul sebagai kelas penyewa selama 
periode Inggris, segera menjadi objek ejekan rasis oleh Inggris. Akibatnya, kritik terhadap 
tiruan buta peradaban barat dikembangkan di antara bagian bhadralok Hindu Bengali. Ber-
dasarkan perkembangan tersebut, artikel ini mencoba mengevaluasi gagasan pendidikan 
Swami Vivekananda (nama asli Narendranath Datta, 1863-1902), seorang biksu Hindu besar 
India, dan mencoba untuk mengetahui bagaimana filsafat pendidikannya berkontribusi pada 
sosial- peremajaan budaya Bengali. Artikel ini menemukan bahwa kritiknya terhadap ke-
bijakan pendidikan kolonial dan ide-idenya tentang pendidikan penciptaan manusia menc-
erahkan orang Bengali dan berkontribusi secara signifikan pada kebangkitan nasional orang 
India. Selain itu, filosofi pendidikannya tidak kehilangan validitasnya bahkan hingga hari ini. 
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INTRODUCTION 
is article attempts to highlight and to analyse the educational ideas of Swami Vi-
vekananda (original name Narendranath Datta, 1863-1902), a great Hindu monk of 
India, philosopher and a chief disciple of the nineteenth century Indian mystic Ra-
makrishna Paramhansa, in a particular juncture of the second half of the nineteenth 
century when the Western education challenged to obscure Bengal’s as well as In-
dia’s traditional culture. During this period, the Western educated Indian started 
look down upon their own culture without having proper knowledge of their great 
Indian heritage and without knowing the real intention of the British to introduce 
Western education. Swami Vivekananda’s ideas on education gave a new direction 
of socio-cultural awakening of not only the Bengalis but also the Indians. 
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Education is a man-making and nation mak-
ing process. Education has a vital role in the devel-
opment of a nation. British dominion was first es-
tablished in Bengal. Calcutta was the heartland of 
British commercial activities and the first capital of 
British India. Naturally Western education first in-
troduced in Bengal. However, the influence of the 
West of the nineteenth century cannot be equated 
with ‘rationalism’ or ‘post-Enlightenment moderni-
ty’ in any senses as the main objective of the West-
ern education was to produce clerks to run the ad-
ministration cheaply and to create ‘an alienated loy-
alist group’. (Sarkar, 1997, p. 171). However, the 
Bengali bhadralok became profitable by accepting 
this western education in the first half of the nine-
teenth century. e bhadralok or the elites of Ben-
gali Society emerged as a renter class who enjoyed 
intermediary tenurial rights which excluded the 
vast majority of Bengali Muslims and lower caste 
Hindus from the benefits of land ownership and the 
particular privileges it provided. ey acquired 
western education. is ‘modern’ intelligentsia was 
drawn mainly from the middle and lower strata of 
‘rent receiving hierarchy’. ey considered Western 
education as an avenue for advancement under the 
British government. Some were recruited into the 
Bureaucracy through whom the British ruled Ben-
gal. It is true, however, that only the lower levels of 
administrative posts were assign to the Indians. Alt-
hough they established themselves in Calcutta and 
district towns, the Western educated bhadralok re-
tained strong ties with the countryside. (Chatterji, 
1995, pp. 4-8). Nevertheless, the educated Bengali 
bhadralok soon became the object of racist ridicule 
by the British. Even from the second half of the 
nineteenth century. a section of the bhadralok be-
gan to be disillusioned with the Western culture 
and also frightened that this culture made the 
young-educated Hindus contemptuous of their own 
culture. As a result, a critique against blind imita-
tion of western civilization was developed among 
them. In this backdrop Swami Vivekananda came 
up with his educational philosophy. His philoso-
phies not only showed the weakness of the contem-
porary education system prevailing in India, but 
also restore the faith of the youths in their indige-
nous culture.  

Various research works have been published 
recently on Swami Vivekandada’s ideas on educa-
tion. For example, Sarkar (2015, pp. 45-58) has 
tried to show the moral and spiritual significance of 
Vivekananda’s educational philosophy and it’s nec-
essary in the twenty-first century India when the 
nation is facing crises of moral and religious values. 

Sanyal’s work (2016, pp. 453-486) has shown how 
Vivekananda’s ideas on education were so precious 
and relevant to be practiced in modern age and re-
alized they were at his time having important impli-
cations for UNESCO.  Dr. Behera (2018, pp. 786-
795) on the other hand has analyzed Swami Vive-
kanda’s concept of Man, characteristics of Man, 
concept and elements of Man-Making Education 
and Role of Teacher in Man-Making Education. 
Sarkar (2020, pp. 1-10) in his research article has 
attempted to show the implication of Swami Vive-
kananda’s educational thoughts in today’s material-
istic educational system which gives no importance 
to human values and increases the difference be-
tween rich and poor. 

Most of these works have highlighted the 
importance of Swami Vivekanda’s educational phi-
losophy in twenty-first century’s India. Sanyal’s 
work, however, is different from the rest and it has 
added a new dimension to this study by bringing 
UNESCO. But these works have neglected the im-
plication of Vivekanda’s philosophy in the time in 
which he belonged. e present study tries to fill up 
that lacuna.  

e aim of this study is to highlight the vari-
ous socio-cultural problems that sections of the 
Bengali bhadralok were facing. It will be seen in this 
article that British arrogance, racial discrimination, 
social humiliation and divide and rule policy made 
the Hindu bhadralok despondent. is study also 
aims to show how blind imitation of the west by the 
educated youths and ignoring India’s traditional 
culture as inferior created crises in socio-cultural 
identity of the Bengali Hindus during the second 
half of the nineteen century and how a section of 
Bengali Hindu nationalist thinkers responded to 
this challenge. Finally, the study aims to show Vive-
kananda’s educational philosophy rejuvenates the 
faith of the youth in India’s traditional culture. His 
educational thought brought about a national 
awakening.  
 
METHOD 
is work aims at an enquiry into a social and cul-
tural history of some ideas which emerged at a par-
ticular historical juncture and moulded the subse-
quent course of history of Bengal. e paper will be 
organized in the following structure. e author 
will initially deal with the problems that section of 
the Bengali Hindu bhadralok was facing because of 
the discriminatory and exploitative nature of the 
British rule in the second half of the nineteen cen-
turies. en he will trace the development of a new 
trend in Bengal’s socio-cultural ambience whereby 
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the sections of the Hindu nationalist thinkers re-
sponded the challenges of western civilization. In 
doing this, they took recourse to Hindu religion, 
but they brought some reform in it to make it suita-
ble for modern age. ereaer, the author will high-
light how Swami Vivekananda’s educational philos-
ophy revealed the hollowness of contemporary edu-
cation system and teach the nation what should be 
the real meaning of education. His educational ide-
as created a stir among the Indians in general and 
Bengalis in particular. Finally, the author will con-
clude the essay with a recapitulation of issues 
raised. For this study the author has consulted vari-
ous kinds of publications and personal writings of 
Swami Vivekananda to develop insights into the 
context and purpose of his ideas.  
 
DISCRIMINATORY AND EXPLOITATIVE NA-
TURE OF COLONIAL RULE 
Western education created a section of anglicized 
Indians during the first half of the nineteenth cen-
tury. Western education first introduced in Bengal. 
Naturally, the educated Bengalis started imitating 
the West first. ey began to consider Western cul-
ture as a sign of ‘modernity, progressiveness and 
greatness’ to them and Indian culture as inferior or 
backward as comparing to that of the West. But 
during the second half of the nineteenth century 
situation began to change. e experience of the 
Sepoy Mutiny of 1857 prevented the British govern-
ment from taking any initiatives for the social and 
educational reform. However, their outlook to-
wards Indian did not change much. ey consid-
ered the Indian as an inferior to the British in the 
fields of education, politics, and economy every-
where. In the political field Hindu Bhadralok of 
Bengal was grown increasingly disillusioned with 
the parliamentary system of government from the 
last half of the nineteenth century. e “Divide and 
Rule” policy of the British government, racial dis-
crimination and arrogance of the colonial masters, 
unfair treatment in matters of pay and promotion, 
made the Hindu bhadralok angry. (Sarkar,  1973, 
pp. 23-24). 

e Hindu bhadralok also dissatisfied with 
the British government’s policy of partiality to-
wards the Muslim community in the field of educa-
tion and job sectors.  As a result of this policy, they 
were facing problem of gradual decreasing rate of 
job opportunities. e British government adopted 
this policy to cripple and to divide the Hindus and 
thereby to weaken India’s national strength consid-
erably. With this aim in view the government tried 
to gradually win over the next largest community 

namely the Muslims, who had earlier failed to take 
the fullest advantage of western education, to their 
side. e policy of ‘divide and rule’ provoked the 
dormant national spirit among a section of the Hin-
du bhadralok and gave birth to a new phase of na-
tional struggle for freedom. (Basu,  2013, p. 2). 

ere was a tendency among the British to 
socially humiliate the Bengalis. For example, James 
Mill’s projection of the Hindus as ‘ignorant’, 
‘superstitious’ and devoid of a sense of History 
(Mill, 1817, pp. 115-117) or W. W Hunter’s reluc-
tance to recognize the Bengalis as a nation as they 
had no history of their own (Hunter, 1868, p. 87) 
only worsened race relation between the rulers and 
the ruled. Further, there was also a tendency among 
the British to underestimate the Hindu bhadralok 
character as effete and weak. is was particularly 
visible in case of recruitment to army aer the Mu-
tiny of 1857. e British government developed a 
new theory for the recruitment in the Indian army. 
is theory, classified Marathas, Rajputs and Sikh 
as manly and the effete Bengali as unmanly and 
cowardly, consequently excluded the Bengalis from 
the Indian Army. Lord Roberts, who was the Com-
mander-in Chief of the Indian Army between 1885 
to 1893 and who had a general disregard for the 
Bengalis, was the inventor of this theory 
(Chowdhury, p. 2001, pp. 4-5). Even this character-
ization was limited to only Bengali Hindus. Mus-
lims to some extend were remained outside the lim-
it of this characterization. (Chowdhury, 2001, pp. 4-
5). In the context of limited employment opportu-
nities, the need to transform the effeminate self-
image became an absolute necessity. 

 
EMERGENCE OF NEW TRENDS IN BENGAL’S 
SOCIO-CULTURAL AMBIANCE 
e changes, which were taking place in the social, 
political and economic arenas of Bengal, developed 
a new tendency among the Hindu community of 
Bengal. e educated Hindu Bengalis did not give 
up their Western education and rationalism. But 
they realized that this rationalism did not make any 
appeal to ordinary masses. erefore, they felt the 
need to explain Hindu religion with rationality and 
to make it suitable for the new age through reform. 
ey also conceived that in this way, the new Hindu 
religion could compete with the western rational 
consciousness. As a result, humanism and social 
reform merged with the traditional Hinduism. 
ese different social and cultural ideas made the 
basis for opening of a new chapter in the history of 
the social and political transformation in Bengal in 
the second half of the nineteenth century.  
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In these changing circumstances, Rajnarain 
Basu (1826-99), one of the best-known prose writ-
ers in Bengali in the nineteenth century and a 
prominent Brahmo leader, and Nabagopal Mitra 
(1840-94), a Bengali playwright, poet, essayist and 
patriot, were instrumental in promoting in Bengal 
some of the earliest ideas of nationalism based on 
Hindu superiority and exclusivity. Rajnarain pro-
moted an exclusive Hindu nationalism based on 
what he perceived to be the superiority of Hindu 
religion and culture in comparison to Christianity 
and ‘European civilization’. He claimed that the 
Hindus had forgotten their glorious past under the 
British rule and this nation had to be rejuvenated 
with divine providence. (Basu, 1879, pp.  90-96). He 
deplored the fact that his countrymen felt proud of 
the English education, and found nothing good in 
their own culture, literature, music, manners, cus-
toms and dress etc. Rajnaryan felt the necessity of 
stemming the ‘tide of denationalisation’. With this 
aim in viewing, he started a society in 1861 called 
“Society for the Promotion of National feeling 
among the educated Natives of Bengal” at Midna-
pore. He issued a prospectus in the form of the 
aforesaid pamphlet. Here he strongly attacked the 
Young Bengal and the anglicized Bengali babus who 
in every sphere of their life imitated the English. 
(Bagal, 1944, pp. 444-445). e Young Bengal’s 
affiliation to ‘bourgeois liberalism’ (Sarkar, 1985, 
pp. 34) and the disciples of Naoroji who had deep 
admiration for the English rule and their sense of 
justice also came to be serious attack. ey spoke of 
representing the whole nation, but in reality, their 
activity was limited to a miniscule section of Eng-
lish educated people. ey were detached from the 
common masses as they used English as their medi-
um of instruction. However, his society would use 
vernacular for its daily activity, so it would reach 
the commoner more than the organizations of the 
liberal politicians. He also gave nationalism a spir-
itual base and made Aryanism the basis of Hindu 
nationality. (Sen, 1993, p. 57). Nabagopal Mitra in a 
similar fashion made Hinduism the basis of nation-
al unity in India. An element of geographical na-
tionalism also inhered in his thought as he stated 
that ‘Hindu nationality’ embraced all Hindus in 
India regardless of region or linguistic difference. 
e fact is that both Rajnarain Bose and Nabagopal 
Mitra and other leaders of the Hindu Mela talked of 
patriotism, freedom and Hinduism in the same 
breath. In fact, they found no contradiction in this. 
(Ghatak, 1991, p. 38). 

 
 

SWAMI VIVEKANANDA’S MAN-MAKING ED-
UCATION AND NATIONAL AWAKENING 
Swami Vivekananda in his educational philosophy 
had provided new rays of hope. His educational 
philosophy was not confined to mere bookish edu-
cation. It had a broader aspect of man-making. He 
had a greater ideal of well-being of the entire hu-
man civilization. But at the same time, he took a 
vow to re-establish the self-esteem of his country-
men. He had also taken Western education before 
taking to ascetic life. He accepted an illiterate saint-
ly person Sri Ramakrishna as his master. In his esti-
mation, Ramakrishna ‘fully harmonized the intel-
lectual, emotional, ethical and spiritual elements of 
a human being and was the role model for the fu-
ture’. (Vivekananda, 2013, p. 12). Ramkrishna made 
deep impact on his mind and acted as a catalyst for 
the transformation in Vivekananda’s life from 
householder to a monk. However, the middle-class 
patriotism of his young age which had concealed 
due to his deep attraction towards mysticism, re-
vived again under the urge to make Indians self-
conscious of their self-respect. He went to western 
countries to collect source materials to accomplish 
this new goal. He did not go to the United States of 
America to take lessons from the West.  In this re-
gard, Swami Nikhilananda of Advaita Ashrama 
wrote: 

 
He wanted to tell the West that the health of India 
and the sickness of India were the concern of the 
whole world. If India sank, the whole world 
would sink with her. For the outside world, in 
turn, needed India, her knowledge of the soul and 
of God, her spiritual heritage, her ideal of genuine 
freedom through detachment and renunciation; if 
needed these in order to extricate itself from the 
sharp claws of the monster of materialism. 
(Nikhilananda, 2012, p. 113) 

 
Swami Vivekananda observed that the West gave 
priority to self-interests of individual, money-
making and material pleasure. e derivative West-
ern culture, according to him, led the young Indi-
ans to express contempt for their indigenous cul-
ture. However, he never said that India did not re-
quire Western technology or any other help. 
(Vivekananda, 1977, pp. 105-106; Vivekananda, 
2016-b, pp. 472-474). On the contrary, he expressed 
his admiration of the developments of Europe and 
America. Meanwhile, he never felt apologies for the 
state of his motherland. He always spoke about his 
motherland with pride and respect. At the World’s 
Parliament of Religions, which was held on 11 Sep-
tember 1893 in Chicago, he declared avowedly: 
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I am proud to belong to a religion which has 
taught the world both tolerance and universal 
acceptance. We believe not only in universal tol-
eration, but we accept all religions as true. I am 
proud to belong to a nation which has sheltered 
the persecuted and the refugees of all religions 
and all nations of the earth. I am proud to tell you 
that we have gathered in our bosoms the purest 
remnant of the Israelites, who came to Southern 
India and took refuge with us in the very year in 
which their holy temple was shattered to pieces by 
Roman tyranny. I am proud to belong to the reli-
gion which has sheltered and is still fostering the 
remnant of the grand Zoroastrian nation. 
(Vivekananda, 2016-a, p. 3). 

 
His preaching in the West instilled self-respect and 
self-confidence in the Bengali as well as in the Indi-
an psyche and helped them in their search for cul-
tural identity. 

Swami Vivekananda was also critical of the 
education system prevailing in India. is educa-
tion only created clerks, lawyers or at most the Dep-
uty Magistrates, but did not built character, in-
crease the power of mind or expand the intellect. 
Without these features, according to him, one could 
not stand on his feet. (Vivekananda,  1957, p. 7). He 
did not totally discard the western education. But 
he wanted an assimilation of the two. In his own 
words: 

What we need is to study, independent of foreign 
control, different branches of the knowledge that 
is our own, and with it the English language and 
western science; we need technical education and 
all else that will develop industries, so that men 
instead of seeking for service may earn enough to 
provide for themselves and save against a rainy 
day. (Vivekananda, 1957, pp. 7-8) 

 
e end and aim of all education and training, ac-
cording to him, should be man making. Education, 
he continued, should not be the amount of infor-
mation that was put into one’s brain and ran riot 
there and undigested throughout the life. Rather, 
education should produce ideas like character-
building, man-making, life-building and assimila-
tion of ideas. If one had these ideas, he or she 
should be more educated than the others. What 
India wanted at that moment were muscles of irons 
and nerves of still, gigantic will power which noth-
ing could resist, and which could unveil the myster-
ies and secret of the universe and would 
‘accomplish their purpose in any fashion, even if it 
meant going down to the bottom of the ocean, 
meeting death face to face’. In short, according to 
him, the man-making religion or the man-making 

education India wanted at that moment all round. 
(Vivekananda, 1957, pp. 6-8). 

 erefore, the man-making education 
he talked off would help the Indians to build a 
healthy and dynamic frame of mind and this in turn 
would enable them to overcome the obstacles of 
various kinds. ese obstacles could be classified in 
two parts- internal and external. e internal obsta-
cles would come in cases with the teacher-student 
relationship, the student’s capacity to make person-
al judgements or to adapt to changes, and the stu-
dent’s mental or physical capacities building. e 
external obstacles might be seen in the form of un-
fair distribution of educational resources and op-
portunities, inequalities in economic development 
and socio-political instabilities. He suggested vari-
ous remedies to overcome these obstacles. In order 
to remove the barriers that prevailed between the 
teachers and students in contemporary institution-
alized education system, he suggested, that a teach-
er should not only be a knowledgeable person, at 
the same time he should also possessed the ability 
to infuse in the students a conviction that they were 
both truly one Spirit, cultivating in the student a 
feeling of dignity and self-respect. e students, on 
the other hand, should cultivate the spirit of 
śraddhā- that was, faith in himself, humility, sub-
mission and veneration for the teacher. A staunch 
believer in the philosophical tradition of Vedanta, 
Vivekananda wanted that the relationship of teach-
er and students should be based on the higher prin-
ciples of Upanishad where the students should ven-
erate their teacher as deva (i.e. a person fit to be 
worshipped or highly honoured) and the teacher-
students relationship should be based on respect 
and mutual trust. Another problem of the contem-
porary education system was that it did not encour-
age all round development of a student. It neglected 
training of the mind, spiritual development, charac-
ter-building, etc. But Vivekananda stated on the 
basis of Vedanta philosophy that only when wis-
dom, peace, strength, unselfishness, loving concern 
for others and other virtues became evident in a 
person, then the person transformed from a sensu-
ous being to a true human being. (Vivekananda, 
2013, pp. 21-26). In order to rectify this shortcom-
ing, he recommended the adoption of spiritual and 
ethical culture. He believed religion should be the 
‘innermost core of education’. (Vivekananda, 1959, 
p. 231). But by religion he did not mean any partic-
ular religion. Swami Prabhananda, former General 
Secretary of Belur Math and a senior monk of the 
Ramakrishna Order, commented in this regard, 
‘Religion to him meant the true eternal principles 
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that inspire every religion. is is what touches the 
heart and has the potential to effect desirable 
changes in one’s motivation. It also gives mental 
strength and broadness of outlook.’ (Vivekananda, 
2013, p. 26). Character building was another ele-
ment of his educational scheme. Character-building 
education, according to him, should focus on teach-
ing what is right and wrong. (Vivekananda, 2013, p. 
27). us, he pointed out the shortcomings and im-
balances of contemporary education system intro-
duced by the British. e remedies he suggested to 
overcome these shortcomings were based on tradi-
tional Hindu ideal, which the colonial masters 
looked down upon. ereby, his suggestions served 
as an eye-opener to the youth of India. His reme-
dies helped in restoring their belief in India’s pris-
tine glorious traditions. 

However, his suggestions to overcome the 
external obstacles also played a crucial role in re-
generating the minds of the youth of India. He felt 
pain to see unequal distribution of education in 
India. e downward filtration theory of education 
introduced by the colonial masters with the hope 
that education would go down from the rich to the 
poor did no yield expected results. e class and 
caste barriers in Indian society deprived the poorer 
section of the benefit of education. Vivekananda 
was of the view that this situation put impediments 
in the path of national development. Unless and 
until education and culture reached to the masses 
the nation could not rise. In his letter to Swami 
Brahmananda (original name Rakhal Chandra 
Ghosh), the 1st President of the Ramakrishna Math 
and Ramakrishna Mission, in 1895 (date not men-
tioned) he stated: 

If there is inequality in nature, still there must be 
equal chance for all–or if greater for some and for 
some less- the weaker should be given more 
chance than the strong. In other words, a Brah-
min is not so much in need of education as a 
Chandȃla. If the son of a Brahmin needs one 
teacher, that of a Chandȃla needs ten. For, greater 
help must be given to him whom nature has not 
endowed with acute intellect from birth. It is a 
mad man who carries coals to Newcastle. e 
poor, the downtrodden, the ignorant, let these be 
your God. (Vivekananda, 1944, p. 253). 

 
He insisted that it was the duty of the upper classes, 
who had received their education at the expense of 
the poor, to come forward and upli the poor 
through education and other means. (Vivekananda, 
2013, pp. 28-29).  

He also advocated for the education of wom-
en. He felt great pain by observing the miserable 

condition of women in India. It was his firm con-
viction that a nation could only rise by paying re-
spect to women. He considered education for wom-
en was more important than abolition of early mar-
riage and widow remarriage. He proposed equal 
education for men and women. As an outcome of 
that education, they would themselves be able to 
know what God for them was and what was bad 
and would eschew the latter. (Vivekananda, 1956, p. 
493). 

His man-making religion also included the 
removal of socio-economic inequalities in Indian 
society. He observed painfully that how caste dis-
tinction segregated the Hindus in many water-tight 
compartments and created animosity among them. 
But unlike the Europeans and many Western edu-
cated Indians who blamed Hinduism for these im-
balances in Indian society, he considered funda-
mental tenets of Hinduism never encouraged dis-
tinctions between men. e degeneration of India, 
according to him, came not because the laws and 
customs of the past were bad but because they were 
not allowed to be carried to their legitimate conclu-
sions. (Vivekananda,  2019, p. 96). Further, caste, he 
continued, was not a religious institution, but a so-
cial one. Without knowing these facts, many social 
reformers considered caste as a religious institution 
and tried in vain to pull down caste and religion 
together. Hence, he argued, ‘e Hindus must not 
give up his religion, but must keep religion within 
its proper limits and give freedom to society to 
grow.’ (Vivekananda, 2016-c, p. 47). e solution to 
caste problem, according to him, was not complete 
abolition of caste system, but by giving back to the 
people their lost social individuality. He substanti-
ated his point by suggesting that only through com-
petition caste barriers were sure to remove. As a 
result, he commented, ‘No man is prohibited from 
doing anything he pleases for his livelihood under 
the present Government’. (Vivekananda, 2016-c, p. 
48). He also advised his fellow countrymen: 

 
...forget not that the lower classes, the ignorant, 
the poor, the illiterate, the cobbler, the sweeper, 
are thy flesh and blood, thy brothers. ou brave 
one, be bold, take courage, be proud that thou art 
an Indian, and proudly proclaim, “I am an Indian, 
every Indian is my brother.” Say, “e ignorant 
Indian, the poor and destitute Indian, the Brah-
min Indian, the Pariah Indian, is my brother.” 
ou, too, clad with but a rag round thy loins 
proudly proclaim at the top of thy voice: “e 
Indian is my brother, the Indian is my life, India’s 
gods and goddesses are my God. India’s society is 
the cradle of my infancy, the pleasure-garden of 
my youth, the sacred heaven, the Varanasi of my 



Paramita: Historical Studies Journal, 31(2), 2021 

172 

 

old age.” Say, brother: “e soil of India is my 
highest heaven, the good of India is my good,”. 
(Vivekananda, 2016-b, p. 477). 

 
He believed that only education could improve the 
condition of downtrodden and thereby heal the 
miseries of India. In his letter to Srimati Sarala 
Ghoshal, editor of Bhȃrati dated 24 April 1897, he 
stated that the main reason for huge difference be-
tween the common people of East and West was 
lack of education. rough the spread of education, 
faith in one’s own self would create among the ordi-
nary poor people and this faith in one’s own self 
would in turn wake up the inherent Brahman (the 
Supreme Being) in them. (Vivekananda, 1944, p. 
368). e significance of education was great to 
him. By education, he meant, ‘e manifestation of 
perfection already in man’ and ‘What a man ‘learns’ 
is really what he ‘discovers’ by taking the cover off 
his own soul which is a mine of infinite knowledge’. 
(Vivekananda, 1957, p. 1). According to Swami 
Prabhananda, ‘manifestation indicates spontaneous 
growth, provided that the impediments, if any, are 
removed’. He explains the term ‘perfection’ as ‘the 
goal of actualising the highest human potential’. 
(Sanyal, 2016, p. 459).  

Hence, in the case of socio-economic ine-
qualities, Vivekananda sought the remedies in tra-
ditional Hindu culture. He also refuted the blames 
of the western educated Indians on the one hand 
and Europeans on the other that Hinduism was to 
be blame for the social discriminations in India. On 
the contrary, he differentiated between social and 
religious problems and tried to counterbalance the 
socio-economic imbalances by seeking their solu-
tions in competition and proper education. He be-
lieved that it was fruitless to remodeled Indian soci-
ety on European lines. But one had to embrace In-
dia as it was. In his words: 

I see that India is a young and living organism. 
Europe also is young and living. Neither has ar-
rived at such a stage of development that we can 
safely criticize its institutions. ey are two great 
experiments, neither of which is yet complete. In 
India we have social communism, with the light 
of Advaita –that is spiritual communism. us, 
one consists of social institutions hedged in by 
individualistic thought, while the other is made 
up of individualist institutions within the hedge 
of communistic thought. Now we must help the 
Indian experiment as it is. Movement, which do 
not attempt to help things as they are, are from 
that point of view, no good...Never forget that a 
man is made great and perfect as much by his 
faults as by his virtues. erefore, we must not 
seek to rob a nation of its character, even if it 

could be proved that the character was all faults. 
(e Life of Swami Vivekananda, 2012, p. 135) 

 
It does not mean that he recommended to accept 
the evil practices that entered into Hindu society. 
He wanted to say that transformation should come 
from within, not from outside. e reformers of the 
earlier period tried to impose the reform from 
above which did not produce any change in Hindu 
society: ‘ey (the reformers) had not learnt the 
lesson that all is a growth from inside out, that all 
evolution is only a manifestation of a preceding in-
volution. ey did not know that the seed can only 
assimilate the surrounding elements but grows a 
tree in its own nature. Until all the Hindu race be-
comes extinct, and a new race takes possession of 
the land such a thing can never be –try East or 
West, India can never be Europe until she dies. 
(Vivekananda, 2016-b, p. 339). His teachings re-
stored faith of the youth in Hindu religion and soci-
ety. e youth of Bengal began to realize that Hin-
duism was not a moribund religion but still a young 
force which had stored rich treasure of spiritualism 
within its bosom. is spiritualism had a power to 
show path to nation building in India and could 
show ways of mental peace and salvation to the 
Western world. 

Vivekananda’s educational philosophy had 
also shown new direction in nationalist movement. 
It has been already mentioned that his educational 
philosophy was based on man-making religion. In 
the light of Advaita Vedanta, he gave emphasis on 
spiritual individualism. Unlike Europe, individual-
ism in India, according to him, stood for worship of 
man, ‘We Indians are MAN- worshippers, aer all! 
Our God is man!’ Here he meant the great individ-
ual man, ‘the man of self-realisation, - Buddha, 
Krishna, the Guru, the Maha-Purusha’. But on an-
other occasion, using the same word in an entirely 
different sense, he said, "is idea of man-worship 
exists in nucleus in India, but it has never been ex-
panded. You must develop it. Make poetry, make 
art, of it. Establish the worship of the feet of beg-
gars, as you had it in Mediaeval Europe. Make man-
worshippers." (Nivedita, 1910, p. 99). Here by ‘man
-worship, he meant the worship of the manhood 
that existed in every man irrespective of their indi-
vidual achievement of thought or character. 
(Nivedita, 1910, p. 99). He believed that freedom 
could not be attain unless the establishment of 
equality among all human being. Lord exists in all 
human being, so every man should follow the doc-
trine of sameness in ‘all things, through all beings, 
seeing the same God in all’. He also commented: 



Paramita: Historical Studies Journal, 31(2), 2021 

173 

 

‘is is the way to freedom; inequality, the way to 
bondage. No man and no nation can attempt to 
gain physical freedom without physical freedom 
without physical equality, nor mental freedom 
without mental equality. Ignorance, inequality, and 
desire are the causes of human misery, and each 
follows the other inevitable union…’ (Vivekananda, 
2016-b, p. 320). His ideas had made immense im-
pact on the Hindu nationalists of India. Bipin 
Chandra Pal wrote in this regard, “Under the Influ-
ence of Neo-Vedantism, associated to a large extent 
with the name of Late Swami Vivekananda, there 
has been at work a slow and silent process of liber-
alisation of old social ideas." (Pal, 1910, p. 40). Pro-
fessor Hiren Mukherjee has written, "His 
(Vivekananda’s) words of fire had reached every-
where in India and the revolutionaries owed much 
to him as they moved into action that in the late 
nineties of the last century put fear in the alien rul-
ers. Even more direct was his impact on Bengal rev-
olutionaries...of Chittagong Armoury Raid (1930). 
ey all have avowed their debt to the cyclonic 
monk." (Mukherjee, 2010, p. 21).  

 
CONCLUSION 
In the light of the above discussion, it can be said 
that Swami Vivekanada’s educational philosophy 
had given new directions to the Bengalis as well as 
Indians. His critiques against the contemporary 
education system introduced by the British colonial 
masters to produce obedient servants and his de-
fense of Hindu tradition and culture served as an 
eye-opener to the Hindus. His teachings gave new 
impetus in the days of searching for cultural identi-
ty by the Hindus particularly in Bengal. His educa-
tional philosophy was based on the greater ideals of 
man-making religion and this religion would ena-
ble a person to overcome every obstacle of his life 
whether it would be internal obstacles in cases of 
teacher-student relationship, mental and physical 
developments of the students or external obstacles 
in the field of socio-economic imbalances and polit-
ical subjugation. In the days of dominance of West-
ern education and culture, when the youths of Ben-
gal looked down upon their culture and tradition as 
moribund, Vivekananda advised to take recourse to 
traditional Hindu ideals to overcome the shortcom-
ings of contemporary education system and to 
achieve the goal of actualising the highest human 
potential that already existed in man. erefore, his 
suggestion that the more the Hindus would study 
the past, the more glorious would be their future 
and whoever would try to bring the past to the door 
of everyone, would be a great benefactor to his na-

tion (Vivekananda, 2019, p. 96) –does not lost its 
implications even today.    
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