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Chapter 1 Introduction
§1.1 The theme and central question

The Caribbean is known for its ethnic and religious diversity, which is partially the result of different immigrant groups bringing along their cultural traditions and religions which the British Indians who arrived in Suriname also did. Equally important for diversifying the religious and cultural landscape of the Caribbean were the efforts of colonial administrations imposing the dominant culture of the colony on the colonial subjects and of the Christian churches attempting to convert the various ethnic groups adhering to different religions than Christianity. Here the focus is on the Hindustani community, whose arrival between 1873 and 1916 as indentured labourers changed the predominantly Christian character of Suriname for good. Desperately needing a new workforce after the emancipation of the enslaved, the transport of British Indians to the Caribbean commenced in the first half of the nineteenth century. When slavery was abolished in Suriname in 1863 the same process was instigated. In sum 34,304 British Indians arrived in Suriname between 1873 and 1916. 11,623 of them (33,9%) eventually returned home, which means that almost two-thirds decided to stay in Suriname.

Those who chose to stay in Suriname were able to preserve their religious and cultural traditions, despite missionary work of the Christian Churches and the assimilation policy of the colonial administration; a considerable contrast with for instance the Chinese community which adapted quite fast to Surinamese society and was converted to Christianity on a large scale. However, this dissimilarity cannot only be explained by the strength of the Hindustani cultural traditions as for example Rosemarijn Hoefte claims
, because it implies that the Chinese community lacked cultural and religious traditions of their own or at least were not as strong. Although this is a simplification of Hoefte’s argument, it is nevertheless interesting to pose the question what caused this discrepancy. Hence, the central question of this thesis is: How was the Hindustani community able to preserve its cultural and religious traditions, despite an active Christian mission and the assimilation policy of the Dutch colonial administration in the period between 1873 and 1975?

The aim of this thesis is twofold. Clearly, the foremost aim is to answer the central question. The second aim is to unravel how discourses of inequality regarding the Hindustani population were expressed by the missionaries and administrators. The former tried to convert as many people as possible to Christianity, disregarding the fact whether they adhered to another religion, whilst the latter intended to impose Dutch language, culture and legislation on new populations in Surinamese society after 1863. First however, a theoretical framework for the thesis is expounded which concerns the concept of ethnic hierarchies and thus outlines the then popular discourses of inequality in Europe. Secondly, I examine the approach and methodology by elaborating on the concepts of multiperspectivity and discourse-analyses and I answer the question what relevance both have for this thesis. Thirdly, several sub-questions are formulated which together constitute the answer to the main question. The introduction is concluded with the historiography in which the relevant sources and literature are highlighted.
Before moving on to the theoretical framework, it is important to first explain certain choices made for this thesis. First of all, the thesis evolves around the Hindustani community. This ethnic group is interesting for a number of reasons. There has for instance not been written much about the Hindustani in Suriname in general or about the subject of the thesis in particular. The picture is still somewhat scattered and I will try to bring different elements together in order to present a coherent picture of the preservation of Hindustani cultural and religious traditions in relation to the Christian missions in Suriname and the assimilation policy of the colonial government. Secondly, when dealing with the Christian mission, one has to keep in mind that there were two competing missions in Suriname, namely that of the Moravian Brotherhood and the Catholic Church. Here the main focus is on the latter. The Catholic mission amongst Hindustani was more active and successful and is therefore more interesting to highlight here. Lastly, I have to explain the temporal borders of the thesis. I will attempt to answer the question during the period between 1873 and 1975, although I sometimes refer to events before or after this specific period. In 1873, the first British Indians arrived in Suriname and therefore the thesis departs here. It ends in 1975, but the thesis could have ended earlier, for instance in 1945, when the assimilation policy came to a definitive end, or in 1954 when Suriname became legally autonomous under the Charter for the Kingdom of the Netherlands. Another alternative was 1958 when the Catholic Church became an independent diocese and the mission officially ended. I have however chosen the year 1975 when Suriname became fully independent. By choosing this year, the thesis embraces all the aforementioned events and thus presents a completer picture.
§1.2 Theoretical framework: ethnic hierarchies

The theoretical framework of this thesis evolves around the concept of ethnic hierarchies. The concept is however not at the forefront of the entire thesis but should be regarded as lounge music; a constant presence which sometimes catches your attention but lingers in the background most of the time. Clearly, the idea of conversion - convincing people to accept a certain religion, often by repudiating their former religion - is pervaded by a sense of superiority. Because religion is an important building block for ethnicity, the relevance of ethnic hierarchies for this thesis is evident. The concept of ethnic hierarchies is evenly important when discussing colonial ideas about assimilation, imposing a dominant culture on minorities, and particularly during this thesis when dealing with J.C. Kielstra’s - governor of Suriname between 1933 and 1944 - ideas on colonial societies, rule, and subjects. 

After the proclamation of the Universal Declaration of Human Rights in 1948, the term ethnicity replaced the more biologically determined term race which had dominated the discourse already from the late eighteenth century and especially after Charles Darwin (1809-1882) published his On the origin of Species (1859). By replacing race with ethnicity, an attempt was made to take away the suggestion that physical difference was closely related to mental capabilities. However, the definition of ethnicity still included phenotype as a possible central characteristic of an ethnic group. Essential was however that other characteristics were at least evenly important in defining an ethnic group, such as culture, history, regional origins, language, and religion. Ethnicity depends on ascription and self-ascription; a certain group of people considers itself, and is regarded by others as being culturally distinctive.

Ethnic groups and their features that confirm these ethnic differences are produced under historical, economic and political circumstances, which are situational, not primordial and thus subject to manipulation. However, particularly before the Second World War ethnicity certainly was primordial as ethnicity was inextricably bound up with physical characteristics, or race as it was called. Nowadays, ethnicity is by many considered as a strategy which matters at social frontiers. Here commonalities and differences become visible and when differences are emphasized, ethnicity possibly becomes an ideology with certain aims. These aims are variable and achieved in different ways, sometimes violently of which genocide is the most horrific example. 
Between 1800 and 1948, emphasizing ethnicity and thus differences between people also had a specific aim, namely being a proper foundation for a hierarchy. Differences in phenotype, culture, religion and origins resulted in feelings of superiority, particularly by the European elite. Such feelings led to the construction of ethnic hierarchies which could be based on divine, scientific, and cultural arguments. Remarkable was that the abolition of slavery in the nineteenth century on the one hand shattered the illusion of ethnic hierarchies and increased the likelihood of universal equality, but on the other hand reinforced the need for new, often pseudo-scientific, arguments backing Western superiority. The idea that black people were lowly beings in the human family was very common in Europe in the early modern period and survived well into the nineteenth century.

Emphasizing differences was often done by categorizing humankind in various races. At the end of the eighteenth century J.F. Blumenbach (1752-1840) introduced his classification of the different human races which would become very influential in the nineteenth century. Interestingly enough, it was based on beauty. The white or Caucasian race was the most beautiful race because it was most similar to Gods likeness. The four other races, the Mongolian, Ethiopian, American, and Malaysian, were seen as degenerations of the Caucasian race caused by geography. Blumenbach however, had no racist intentions with his theory, although there was of course a hint of hierarchy in it. In ascribing racial differences to climate and environment, he was one of many. Geography had been an important factor in explaining cultural and political differences for a long time already. The ancient Greeks, Ibn Khaldun, and several ‘philosophes’ during the Enlightenment assigned an important role to climates in explaining differences between peoples from different regions.

A divine explanation for white supremacy was the Biblical idea of God creating Adam and Eve, who were white, and the rest of humankind had originated from them. Naturally, the white race resembled God the most. Such theories were based on the idea of monogenesis; the idea that humankind had originated from one ancestor. The emergence of inferior races was explained by either using biblical or geographical arguments. For instance, after the Flood, God had told Noah and his sons to populate the earth again. Ham, one of the sons, was cursed by Noah. Being cursed, Ham was often thought to be the ancestor of black people. For many Europeans, this story also justified slavery.
 The emergence of different races originating from several ancestors, i.e. polygenesis, was another theory which explained why the white race was superior.
 
In the nineteenth century, the popularity of categorizing people in different races increased. As a result the racist attitudes of especially the white educated public hardened. This development not only took place in Europe and the United States, but also in the overseas colonies. The existence of a superior European race was unintentionally strengthened by Darwin’s theory on natural selection, which became popular during the 1850’s. Although his theory had in principle shattered the idea of different human races; there was only one race. Darwin’s theory of natural selection was adapted to many fields, from anthropology to natural religion. Based on Darwin’s theory about natural selection a new theory about human civilization emerged; social Darwinism.

Natural selection was a law of nature and thus universal and asserted historical development as the cause of all change. However, social Darwinism wasn’t restricted to only biology, but also included culture and religion. The course of human history could be explained by applying the vocabulary of Darwinism, which among others included evolution, natural selection, survival of the fittest, and the struggle for life. It introduced the idea that the European race proved to be the fittest and had won the struggle for life, biologically as well as culturally and its spread, through colonialism and imperialism, implied the vanishing of the more backward races. Particularly Herbert Spencer adapted some of Darwin’s theories and added them to his own theory which attempted to explain the development of human societies. Non-Western intellectuals in turn, used Darwin’s theories to ‘prove’ that their societies would be able to adapt and thus survive.
 

Next to social-Darwinism, there were more pseudo-scientific explanations for Western superiority, such as physical anthropology, which was the foundation of the theories concerning polygenesis and the supremacy of the white race. By measuring cranial capacity the existence of different races and, because it possessed the largest, the superiority of the white race, was demonstrated. Physical anthropology was a popular ‘science’ on both sides of the Atlantic. In the USA the so called ‘American School’, led by Samuel George Morton (1799-1851), became famous for its skull measurements. The advocates of the American School claimed, on the basis of historical data and cranial capacity, that racial inequality was a fundamental fact and had nothing to do with environment or climate. According to them, different races had existed since the origin of human kind. Their proposition justified slavery but objected the Bible, which made it hard for many people to accept the theory.
 In 1839, Morton’s book Crania Americana was published. Based on the measuring of 256 skulls and other historical data, he concluded that there were five different races. These five races had existed for at least 4.000 years, which meant from the beginning of time according to the Bible. The differences between the five races were permanent and the course of history had demonstrated the superiority of the white race. Black Africans on the other hand, were the lowest race and the three other races were somewhere in between.

In Europe, the Frenchman Paul Broca (1824-1880) was the leading figure of physical anthropology. Broca not only measured cranial capacity, but also other body parts in order to prove white superiority. For instance, Broca measured arm length as to prove that Africans had longer arms and thus resembled apes more than Europeans. Also, cranial capacity was responsible for the degree of civilization and intelligence the different races could achieve. Broca’s research was not only limited to races. According to him, men had larger brains than women, adult men than male children and elderly, and adult men who formed the upper class had a larger cranial capacity than men from middle or lower class. Of course, by ‘demonstrating’ that white males had the largest brain their dominance over other races was natural, inevitable, and God given. Broca thus tried to find an overarching hierarchy of human kind.

Not only race, but also societies, cultures, and religions were ranked hierarchically under influence of first the Enlightenment philosophers and later social-Darwinism. The philosophers provided theories for administrative ideologies in the colonies. The same theories also justified colonization and exploitation. Of course, the victims of these theories were the non-Western peoples. The dominant position of Western Europe led to the belief that Europe was the most civilized region and that whatever had been or was good for Europe, would also be good for the rest of the world and in particular for their colonies. Other cultures could only progress with the help of the so called superior European race. Hence, ethnic hierarchies were based on a scheme of civilization or development, where Europe was at the top of the ladder and the inferior other races should be aided in attaining the same position; the so called civilization mission.

In these schemes religion, customs, and type of society (industrial, rural, nomads, hunter-gatherer) were central elements. However, there is a clear distinction with the other foundations of ethnic hierarchies. The scheme of civilization held the promise of equality; differences weren’t permanent and the schemes implied that every human being was able to attain the same degree of civilization. A stark contrast with other foundations of ethnic hierarchies, which had been more static and inequality was the premise. Such schemes of civilization usually began at savagery, then went on to barbarism, and ended with civilization. In order to succeed in ‘elevating’ the colonies, the Christian mission and Western education were central features. The civilization mission was most pronounced in French and British colonies, but also The Netherlands made an attempt to turn Suriname into a ‘twelfth province’, where everyone shared the Dutch language and culture.
 

Hence, between 1800 and 1948 the idea of the supremacy of the white race was widespread and based on racial, cultural and religious or divine arguments. Remarkably, the position of the British Indians in this classification was problematic. They were not part of the Mongolian race but certainly not of the Caucasian either. The solution was to either draw the dividing line right across the Indian subcontinent or to qualify the British Indians as a mixed race. A radical European reformer and founder of the Indian National Congress claimed the Indians were Aryan or Caucasian and thus that they were fit for self-rule.
 In this thesis the question is whether the Hindustani ethnicity, divided in a Muslim and Hindu group, served as a strategy to resist conversion to Catholicism, whilst Dutch-European ethnicity was adopted as a strategy to display and spread its claimed superiority in racial, cultural and religious matters. 
An interesting example that illustrates how complex ethnic hierarchies could be and how they were expressed is the way colonial societies dealt with mixed races. In colonial societies, hierarchies were in general overt but certainly not always transparent. Colonial hierarchies, determined by race, could be become blurry where races had intermingled and complex colour schemes had emerged. Particularly in the Caribbean this was business as usual. See for instance the two following example here: 

Table 1.1: Terms used in the French Caribbean for race mixtures and degree of whiteness
	Putative Ancestry


	Term
	English Equivalent
	Reputed Degree of Whiteness

	Offspring of white and black
	mulâtre
	mulatto
	1/2 white

	Offspring of white and mulâtre
	quarteron
	quadroon
	3/4 white

	Offspring of white and quarteron
	métis or octavon
	octoroon
	7/8 white

	Offspring of white and octavon
	mamelouc
	mustee
	15/16 white

	Offspring of white and mamelouc
	sang-mélé
	musteephino
	31/32 white

	Offspring of black and mulatre
	griffe
	sambo
	1/4 white

	Offspring of black and griffe
	sacatra
	sambo
	1/8 white

	Offspring of black and sacatra
	marabou
	sambo
	1/16 white


Source: David Baronov and Kevin A. Yelvington, ‘Ethnicity, Race, Class and Nationality’, in Richard S. Hillman & Thomas J. D’Agostino (eds.), Understanding the contemporary Caribbean (London 2003) 209-238, there 216.

The table indicates the complexity of the creolized societies in the Caribbean. Obviously, these schemes were developed in order to classify a complex society and secondly to create a hierarchy in which the white, European man was superior. This is particularly well demonstrated in table 1.1, in which the ‘degree of whiteness’ determined a person’s social status. The terms deployed in such schemes were thus part of the discourse which aimed to promote a hierarchical classification of society.

In Suriname the situation after 1873 was slightly different. With the coming of the British Indian and Javanese indentured immigrants, Suriname received two populations which hardly intermingled with other ethnic groups. Complex colour schemes concerning the Hindustani did not emerge, although there of course was interaction and children of mixed descent were born. However, particularly before the Second World War, this was on a negligible scale. Nonetheless, ‘degree of whiteness’ was certainly also important in Suriname. This is best demonstrated by the fact that the most successful, measured social-economically, non-European population in Suriname was the so called ‘light skinned Creole’ population, who were an integral part of the colonial administration and had made far-reaching adaptations to Dutch culture. Although they never became a part of the white colonial superstratum, they did succeed in becoming part of the colonial urban elite.

The Hindustani community remained for the greater part ‘racially pure’ and were looked down upon by the other ethnic groups. A telling example is that the Creole population in general were condescending towards the Hindustani, because they refused to adapt to the Dutch oriented culture in Suriname. There was thus also an ethnic hierarchy in Suriname in which the European white population was superior, whether they were a part of the colonial administration, planters, or clergymen. ‘Below’ the Europeans were the light skinned Creoles. Further down the ladder, according to the European elite, were the other ethnic groups, such as the Creoles, Javanese, and Hindustani, amongst whom there was much distrust, demonstrated by the many mutual prejudices, aptly put into words by Rosemarijn Hoefte. As we will see in the coming thesis, Suriname also made an attempt to civilize the Hindustani through the assimilation policy of the colonial government and mission of the Catholic Church and Moravian Brotherhood. Nonetheless, the Hindustani were able to preserve their cultural and religious traditions. How they were able to this, is answered in the next chapters.

§1.3 Approach and methods

Two aspects stand out in the approach of the forthcoming thesis which need to be expounded before introducing the sub-questions. The first aspect involves the approach of the thesis, whilst the second is more a question of methodology. The former refers to the post-modern concept of multiperspectivity. Many post-modern thinkers preclude the notion of truth in history writing. A view which is often subjected to heated discussion. Multiperspectivity does the opposite and offers the view that there are multiple truths in history. Hence, in order to unravel the past as much as possible, a multiplicity of voices must be heard and every voice has its own version of history. Together they deepen and enlarge our knowledge of the past and therefore constitute a more nuanced, concordant history. By representing as many voices as possible, a serious attempt at writing history that comes as close to the truth as possible, is conceivable. Here, the multiplicity of voices is expressed in the different sub-questions which give a voice to the different sides of the story, in this case the Hindustani population, the Christian mission, the colonial administration and to some extent also the Chinese community.

In order to unravel the discourses deployed by the Christian mission and the colonial administration, I will deploy the methodology of Critical Discourse Analysis (CDA) as set forth by Ruth Wodak and Michael Meyer.
 A discourse analysis is fundamentally concerned with analysing obscure or opaque as well as transparent relationships of dominance, discrimination, power and control as manifested in written and spoken language. Discourses exercise power by inducing behaviour, views and other discourses. Therefore they contribute to the structuring of power relations in a society. CDA assumes that all discourses are historical and can therefore only be understood with reference to their cultural, societal, and ideological context.

In the following chapters I will attempt to unravel the dominant discourses of the Catholic mission and the colonial administration in Suriname by placing them in their cultural, societal and ideological context and examine which behaviour and views they supported and try to place them in larger conversion​- and colonial discourses as set forth in the theoretical framework. The Dutch colonial and missionary discourses are counterbalanced by examining the Hindustani discourse concerning Christianity and Western civilization.

§1.4 Sub-questions

Formulating sub-questions is the next step in answering the central question properly. Before being able to answer the central question it is essential to establish the historical context of this thesis. I will do exactly that by answering the following sub-question: which developments resulted in the large scale British Indian immigration to Suriname and how did the Hindustani community develop economically, culturally and politically between 1873 and 1975? The question is answered from a Surinamese perspective; it’s certainly not a general discussion of British Indian indentured labour, but a short history of British Indian indentured labour and the progress of the Hindustani community in Suriname between 1873 and 1975. Important aspects are the developments which led to a British Indian community in Suriname, the economic and demographic developments. Thereafter, I highlight what changes their culture and religion went through as well as the emergence of political and ethnic consciousness in the Hindustani community. 

Clearly, when posing the question why a majority of a certain ethnic group was able to preserve its cultural traditions and thus was not converted to the dominant religion, a closer look at the converters is essential. Hence, the third chapter examines the sub-question: Which role played the Christian missions, and in particular the Catholic mission, in Suriname between 1866 and 1975 and how did the mission amongst Hindustani develop from the Converters’ perspective? This chapter evolves around the Catholic mission in Suriname in general and in particular amongst the Hindustani community. I will also refer to the mission of the Moravian Brotherhood to some extent, but the main focus remains on the Catholic mission. An important reason for this is that there is already quite some literature about the Moravian mission in general and amongst the Hindustani community compared to the Catholic mission.
 Interesting is the role of the Catholic mission and missionaries in Suriname and the way the missionaries perceived the Hindustani and their religion and culture. Evenly important are the views and expectations with which the Catholic fathers set out their missionary work and the mission methods they deployed in order to convert the Hindustani. Whether the missionaries were in any way successful is also answered. The chapter is divided in four separate phases in the mission amongst Hindustani which arose whilst working on the chapter. These periods are not static units with impermeable borders, but function as a framework which structures the period between 1866 and 1975.

After having established the role of the Catholic mission, it is time to pose the question what role the colonial administration played regarding the Hindustani community. Dutch colonial policy after 1863 was based on the idea of assimilation. However, there was never such a thing as an active civilization mission in Suriname, such as the British and French in their colonies. The assimilation policy lasted until 1933 when Dutch colonial policy was turned upside down by governor Johannes Coenraad Kielsta (1878-1951). Instead of the assimilation policy of the preceding seventy years, Kielstra imposed a policy which stimulated segregation of the different ethnic groups in order to recover Suriname’s plantation based economy.

The aim of the fourth chapter is to analyse the discourse deployed by the colonial administration between 1863 and 1975 and in particular that of J.C. Kielstra between 1933 and 1944 regarding the Hindustani community. The period is thus divided in three separate periods; the period before, during and after the rule of Kielstra. From this arises the sub-question which is answered in the fourth chapter: How did the colonial administration deal with the Hindustani community between 1873 and 1975, in particular during the period under governor J.C. Kielstra, and how did it influence the preservation of the cultural traditions of the Hindustani? The central elements of this chapter are how colonial rule was in regard to the Hindustani community during the whole period and particularly the measures taken by governor Kielstra during his reign and the consequences they had for the Hindustani community. Special attention is directed at the views of Kielstra on colonial rule and race and what discourse influenced his thought. 
In answering the question why the majority of the Hindustani community was able to preserve its cultural heritage, it’s vital to hear the voice of the Hindustani people as well, therefore the fifth chapter evolves around the question: How were the Hindustani able to preserve their cultural and religious traditions in Suriname? The central elements of this chapter are the stance towards Christianity of the Hindustani, the ways they resisted the Christian mission and how they were able to sidestep the assimilation policy of the colonial administration. Also important is to examine what facilitated the preservation of their culture and exploring why the Hindustani rejected conversion, but also the reasons why a small minority did convert. Whenever possible, I will point out differences between adherents of Hinduism and Islam in the aforementioned subjects. After discussing these subjects for the Hindustani community in general, it’s interesting to hear some individual voices. Firstly, the voice of Shrinivãsi, a poet with Hindu roots, who was born into a converted family and wrote poems in which Christian and Hindu elements were incorporated. For the third paragraph, I’ve interviewed two Christian Hindustani about how they have dealt with being a Christian in a largely Hindu and Muslim community, of which the most important findings are summarized.

After having dealt with the Christian mission, the colonial administration and establishing the causes why most Hindustani were not converted to Christianity, it could be illuminating to compare the results with the Chinese community, which arrived in the decades before the Hindustani and was, as opposed to the British Indian community, adapted quite fast to Surinamese society and converted to Christianity on a larger scale. The question which the last chapter evolves around is: Why was the adaptation of the Chinese population to Surinamese society easier than that of the British Indians and why did the Chinese convert to Christianity on a larger scale? This chapter attempts to answer the same questions for the Chinese community as I’ve done for the Hindustani population in the preceding chapters, although it will of course only examine the various questions briefly. So, central are the development of the Chinese population in Suriname and the progress of the Christian mission amongst the Chinese population. The role of the government is briefly expounded and thereafter the motivations of the Chinese to convert. The chapter ends with a comparative conclusion in which the possible similarities and dissimilarities between the Chinese and British Indians are central.

§1.5 Historiography

About British Indian indentured labour in the Caribbean in general there has been written extensively and a lively debate is going on about indentured labour. The system that replaced slavery has both been judged positively and - overwhelmingly - negative. The recruitment and shipping of immigrants and the penal sanction in particular have been judged negatively in hindsight but at the same time had (temporary) positive effects on the plantation economies. Hugh Tinker was the first to label indentured labour as a new system of slavery and was followed by many authors.
 Kay Saunders and Walton Look Lai have either edited or written various books about British Indian migrants in the Caribbean.
 

Much less has been written about Suriname. The missionary C.J.M. de Klerk was the first to write about Hindustani immigration to Suriname. Rosemarijn Hoefte wrote a social history of British Indians in Suriname, whilst David Dabydeen and Brinsley Samaroo edited a book on ethnicity and identity of British Indians in the Caribbean in which Peter van der Veer contributed with an article about Hindus in Suriname.
 Two books were edited in honour of 125 years of Hindustani presence in Suriname in 1998 which proved to be very valuable for the thesis: M.S. Harpal and B.S. Mitrasingh edited a book together and so did Maurits Hassankhan and Sandew Hira. In both cases many distinguished academics made a contribution to the book. Both books aim at giving a complete picture of the developments of the Hindustani community in Suriname. Leo Dalhuisen, Maurtis Hassankhan and Frans Steegh edited a book about the general history of Suriname in which sufficient attention is given to the Hindustani community. J.D. Speckmann also wrote two articles in which the Hindustani community is examined.

Primary sources which serve as a foundation for the second chapter are to be found in St. Aegten, a centre for heritage of Dutch monastic life, where the archives of the Congregation of the Most Holy Redeemer are hidden. Unfortunately the archives regarding the Catholic mission amongst Hindustani are limited to the years 1955-1963 and 1967-1968. Another useful archive for this chapter is in Nij-megen, namely the Catholic Centre for Documentation. In 1922, father W. Austermöller wrote two articles about the Catholic mission amongst Hindustani which reveal several aspects of the Catholic mission around the 1920’s.
 Moravian brother P.M. Legêne also wrote several books and articles about the mission amongst Hindustani. He was active in Suriname between 1914 and 1930.
 The two books written by father C.J.M. de Klerk provide valuable information for the period around the Second World War.
 Of course, the Catholic and Protestant mission have often been subject to research. Judith M. Brown and Robert Eric Frykenberg edited a book together about the clash between Christianity and Indian religious traditions. The book however focuses on the Indian Peninsula and not the diaspora.
 A methodological problem does however occur for the mission amongst Hindustani in Suriname because most literature has been written ‘from within’. Joop Vernooij has written abundantly about the Catholic mission in Suriname, but is a former missionary in Suriname. He is nevertheless highly regarded in academic circles he has not been afraid to criticize the mission in Suriname.
 Also, there were little sources available about the Catholic mission amongst Hindustani in Suriname. What little there was I have tried to incorporate here. Hans Ramsoedh, Anand Rewat, George J. Ashruf, all of Hindustani descent, also wrote about the Christian mission amongst Hindustani in Suriname.

For the third chapter Hans Ramsoedh’s dissertation about governor Kielstra and his rule between 1933 and 1944 is important.
 Ramsoedh however approached Kielstra from a different angle than I will do here. Kielstra has been accused of being anti-democratic, a prophet of Dutch imperialism and a dictator. Some authors have accused him of aggravating ethnic conflicts and further segregating the Surinamese society. His view on ethnicity and ethnic hierarchies however, has yet to be fully elucidated. In the years before he was appointed governor of Suriname, Kielstra published many pamphlets, articles etc. in which I hope to retrieve his views.
 In order to achieve this goal, his time in and view on the Dutch East Indies on which most of his ideas were founded are important. In establishing how the Dutch colonial administration acted in regard to the Hindustani community, the relation between the colonial administration and the Christian missions comes to the forefront as well. Furthermore, secondary literature on colonial policy, particularly regarding the Hindustani, is important for sufficiently answering the sub-question. J.D. Speckmann wrote an article about Dutch colonial policy regarding East Indians in Suriname. Ramsoedh also wrote about the assimilation policy in general. Further titles on which this chapter is grounded are mentioned during earlier chapters.

For the fourth chapter, most literature has already been mentioned for the preceding chapters. For the paragraph on Shrinivãsi, a book by Freek Bakker and an article by Joop Vernooij and Karel Steenbrink, in which the poetry of Shrinivãsi is highlighted, are important. The interviews took place during the course of June.
 Very little is written about the Chinese community in Suriname, which is central in the sixth chapter; G.C. Zijlmans and H.A. Enser wrote an overview of the Chinese community in Suriname in which they have tried to highlight every aspect and development. W.L. Man A Hing has also written several articles about the Chinese population.


Chapter 2 The Hindustani community in Suriname between 1873 and 1975

“Daily work and working conditions were more or less equal to slavery and so was housing as the indentured labourers usually moved into former slave houses.”

“From the successful group of Hindustani smallholders and wholesale dealers, a wealthier middle class developed and subsequently an intellectual elite emerged.”

“Because of the social and geographical isolation, the British Indian immigrants were forced to bridge the existing cultural and religious gaps between them. The different Hindu traditions creolized into a single ‘Surinamese’ one, which strengthened the ethnic identity of the population.”

In this first chapter a general outline is sketched of the development of the Hindustani community in Suriname within the temporal borders of this thesis. The development is important for understanding the other chapters and provides an economic, cultural, and political background for the thesis. The following question is central: which developments resulted in the large scale British Indian immigration to Suriname and how did the Hindustani community develop economically, culturally and politically between 1873 and 1975? The chapter aims at establishing the relevant historical context in order to answer the central question and is a short history of British Indian indentured immigrants who left their homeland in favour of Suriname and chose to stay. The question is answered from a Surinamese perspective; it’s certainly not a general discussion of British Indian indentured labour, but a short history of British Indian indentured labour and the progress of the Hindustani community in Suriname between 1873 and 1975. Central elements of this chapter are the developments which led to a large British Indian community in Suriname and the economic and demographic developments of the community. Also interesting are the changes their culture and religion went through, as is the emergence of political and ethnic consciousness within the Hindustani community. First, I will discuss why British Indian indentured labourers arrived in Suriname, after which the development of their economic and demographic position is examined. Subsequently, the cultural and political developments of the Hindustani community are discussed. 

§2.1 Dutch expansion to the West and slavery

In the European overseas expansion the Netherlands also managed to found colonies in the Caribbean. In the West Indies it was the West-Indische Compagnie (WIC) that was given a monopoly in 1621 over Dutch trade with the Americas and West Africa. Between 1624 and 1654 the WIC ruled the sugar-producing north-eastern part of Brazil. Although Dutch rule in Brazil lasted only three decades, it had a profound influence on the further development of the Caribbean. First of all, because of their positive experience with sugar plantations in Brazil, the Dutch started to grow sugar in other parts of the Caribbean too. Subsequently, the WIC became a prominent player in the slave trade. In total, The Netherlands were responsible for the shipment of an estimated 554.300 African slaves to the Americas, which accounts for 4.4% of the total Atlantic slave trade. In total, an estimated twelve million enslaved crossed the Atlantic.

The Dutch were not only active in slave trading, but also owned slave colonies, of which Suriname became the most important. During the Peace of Breda in 1667, settling the second Anglo-Dutch War, New Netherlands was traded for Suriname on the northern fringe of the South-American mainland. From then until the end of the slave trade, approximately 250.000 enslaved disembarked for Suriname. In 1808 slave trade was abolished, however not due to strong Dutch sentiments against slavery but because of the British pressure to do so. Nevertheless, illegal trade persisted until 1828. The subsequent road to the abolition
 of slavery was a long one. In 1844 the Dutch government acknowledged the inevitability of slave emancipation. Rumours about abolishing slavery also reached the plantations which fuelled nationwide rebellions in Suriname in 1848 and 1856-57.

In the end, it took the Dutch government eighteen years to complete an abolition plan and put into action. Important issues at stake were the monetary compensation to plantation owners, the revitalization of the sugar economy, and the possible migration of indentured labourers under government supervision. On the first of July 1863, slavery was abolished in Dutch colonies. Unfortunately for the Afro-Surinamese, they were not completely freed of the shackles of slavery: they were obliged to sign a ten year contract under State Supervision, which amongst other things involved contract work for an employer of their own choice. In doing so, the colonial government thought to provide a peaceful transition to free labour, it prepared the freed population for citizenship, and State Supervision guaranteed the planters supply of labour for the first period after slavery.

§2.2 Indentured labour in Suriname

Before going into the large scale immigration of indentured labourers in Suriname after 1863, it is first important to establish what exactly indentured labour was. Was it the same as contract labour with which it is often used interchangeably? There is a difference; contract labour involves all forms of work submitted to a certain amount of stipulations agreed to either verbally or by a written and signed contract. The concept of indentured labour however contained a formal written contract signed for an extended period of time. In Dutch colonies, these contracts usually lasted for three to five years. The most important characteristic of indentured labour was coercion. The penal sanction was the legal backbone of the system: it enforced strict control and discipline. The last feature of indentured labour was the level of government interference. Colonial authorities were for instance involved by providing the legal framework for this type of work. Colonial interference is best demonstrated by the Coolie Ordinance of 1880 which outlined the rights and restrictions of the indentured labourers with the penal sanction as its most far-reaching clause. The organization of the recruitment of indentured immigrants was based upon the idea that the labourers voluntarily signed a five-year contract. However, despite supervision, many people were deceived by recruiters.

Indentured labour is often called a new form of slavery. There are however both differences and similarities between slavery and indentured labour. A first difference is the degree of free will in migrating. Although doubts can be cast on the recruitment of indentured labourers in British India, the migrants usually opted for migration voluntarily. That slave migration was forced is beyond dispute. Further differences between slavery and indentured labour were the better economic position of the indentured labourer and the formal relation between indentured labourer and overseer. There were commonalities also, because slave labour and indentured labour had overlapped between 1853 and 1863 with the arrival of Chinese labourers. Daily work and working conditions were more or less equal so was housing as the indentured labourers usually moved into former slave houses. Just as slaves, indentured labourers were bound to their estate; they could only leave with permission of the overseer.
 

After 1863, the number of Creoles, the freed slaves, working on plantation declined rapidly. In 1873, 15.000 Creoles worked at plantations, in 1883 only 4.000 and in 1913 less than 500. Labour shortage meant an overall stagnating sugar export from the Caribbean. After the ten-year period of State Supervision, many freed slaves refused to work on the plantations. On top of that, the common opinion of plantation owners about the Creoles was also negative. They were considered unreliable, inconsistent, and too lazy to work. One very important consequence of the abolition and the refusal of Creoles to work on plantations was the need for a new cheap workforce on the plantations in the Caribbean. The immigration of a new workforce was thought to teach the Creoles the virtues of labour and discipline. Immigration was backed by those who considered agriculture, and particularly sugar plantations, to be the economic future of Suriname and only saviour of the colony.
 

Because of the type of work and low wages it soon became clear that the new workforce was to be found in densely populated and impoverished places. Considering the fact that the Netherlands ruled the huge and densely populated Java, a part of the Dutch East Indies, it may seem odd in hindsight that Java was not the primary source for indentured labourers for Suriname. The main reason was that the Dutch government envisioned Java as the suppliant for the other, more sparsely populated islands of the Dutch East Indies. Only from 1890 did Java become an important source for indentured labour. Already between 1853 and 1873, the Dutch government anticipated the abolishment of slavery by recruiting approximately 2.600 Chinese indentured labourers. Recruitment in China ended because the Dutch could not or refused to comply with the strict protocol of the British inspection regarding the transport of the indentured labourers.

Eventually, the void the Creoles left behind on the plantations was, as in other plantation colonies in the Caribbean, filled by indentured labour coming from mainly British India. It was the easiest and cheapest option for the Dutch government as the British and French already recruited and shipped British Indians in and from the subcontinent; the infrastructure was already there. The Dutch government initially refused the responsibility for the recruitment of indentured labourers and held that it was a planters’ task. The British government on the other hand was only willing to allow recruitment of British Indians for Suriname if it was under supervision of Dutch officials. In 1870 the Dutch government finally gave in to the planters’ pressure and signed a treaty with the British and were now responsible for indentured immigration coming from British India. Nevertheless the British government was ultimately responsible and tried to have a grip on size, direction and quality of the indentured immigration.
 

On 5 June 1873, the ship Lalla Rookh arrived in Suriname containing 399 indentured labourers from the Indian subcontinent. Although British Indians had already set foot in the Caribbean thirty-five years earlier in British Guyana, it was the first batch of British Indian indentured labourers in Suriname. In sum, 34.304 British Indians arrived in Suriname between 1873 and 1916.
 Of the 34.304 British Indians, 11.623 (33,9%) were repatriated, most of them reportedly due to homesickness. Some of the repatriates migrated to Suriname for the second time due to the cool reception by relatives and friends. They were either accused of religious impurity, or of returning home with too little money. Others had great difficulty with readjusting to the dominating caste system in India. In 1916 indentured migration from British India ended under pressure of British Indian nationalism led by Gandhi, despite Surinamese Hindustani pleads to continue migration to Suriname. The Hindustani were not the only group of indentured labourers in Suriname. As mentioned earlier, approximately 2.600 Chinese indentured labourers were shipped to Suriname between 1853 and 1873 and between 1890 and 1939, 32.962 Javanese indentured immigrants set foot on Surinamese ground of which 7.684 (23,3%) returned home.

§2.3 The economic progress of the Hindustani community

Now the development of the economic position the demographic progress of the Hindustani in Suriname is outlined after their first arrival in 1873. Sandew Hira distinguished four phases in the economic development of the Hindustani population, of which three fall within the temporal borders of this thesis. The phases are described shortly here, but should of course not be regarded as phases with rigid boundaries in which the whole community underwent the same development. The phases do however indicate what important changes the economic position of the Hindustani was subject to. The phases are:

· 1873-1916; indentured labour.

· 1916-1940; small-scale agriculture.

· 1940-1980; emergence of Hindustani capital.

· 1980-presence; large capital. The last phase is outside of the temporal borders of the thesis.

The first phase emphasizes the period of the arrival of British Indian indentured labourers. During this period 34.304 Hindustani arrived of which 11.623 repatriated to their homeland. Most of the Hindustani who opted for repatriation did so before 1895. It was this year the colonial government recognized that the British Indian presence was lasting and independent settlement for Hindustani, while preserving the right to return to India, was liberalized. After their contract expired the Hindustani labourer was allotted a small plot which wasn’t large enough to support a whole family. Therefore the Hindustani also had to offer their services to plantation owners as free labourers. The growing number of free labourers improved their economic position considerably, for instance because they were able to demand higher wages.

The second phase lasted from 1916 to 1940 and is typified by the rise of the Hindustani smallholder. Already during the first phase the number of independent smallholders had risen from 548 in 1895 to 5093 in 1913. Most of the smallholders were found in the district of Nickerie in the north-west of Suriname and cultivated rice quite successfully. Landownership amongst Hindustani grew rapidly. In 1911 the amount of land possessed by Hindustani had more than doubled since 1903. Likewise, in 1900 90% of agricultural production was in the hands of large plantations and 10% in those of the smallholders. In 1940 the tables had turned; the smallholders were responsible for 90% and the large estates for 10% of agricultural production. Essential for improving the economic position of the Hindustani was ironically the food shortage which occurred during the First World War. Due to the food shortage the government stimulated rice cultivation in which the Hindustani were particularly active. Whilst agriculture flourished, their share in trade, business and entrepreneurship also increased, as did their number of artisans. Despite the improvement of their economic position, a large part of the Hindustani population possessed a low social status and was looked down upon by both the white elite and the Creole population.

These developments led to the accumulation of Hindustani capital which characterizes the third phase which lasted from 1940 until 1980. As mentioned before, Hindustani were very successful in the cultivation of rice. Especially wholesale dealers and exporters profited from rice cultivation. Most of them were Hindustani as well and from this group a wealthier middle class emerged. Their social position improved and they were able to send their children, mostly sons, to school. Consequently, a Hindustani intellectual elite emerged. In agriculture the smallholders were increasingly eclipsed by large power-driven agricultural companies. However, the Hindustani also became active in other sectors: in civil service, mining industry, entrepreneurship, construction etc. Another consequence of the disappearance of Hindustani smallholders was urbanization. In 1921 only 11% of all Hindustani lived in Paramaribo. In 1964 this number had increased to 32%. All these developments led to a process of acculturation and emancipation of the Hindustani. Remarkably, a relatively large portion of those who moved to Paramaribo was Muslim. This was a resemblance with India, where relatively many Muslims opted for urbanization, resulting from their difficult minority position in rural areas. Overall, the importance and social status of the Hindustani in Suriname grew. In the years between 1895 and 1940 the Creole population increased from 50.288 to 68.006 but decreased from 75% to 48% in relative numbers. The Hindustani population only grew larger, which strengthened their position in Surinamese society particularly after the Second World War (see table 2.1).

Table 2.1 Hindustani population in Suriname 1895-1940 

	Year
	Surinamese population
	Hindustani population
	Percentage Hindustani
	Percentage living in Paramaribo

	1863
	51,436
	0
	-
	-

	1880
	52,476
	± 4.000
	± 7.6%
	-

	1896
	66.959
	16.004
	24%
	-

	1906
	78.124
	18.944 (1905)
	24%
	-

	1922
	93.762
	26.084
	27.8%
	11% (1921)

	1929
	114.516
	30.933
	27.0%
	-

	1935
	129.672
	36.331
	28.0%
	-

	1940
	142.225
	42.538
	29.9%
	-

	1950
	178.078
	62.570
	35.1%
	28%

	1964
	300.439
	116.407
	38.8%
	32%

	1971
	355.690
	142.450
	40%
	-


Source: H.E. Lamur, The demographic evolution of Surinam 1920-1970 (Den Haag 1973) 136-137; Rosemarijn Hoefte, In Place of Slavery. A Social History of British Indian and Javanese Laborers in Suriname (Gainesville 1998) 79; ‘Population figures from the Colonial Reports (Koloniale Verslagen) from the Dutch East Indies, Suriname, Aruba, Bonaire, Curacao, Saba, St. Eustatius and St. Maarten 1850-1930’ (2008).

§2.4 The emergence of a Surinamese Hindustani culture

Hindustani culture in Suriname certainly wasn’t a blueprint of how it had been in India. It was an immigrant culture characterized by creolization and acculturation, in stead of assimilation or marginalization. The changes that Hindustani culture had gone through were also noticed by Catholic father C.J.M. de Klerk in 1951 and by H.J. Bavinck who wrote an analysis of Hindu culture in Suriname in 1960. According to Bavinck, Hindu culture in Suriname was significantly different from contemporary Indian culture, exemplified by the disappearance of the caste system. Essential for its development was the higher living standards of most Hindustani in Suriname compared to large parts of the Indian population.

Amongst the group of Hindustani which chose to stay in Suriname, there existed a great variation in language, cultural, social, religious and economic backgrounds. A little under 80% percent of the British Indians adhered to Hinduism, while around 20% was Muslim. Several variations of the Hindu religion reached Suriname. Because of the social and geographical isolation the British Indian immigrants ended up in, they were forced to bridge the existing cultural and religious gaps between them. Therefore the different variations of Hinduism creolized into a single ‘Surinamese Hindu culture’. The clearest examples of the emergence of a specific Surinamese Hindustani culture are the forging of a new language, Sarnámi, and the appearance of a distinct Surinamese Hindu religion.

Sarnámi is a grammatical mixture of several Indian languages. The different languages were related to each other in India but with increasing geographical distance the intelligibility decreased. This is quite different from Indian migrants in for example Guyana and Trinidad where the English language was soon adopted. A reason for this separate development might be different educational and cultural policies of the Dutch and British colonial administration. In the British colonies, the superiority of British language and civilization was emphasized. In Suriname this was not the case and in some periods the instruction in Hindi languages was even encouraged. Also, the ethnic composition of the British Indian immigrants in the British West Indies was much more diverse than that of the immigrants in Suriname. Therefore they had to find a common language which became English. In Suriname, the Muslims also brought their own language: Urdu, which was intelligible for Hindus as well. Hindus and Muslims also shared a common language, similar to both Sarnámi and Urdu, called Hindustani. As time passed, Dutch became more and more important as it was the official language of Suriname and was a symbol of upward social mobility. Even the Creole language Sranan Tongo was spoken by many Hindustani as it was the Lingua Franca of Suriname.

In the first decades after the first arrival of British Indians, a single Surinamese Hindu religion came into being. It not only differed from Hinduism in British India but also from Hinduism in other Caribbean colonies, due to the initial cultural isolation of Suriname which was one of the few Dutch colonies in a region largely dominated by the British and French. A defining characteristic of Surinamese Hinduism was the end of the caste system as it existed in British India. It did not disappear altogether as father De Klerk claimed in 1953, and many others thereafter.
 Its change was necessary because it was demographically impossible for the castes to reproduce themselves. Furthermore, economic differences between the different castes disappeared in Suriname; everyone was an indentured labourer on a plantation. Instead a creolized, Surinamese caste system emerged, of which a defining characteristic was that a single Indian caste was forged, which excluded other ethnic groups as much as possible but included Hindustani Muslims. Ethnic affiliation was thus more important than religious affiliation. The caste of the Brahmans, the Hindu priests who possessed the sacred knowledge of the Vedas (the oldest and most sacred books), also prolonged its existence. They retained their special status by monopolizing ritual expertise and sacred religious knowledge. Therefore, they have been vital in preserving Hindu culture and traditions. The so called untouchables, who were excluded in the caste system in British India, also formed a separate group in Suriname. In Suriname they became known as camárs.

Eventually, the isolation of Surinamese Hinduism was broken and challenged from the outside. In 1912, the first missionary of Arya Samaj, a reformist Hindu sect, reached Suriname after he had been expelled from British Guyana and challenged the power of the Brahmans and elements of popular Surinamese Hinduism. Arya Samaj was thus not only active in Suriname but was influential in the entire Caribbean and other parts of the Indian diaspora. The reformists considered the Vedas as the only source of knowledge and rejected the power of the Brahmans, and practices such as idolatry, child marriage and widow-burning. The orthodox on their part claimed a special position within Hinduism for the Brahmans because of their monopoly in ritual functions. In 1929 the role of the Brahmans was institutionalized in Suriname by the orthodox, who remained the majority. From then on, the Brahmans were the official authority on doctrine and ritual and thus resisted the reformism propagated by the Arya Samaj. Nevertheless, Arya Samaj is held responsible for a cultural renaissance within Hinduism and increasing ethnic consciousness amongst Hindus.

Islamic Hindustani is Suriname formed a more homogenous group. For instance, there never was any clash between Sunnis and Shiites in Suriname. However, over the course of time the Muslim community was also split up in an orthodox and reformist camp, the Ahmadiyyas. The Ahmadiyya movement originated in India in nineteenth century and it claims to be more liberal than traditional Islam. The orthodox now consists of 70%, whilst the reformist holds 30% of the Hindustani Muslim community. As mentioned earlier, ethnic affiliation prevailed over religious affiliation. Therefore the British Indian and Javanese Islamic communities never merged into one Surinamese Islam. A remarkable difference was the eastward oriented mosques of the British Indians and the westward oriented ones of the Javanese. Generally, British Indian Muslims were more westernized than their Javanese counterparts. Many traditions which were brought from the Indian subcontinent survived in Suriname, such as the wearing of traditional costumes and the wedding ceremony and celebration.

During and after the Second World War, the Hindustani became more liable to adaptation. World War II intensified employment in particular in Paramaribo which resulted in a large scale urbanisation of the Hindustani community. Conscription into a so called ‘citizen militia’, also stimulated interethnic contact, particularly with the dominating Creole community. The ongoing adaptation in the years after 1940 is demonstrated by three aspects. First of all, professional ambition of the Hindustani youth extended further than a career in agriculture. Secondly, family structures were changing within the Hindustani community. Arranged marriages were opposed more vehemently by Hindustani youth and the joint-family relations, where several generations live together in one house became less popular. Lastly, the consumption pattern of the Hindustani changed significantly.

§2.5 Hindustani ethnic and political consciousness

In the first decades of the twentieth century ethnic consciousness grew amongst the Hindustani community. This is most clearly seen in the foundation of the Surinaamsche Immigranten Vereniging, the Surinamese Immigration Association, in 1910. Twelve years later the Surinaamsche Immigranten Vereniging was renamed into Bharat Oeday (The Rise of Hindustan). Both the name and the use of the Hindi language indicate the growth of ethnic consciousness in the beginning of the twentieth century. The association strongly opposed the use of the word Cooly (Chinese for ‘hard labour’) which Creoles and Europeans often used to signify the Hindustani and even opposed the use of the word ‘immigrant’, with its connotation of ‘outsiders’. The association also promoted assimilation at an instrumental level whilst preserving their cultural identity. In 1911 the union Vrijheid en Recht (Freedom and Justice) was founded. The union promoted protection, brotherhood, and integration of Hindustani immigrants in Suriname. At the same time however, Arya Samaj published anti-European, nationalist, and anti-Christian literature that increased in volume as ethnic consciousness grew stronger.

Political consciousness particularly increased after 1930 in which year the first Hindustani was appointed member of the Koloniale Staten (Colonial Estates). Remarkably, appointed member of the States and the first Hindustani lawyer, C.R. Biswamitre was a Catholic. A few years before, in 1927, all Surinamese born Hindustani had been granted Dutch citizenship and the Dutch government decided that they should also be represented politically. Before that time, the Hindustani were British subjects and protected by the British consul. In the fourth chapter I will elaborate on this further. The Colonial Estates were an elected representative institution erected in 1866 which gave the colonists in Suriname a voice in political matters. It thus took a further sixty years before the Hindustani were given a voice in political matters. The Colonial Estates consisted of thirteen members of whom four were appointed by the governor. The four had the task to protect and promote the interests of their ethnic community. The Estates had the formal power to approve or reject laws proposed by the governor. Nevertheless, actual power was still in the hands of the Dutch government and the governor of Suriname. Only in 1948 was universal suffrage introduced in Suriname.

In 1946 a Hindustani Muslim, Asgar Karamat Ali, was the first to found a political party in Suriname; a clear sign of the emancipation and adaptation of the Hindustani to Surinamese society. It was soon followed by both a Catholic and a Protestant party founded by Creoles, two other Hindustani and two Javanese political parties. All parties were founded in order to protect ethnic interests. As in The Netherlands, the Surinamese society and politics became segregated and organized along ethnic-religious lines. Ethnic affiliation proved to be more important than a common religion. Muslim Hindustani and Javanese never cooperated in a single party. Political parties were based on ethnic identification in stead of ideological grounds. Hence, the formation of political parties led to an intensification of the segmented Surinamese society. In 1949 the three Hindustani parties joined together and founded the Verenigde Hindostaanse Partij (VHP), the United Hindustani Party. The VHP, led by Jagernath Lachmon fought hard for a more fair electoral system and eventually succeeded. After 1949 the electoral system changed several times in favour of the Hindustani and Javanese parties. The Hindustani population continued to grow and as a result the political and ethnic position of the Hindustani strengthened. In the beginning of the 1970’s Lachmon and the VHP vehemently opposed Surinamese independence because they feared that Suriname would be dominated by the Creoles. Nevertheless, in 1975 Suriname gained full independence, which was followed by an exodus to the Netherlands in which all ethnic groups were represented.

§2.6 Conclusion

After the abolition of slavery in the Dutch Colonies in 1863, the need for cheap labour was filled by indentured labour coming mainly from British India. In total, 34.304 British Indians arrived in Suriname between 1873 and 1916, of which 11.623 (33,9%) returned to their homeland. In 1916 indentured migration from British India ended under pressure of Indian nationalism. This period of indentured labour is the first phase of the economic development of the Hindustani population, which according to Sandew Hira consists of four phases. The second phase lasted from 1916 to 1940 and is typified by the rise of the Hindustani smallholder. In 1940, the smallholders were responsible for 90% of agricultural production and landownership amongst Hindustani grew rapidly during this period. These developments led to the accumulation of Hindustani capital which distinguishes the third phase which lasted from 1940 until 1980. Particularly the wholesale traders and exporters profited from rice cultivation. Most of them were Hindustani as well and out of this group a wealthier middle class emerged. The improved social and economic position of a part of the Hindustani community made it possible for them to send their children to school and thus seek a career outside agriculture. Consequently, a Hindustani intellectual elite originated, which expressed itself in for instance political participation. Overall, the economic and demographic position of the Hindustani improved significantly, particularly after 1940. These developments clearly strengthened their position in Surinamese society and against both the Christian missions and the colonial government. The consequences of these developments are explored in the following chapters. 

Amongst the group of Hindustani which settled in Suriname, there existed a great variation in language, cultural, social, religious and economic backgrounds. A little less than 80% percent of the British Indians was Hindu, while around 20% was Muslim. Several Hindu traditions variations reached Suriname. The different traditions creolized into a single unique ‘Surinamese’ Hindu culture in the first decades after 1873. This process was facilitated by the isolated position of Suriname in the Caribbean. The clearest examples of the emergence of a specific Surinamese Hindu culture were the forging of a new language, Sarnámi, and the emergence of a specific Surinamese Hindu religion. A defining characteristic which differed from ‘Indian’ Hinduism was the demise of the caste system. Instead a single ethnic caste was forged, which excluded other ethnic groups as much as possible but included Hindustani Muslims. Ethnic affiliation was thus more important than religious affiliation as later demonstrated by the development of the political life in Suriname. After 1912, the relatively isolated position of Hindus in Suriname was ended by the coming of the reformist movement Arya Samaj, which influenced Hinduism in other parts of the Caribbean as well. The growing importance of the Hindustani community in Suriname and the increasing urbanization after 1940 also meant that particularly Hinduism became more visible in Suriname as a whole and Paramaribo in particular. It is interesting to see how the Christian Churches coped with these developments as they of course desired to turn Suriname into a Christian society. This is one of the subjects which is expounded in the next chapter. 

In the first decades of the twentieth century ethnic consciousness grew amongst the Hindustani community, most clearly pronounced by the foundation of the Surinamese Immigration Association in 1910, later renamed into Bharat Oeday (The Rise of Hindustan). Political consciousness particularly increased after 1930 when the first Hindustani was appointed member of the Colonial Estates. A few years before, in 1927, all Surinamese born Hindustani had been granted Dutch citizenship and the Dutch government decided that they should also be represented politically in the Colonial Estates. In 1946, a Hindustani was the first to found a political party in Suriname. In 1949 the three Hindustani parties joined together to form the Verenigde Hindostaanse Partij (VHP), the United Hindustani Party. Of course, with the approaching independence after the Second World War, the Hindustani had to stand up for themselves, as they could no longer rely on the colonial government to protect them once independence had been declared. The VHP, led by Jagernath Lachmon fought hard for a more fair electoral system and eventually succeeded. The relationship between the Hindustani community and the colonial administration and its implications for the preservation of Hindustani cultural traditions are expounded further in the fourth chapter, as are the developments after declaring the legal independence of Suriname after 1954.
The developments presented in this chapter clearly demonstrate that the Hindustani community gradually became a dominating segment in Surinamese society, in particular after the Second World War. It seems inevitable that the period after 1945 brought about significant changes for the Hindustani in almost every aspect. After having expounded the role of the Christian mission and the colonial government in next two chapters, it will be interesting to see how the Hindustani community itself dealt with becoming an important part of Surinamese society, but also what happened to their cultural traditions in the light of on the one hand their ongoing adaptation to Surinamese society after 1940, but on the other hand their growing ethnic consciousness and appreciation of their cultural heritage. The developments from the Hindustani perspective are explored further in the fifth chapter. 

In the next chapter I highlight the Christian mission amongst the Hindustani in Suriname. When asking the question why a majority of the Hindustani community was able to preserve its cultural and religious traditions, it is essential to have a look at the missionaries of the dominant religion of Suriname and how they dealt with the arrival of a new and unknown population and the growing importance of the Hindustani and particularly Hinduism in Surinamese society.

Chapter 3 The Christian mission amongst Hindustani in Suriname

“All religious contact between Catholics and non-Catholics is absolutely prohibited.”

Monseigneur Schaap. 1880
“His (i.e. Hindustani) idea of God is uncertain and vague. Even vaguer is his sense of duty and with that is expressed how high we should regard his moral standards.”

Father W. Austermöller, 1922
“Suriname needs a population which produces and reproduces itself within close-knit family relations. Well then, with the immigration of the Hindustani, Suriname has received what it craved for.”

Father C.J.M. De Klerk, 1951

By discussing the most important developments of the Hindustani community in Suriname in the previous chapter, the historical framework for the thesis has been outlined. In this chapter I will explore why the Hindustani were not converted to the dominant religion in Suriname, by answering the following sub-question: Which role played the Christian mission, and in particular the Catholic mission, in Suriname between 1866 and 1975 and how did the mission develop amongst Hindustani from the converters’ perspective? In this chapter the focus is on the progress of the Catholic mission in Suriname amongst the Hindustani community. Interesting is also the role of the Catholic mission and missionaries in Suriname and the way the missionaries perceived the Hindustani and their cultural traditions. Evenly important are the expectations with which the Catholic fathers set out their missionary work and the mission methods they deployed in order to convert the Hindustani. The question whether the missionaries were in any way successful, is also answered.

In the first paragraph I will examine the idea behind​- and the importance of conversion in Suriname and briefly deal with the Catholic mission there until 1873. After that the development of the Catholic mission amongst the Hindustani community in the period from 1873 until the 1960’s is expounded. The periodization applied here is as followed: the first period between 1873 and 1904 is marked by the confrontation of the Catholic Church with a new and unknown population, namely the Hindustani. The second period stretches out between 1904 and 1940. It is the most extensive paragraph due to the abundance of sources which were available for this period and because it is the period in which the mission amongst Hindustani was systemized and the two most important mission methods were developed. The third period deals with the years between 1940 and 1958 and is characterized by a more open character of the Catholic mission and growing cooperation between the Christian Churches in order to resist the growing importance of Hinduism and Islam in Suriname. The period which commenced after 1958 is marked by the end of the mission in Suriname. Of course, these periods are not static units with impermeable borders. Some mission methods persisted for several periods and the view on Hindustani didn’t necessarily change from one period to another. Moreover, there is the possibility that a view changed within a certain period. The timeframes thus function as a framework for this coming chapter and structure the period between 1873 and the 1960’s.

Before answering the actual sub-question it is first necessary to clarify a number of aspects. First of all, in Suriname there were several Christian missions active simultaneously which worked separately from-, if not competed with each other. The two most important ones were the mission of the Moravian Brotherhood and that of the Catholic Church. Here, I will mostly refer to the Catholic mission as it was the most successful Christian mission amongst Hindustani. However, I will also refer to sources and literature regarding the Moravian mission as a valuable addition. Secondly, when investigating conversion amongst the Hindustani community, the main focus is on the Hindus as they were by far the largest religious population arriving in Suriname. Therefore a large part of the literature and sources and thus this chapter deal with the Hindu community. Nonetheless, whenever possible, attention will also be directed at the Islamic Hindustani.
§3.1 The Catholic mission in Suriname: the beginnings

Before 1817, spiritual care was the main concern of the Catholic Church in Suriname. Conversion only started after 1817 on plantations which they were allowed to enter by the owners. The assumption behind conversion was clear: Catholicism was the sole truth and its gospel had to be spread worldwide. When slavery was abolished, conversion became important for a second reason. Conversion to Christianity was one way to civilize the so called ‘cultureless’ masses during the ten years of State Supervision, which, amongst other reasons as well, had been established in order to train the former enslaved for the responsibilities of free citizenship after 1863. Clearly, the work of the Christian Churches was essential in this process. The governor of Suriname and the minister of Colonial Affairs in the Netherlands regarded conversion as an important step for assimilating into Dutch culture.

The missionaries wanted to slowly integrate the Creoles, and later the different ethnic groups in Suriname into a single Christian community. Although they openly claimed that they converted in order to elevate or civilize the people of Suriname, the foremost goal was to make as many converts as possible. Even after 1958, the Catholic fathers still spoke of elevating the Hindustani community. As will become clear several times during this chapter, the missionaries equated conversion to Christianity with the civilization or elevation of a people. This idea was strongly grounded in European discourses of inequality as set forth in the theoretical framework in the introduction. Of course, civilizing a people was a much more altruistic word, than speaking of making converts, which pointed more towards an act of self-interest. In any case, it’s clear that the missionary activities strengthened the assimilation policy of the Dutch colonial administration, which prevailed after 1863 and strived for a homogenous society, founded on Dutch culture, language, and legislation.

The history of the Catholic Church in Suriname took however off almost 200 years earlier. Already in 1683, the Congregatio de Propaganda Fide, the congregation which was responsible for all the missionary work worldwide, appointed three Franciscan brothers in order to aid the Catholic community in Suriname. Their presence in Suriname was illegal as Catholics weren’t officially allowed to reside there due to the troubled relationship between the Catholic Church and the Dutch government. The difficult relationship had its background in the Netherlands, where the official religion was that of the Dutch Reformed Church, and would remain troubled far into the twentieth century. The Dutch reformed Church was also active in Suriname, although it did not display missionary activities. Just as the Lutheran Church, it was the religion of the Surinamese elite. Within three years, all brothers had already passed away. The next hundred years, the Catholic mission was at a standstill. After 1786 Catholic missionaries were again sent to Suriname but their work was still heavily restricted by the colonial administration. Only after 1817 did the Catholic mission experience some freedom in Suriname and after 1856 the Catholic Church was officially allowed to convert slaves as plantation owners were obliged to admit all Christian missionaries. They concentrated on Paramaribo and the district of Coronie. The mortality rate remained high and until 1866 there were at most only five active Catholic missionaries working in Suriname. The Moravian Brotherhood found themselves in a much stronger position than the Catholics, because they had already been actively converting slaves and maroons since the middle of the eighteenth century. In 1863, when slavery was abolished, the Moravian Church consisted of almost 28.000 members, whilst the Catholic Church had roughly 12.000 (see table 3.1).

Table 3.1 The development of the Catholic population in Suriname

	Year
	Population Suriname
	Total Catholics

	1863
	50.000
	12.000

	1888
	66.365
	13.298

	1906
	81.273
	15.529

	1926
	105.811
	24.971

	1946
	160.709
	34.502

	1964
	324.211
	71.166

	1980
	354.860
	80.922


Sources: H.E. Lamur, The demographic evolution of Surinam 1920-1970 (Den Haag 1973) 136-137; Joop Vernooij, De Rooms-Katholieke Gemeente in Suriname: handboek van de geschiedenis van de Rooms-Katholieke kerk in Suriname (Paramaribo 1998) 152; Ramsoedh, ‘Hindoeïsme en islam in het Caribisch gebied en in Nederland’, 42; Freek L. Bakker, Hindoes in een creoolse wereld (Zoetermeer 1999) 15-16; Jan M.W. Schalkwijk, Een eeuw Hindoestaanse zending. De Hindoestaanse Broedergemeente in Suriname 1901-2001 (Paramaribo 2001).

§3.2 1873-1904: Confronting a new and unknown population 

In 1866, The Congregation of the Most Holy Redeemer had taken over the Catholic mission in Suriname. The takeover didn’t necessarily lead to a more successful mission. In 1888 there were only 13.298 Catholics in Suriname compared to the 12.000 in 1863. It was a result of the fact that most enslaved had already been converted before emancipation and conversions amongst Maroons, indigenous peoples and the Hindustani were minimal. During the first period the Catholic community claimed to possess the only religious truth and there was little respect and tolerance towards other religions or ideologies whether it was Hinduism, Islam, Protestantism, communism or rationalism. According to the Catholics, there existed large differences between Catholicism and other religions which were certainly not equally virtuous as Catholicism and solely the civilization brought along by the Catholic Church could raise people from poverty and unhappiness. Hence, the Catholic fathers performed their duty with a sense of superiority towards dissenters
. 
The Hindustani were clearly also approached with feelings of superiority by the Catholic fathers and stereotyping them wasn’t uncommon; Hindustani were often seen as idolaters and considered to be very materialistic. Moreover, in the course of the first period the Catholic community acknowledged the significance of education, and more specifically a Catholic education, because without it, Surinamese children would be lost in the corrupted Surinamese society. Given the aforementioned beliefs, it’s not unsurprising that these first decades were marked by confrontation with the Hindustani who brought along their cultural and religious traditions from India.

The first period was marked by incidental baptism. Already in 1872 several Hindustani were baptized. They had however not arrived from India but from nearby Caribbean islands to work on Surinamese plantations. Conversion amongst newly arrived Hindustani from British India started immediately in 1873 in Paramaribo and on the plantation Killenstein. Hindustani were randomly baptized on several plantations and here and there religious education commenced. The focus was however on the Creole community. The fathers soon realized the difficulty of converting Hindustani and some of the missionaries learned Hindi and used religious literature from British-India. Nonetheless, the Catholic mission amongst Hindustani remained disorganized until after the turn of the century. The most important method for converting dissenters in the years between 1873 and 1904 was the direct mission method. The method involved direct confrontations with other religions, for instance by preaching, visits at home by missionaries, and the spreading of Christian literature also in Hindi as Dutch and Latin clearly were unknown languages to the Hindustani. The direct method clearly stemmed from the idea that Catholicism was superior compared to other religions or ideologies. Familiarizing dissidents with the doctrine of Catholicism was believed to be enough to persuade others to convert.

Despite the initial complications, expectations for conversion amongst Hindus, who the missionaries mainly referred to, were high. The Christian missionaries expected that the chances for the survival of Hinduism were very low for two reasons. First of all, the caste system was untenable in Suriname and secondly, the religious climate was much less inspiring in their new surroundings than in India. By the inspiring religious climate the missionaries meant the religious mass meetings, the many sanctuaries, holy rivers, temples, statues, places of pilgrimage, feast days, spiritual leaders, etc. in British India. Suriname of course lacked all this. P.M. Legêne, a Moravian Brother who was active in Suriname between 1914 and 1930, added a further reason why converting Hindus was a realistic venture. He claimed that once Hindus had left India and crossed the kala pani (=black water, i.e. the ocean) they left behind their religion and were labelled outcasts by Hindu leaders who stayed behind. Some of the indentured labourers who left for Suriname indeed left behind Hinduism literally by sacrificing religious paraphernalia to the holy river Ganges, some while laughing out loud. Despite the initial optimism and although the Catholic fathers and Legêne  were to some extent right that the caste system disappeared and that the religious climate was not very stimulating in Suriname, converting Hindus to Christianity proved to be very difficult.

§3.3 1904-1940 Systemizing the mission: the categorical approach and the indirect mission method as new methods for conversion 

The second period stretches out between 1904 and 1940 and is the period in which the mission amongst Hindustani was systemized. Membership increased and through education the Catholic community rooted firmer in society. Throughout the period, the rock-solid belief in the superiority of the Catholic doctrine persisted. The preaching in Surinamese Catholic churches was partially directed at proving other Christian communities wrong and the view on other religions such as Hinduism and Islam remained largely negative. When in 1914 a new Catholic school for Hindustani children was opened, one of the fathers spoke of an institution for civilizing and Christianizing the Hindustani. As stated earlier, civilizing and Christianizing were the same in the eyes of the missionaries. According to the missionaries, the Hindustani should be instilled with European values and the Dutch language and further develop the virtuous characteristics they already possessed. Towards the end of the period, it became clear that most of those who were converted to Christianity held on to their former religion and traditions and regarded Catholicism more or less as a side dish or as an institution which was useful as it provided upward social mobility.

Until 1895, the British Indian immigrants were seen as a temporary workforce by the administration and the missionaries and there was thus little need to assimilate and convert them. After 1895, they were regarded as permanent settlers by both the colonial administration and the missionaries. It took nevertheless more than ten years before the mission amongst the Hindustani was systemized. In 1904 father Luijkx took charge of the Catholic mission. In his first three years he continued the random baptism of Hindustani but soon realized this was not the best way to proceed. Consequently, Luijkx systemized the Catholic mission amongst the Hindustani in order to stimulate conversion to Christianity and did so together with three British Indian catechists. One result of Luijkx’ experiences, was the introduction of the categorical approach in 1907 which prevailed until the 1960’s.

The categorical approach was the most important mission method which came into being in the second period. The assumption behind it was that each ethnic group demanded a different approach. It showed that the fathers acknowledged that Christianity was not the sole truth for everyone and that dissidents would have to be convinced in different ways. Therefore they employed a different approach for each ethnic group which resulted in several concessions in order to overcome resistance and make Christianity more appealing. For instance by using Hindi names for church institutions, such as the Rajpur boarding school, which was opened in 1911 and would the next few decades function as the centre of the Catholic mission. The direct method of the first three decades had not allowed such a culture-specific approach. The proposition that this approach has strengthened the growth of the strongly segregated Surinamese society is therefore plausible. At the same time, this approach was also influenced by the then already pillarizing Surinamese society.

The categorical approach was a result of the liberal stance of the Christian mission in Suriname, which was a typical Dutch characteristic when compared to other Caribbean colonies. In the British colonies of Trinidad and British Guyana, respectively nineteen and six percent of the Hindustani community converted to Christianity compared to three percent in Suriname. In British Guyana and Trinidad, the Presbyterian mission were given a monopoly in converting heathens and employed a much more aggressive and dogmatic approach; the Presbyterians considered the Hindustani to be a barbaric people for whom the English language and culture were indispensable assets in becoming a civilized people. Nevertheless six and nineteen percent are low numbers; a large majority remained faithful to their own religion. In addition, the categorical approach also fitted the conditions in which the missionaries had to work as the different ethnic groups generally lived and worked isolated form each other.

With the introduction of the categorical approach, the direct mission method lost ground and the indirect method was increasingly employed. The indirect method acknowledged that Hindustani had an own believe system different than Catholicism, be it Hinduism or Islam, and that they should be persuaded to convert to Catholicism by slowly immersing them in the religion, through for instance offering education at Catholic schools. In 1910, Luijkx opened the first Catholic school solely for Hindustani children. Following the conclusion that education was essential to Surinamese children, nineteen Catholic schools for Hindustani children only were opened in the years between 1910 and 1931. This approach also allowed the Hindustani to retain some elements of their own culture. Goodwill’, as the missionaries called it, was the keyword of the indirect method. Fostering goodwill was done by giving material and financial support, building of Catholic schools in areas dominated by Hindustani and offering education, medical care, social work amongst​- and creating employment for the impoverished and thereby demonstrating all the good things Christianity had to offer.

The categorical approach, with its liberal, multicultural stance towards other religions, in itself also fostered goodwill. Therefore, the indirect mission method fitted the categorical approach much better than the direct method. The indirect method focused on children in particular, which seemed odd in the eyes of the Hindustani, given their hierarchical family structure. So, although the categorical approach was more multicultural, the indirect mission was not in every aspect. In the Status Missionis Surinamensis of 1919 and 1947, respectively 18 and 23 adults and 89 and 125 children were baptized. In the 1950’s the ‘failure’ of focussing on the younger generation was acknowledged. More attention should be directed at adults in order to create a strong and appealing Catholic Hindustani community which would convince other Hindustani to convert as well. Nevertheless, in 1963 only 5 adults were baptized and no less than 197 children. Of course, these numbers are tied up with admission to orphanages and schools.

In 1927 the indirect method, and in particular attracting Hindustani children to Catholic schools, was contested by Arya Samaj and Bharat Oeday. They opposed building Catholic schools in areas populated by Hindustani and pressured the colonial administration to build public schools. The government was willing to cooperate but lacked the funds to do so. The campaign also focussed on convincing parents to withdraw their children from Catholic schools. In the end more than 600 children left and went to visit public schools.

The view of the Catholic missionaries on the mission and the Hindustani in the second period can be retrieved from two articles written in 1922 by father W. Austermöller in Onze Missiën in Oost en West-Indie, a magazine dedicated to the Dutch mission throughout the overseas colonies. Some ten years before, Austermöller had taken charge of the mission after Luijkx. Clearly, it’s Austermöller's view, and not by definition that of all missionaries. Nevertheless, he was the leader of the mission, which makes his view relevant. It is important to note that Austermöller speaks of Hindus only in his articles. His opinion about Hindustani Muslims remains unclear.

Austermöller claimed there was no place in the world where so many different races lived together as in Suriname. All these races had their own peculiar habits and views, which influenced each other negatively. The best way to proceed was to separate the different races and approach them in their own specific way. Hence, Austermöller confirmed the categorical approach introduced by father Luijkx fifteen years earlier. His view on Hindus was quite negative. He was nonetheless convinced that every ethnic group in Suriname, and thus also the Hindustani, should be encouraged to preserve some elements of their identity. His relative tolerant stance was confined to the use of Hindi language and the preservation of certain non-European traditions. Incorporating elements of Hinduism or Islam in Catholicism was out of the question. It was clear to Austermöller that Europeans, and more specific Christians, were at a higher stage of civilization. By taking over the right elements of the Christian community the Hindustani would be able to climb the ‘stairway to civilization’ as well. Here we see that civilizing was nothing more than a big word for Christianizing or conversion.

According to Austermöller, the religiously and socially well organized Surinamese society offered the right environment in which the British Indians could develop and eventually reach higher levels of civilization. He however claimed that, due to their geographical isolation, Hindus lived in “a poisoned, messed up environment”, which made conversion nearly impossible. The chaotic polytheism of Hinduism made it impossible for Hindus to attach value to different things in live. Their idea of God was vague and therefore their sense of duty and moral standards were low. The Moravian Brotherhood also complained about the low moral found amongst the British Indians, particularly demonstrated by alcohol​- and drug abuse and malfunctioning family life. However, there were positive aspects as well. Their work ethic and thrift were commended. Thrift was a characteristic which was often connected to Hindustani, which is remarkable, because initially they were considered to be materialistic.

Despite the laborious task of converting Hindus, the initial optimism still dominated the opinion of the Catholic missionaries in 1922. Austermöller’s goal was clear: he wanted to turn Hindustani into right-minded, Dutch people through Catholic education before other religions or ideologies would ‘steal’ their minds. If the Catholic missionaries failed, others would turn them into rational, foolish, stubborn, and semi-Dutch individuals. Very important to Austermöller was that everyone should at least acknowledge that there was only one God, no matter what name they gave him. Moreover, everyone should be allowed to appeal to God in his or her own way. Converting Hindus in Suriname was in any case easier than in British India, according to Austermöller. First of all, he connected the demise of the caste system to the eventual disappearance of Hinduism in Suriname. In British India, the caste system had proven to be the biggest obstruction for conversion to Christianity. Secondly, because Christianity was the dominating religion in Suriname, as opposed to British India itself where Christianity was a minority religion, the immigrants were automatically influenced by its doctrine and Austermöller expected them to look up to its followers, in particular the Creoles. That quite the opposite was true, becomes clear in the fifth chapter.

Conversion thus remained a difficult process (see table 3.2) and Austermöller was very outspoken about why that was so. The biggest obstruction for conversion was growing rationalism amongst Hindustani, which was a result of Hindus striving to reach the same stage of civilization, by taking over certain elements of European civilization of their own choice. This however led to problems, because adjusting to European civilization should be done gradually, not overnight and half-witted as the Hindus did. Therefore, Hindus got lost in a sea of opinions and views. The increasing rationalism was partially the fault of public schools, or neutral schools as Austermöller called them, in which rationalism was disseminated. By visiting a Catholic school, Hindustani children got familiar with Catholicism. However, once children had left primary school they went back to their old “heathen” environment where they, in the words of the missionaries, ‘lapsed into old habits’. Laps back was a term often used by the missionaries as they of course judged it to be something negative, as opposed to the Hindustani themselves. Austermöller thus pled for an institution which Hindustani adolescents could visit where agriculture and Catholicism were central elements. To Austermöller, agriculture was the future for Hindustani and those who had different plans for the British Indians would morally and socially damage Suriname. Here the still existing feeling that Catholicism was superior to all other religions or ideologies becomes visible, because what Austermöller meant, was that either Hindustani remained active in agriculture and became Catholic or they would find other occupations and not convert to Catholicism which according to Austermöller would damage Suriname.

Table 3.2 The development of the Christian mission amongst Hindustani
	Year
	Hindustani population
	Hindustani Catholics
	Hindustani members of the Brotherhood
	Percentage Catholics of total Hindustani community

	1930
	31.477
	±1.000
	-
	±3.18%

	1960
	97.246
	-
	500
	

	1964
	112.633
	4.021
	-
	3.57%

	1972
	142.300
	4.494
	1312
	3.16%


Source: Joop Vernooij, ‘Hindostanen en Christendom’, in Maurits S. Hassankhan and Sandew Hira (eds.), Van Gya en Boodheea tot Lachmon en Djwalapersad. Grepen uit 125 jaar maatschappelijke ontwikkeling van Hindostanen (Paramaribo/Den Haag 1998) 47-58; Joop Vernooij, De Rooms-Katholieke Gemeente in Suriname: handboek van de geschiedenis van de Rooms-Katholieke kerk in Suriname (Paramaribo 1998) 152-153; Rosemarijn Hoefte, In Place of Slavery. A Social History of British Indian and Javanese Laborers in Suriname (Gainesville 1998) 79; Jan M.W. Schalkwijk, Een eeuw Hindoestaanse zending. De Hindoestaanse Broedergemeente in Suriname 1901-2001 (Paramaribo 2001); Own calculations.

There were more reasons why conversion of Hindus was such a difficult task. One of them was the rivalry between the Catholic and Protestant mission, in particular that of the Moravian Brotherhood. The rivalry discredited Christianity in the eyes of most Hindustani and therefore frustrated the missionary activity of both the Catholics and the Brotherhood. The rivalry and mutual hostility is particularly well demonstrated by, again, father Austermöller. In the same article as mentioned above Austermöller claimed that the warm and welcome Catholicism suited the Hindus much better than the cold-hearted Protestantism propagated by the Evangelical Brotherhood who “have nothing else to offer than a book”. In 1933 H.G. Steinberg wrote about the, in his eyes, dishonourable role of father Luijkx in making converts at the beginning of the century. According to Steinberg, Luijkx bribed Hindustani who had become Protestant in order to become Catholic and also discredited the Brotherhood by spreading rumours. Interestingly, brother Legêne’s explanation why the Catholic mission was more successful than that of the Moravian Brotherhood was quite similar to Austermöller's view. Legêne pointed out that Catholicism and Hinduism had many similarities such as mysticism, idolatry, the importance attached to religious paraphernalia. His remark was probably not meant as a compliment. To what extent Catholicism and Hinduism were alike in the eyes of the Hindus is difficult to say, but there clearly were similarities as Austermöller also pointed out. If the two religions were similar, why did some Hindustani then convert? This is a question which is answered in the fifth chapter.

Feelings of competition between Catholicism and Protestantism were particularly strong with the Catholics as their missionary activities had commenced at a later stage than the Moravian Brotherhood. Church members however, were in general not bothered by the competition. In the 1920’s the rivalry between Catholics and Protestants declined somewhat and after the Great Depression had hit Suriname, cooperation between the two churches grew. Although cooperation and mutual respect increased, as late as in 1949 the Catholic fathers still partially blamed the Protestant mission for making the task of converting dissidents such a difficult one. Preaching the warm and existential Catholic faith had become nearly impossible because for centuries, the cold and stiff protestant faith had called the shots in the Netherlands and its colonies.

All in all, missionary activity amongst Hindus was considered easier than amongst Muslims by the missionaries because of the latter’s claimed intolerance and arrogance towards Christianity, which applied even more to the British Indian Muslims than the Javanese, according to Legêne. Hindus were at least willing to discuss religion and easily interested in looking at the Bible. Because results remained poor, disagreements and internal discussions amongst the missionaries who were dissatisfied with the mission rose to the surface. The key questions were: why were so few Hindustani converted to Christianity and why did so many who had converted to Christianity, return to their former religion and culture? These are questions which will be answered in the fifth chapter.

§3.4 1940-1958: More competition, more open-mindedness and tolerance   

The third period took place between 1940 and 1958 and was characterized by more openness within the Catholic Church towards the Hindustani and growing cooperation between the Christian Churches in order to counterbalance the growing importance of Hinduism and Islam in Suriname. Despite more tolerance towards other religions and cultural traditions, the missionaries generally still considered the Hindustani as possible converts. Moreover, the feeling that European culture and the Christian religion were superior, were still latently present. For instance, the Catholic missionary C.J.M. De Klerk (1903-2001) - who was active in Suriname in the years before the Second World War and wrote two books about the Hindustani in the 1950’s - believed that Christianity, by the means of the missionary work, purified Hinduism, but also believed that the mission strengthened attachment to Hinduism. During a meeting of the Catholic fathers in Suriname in the beginning of 1949, the Asian immigrants were referred to as a ‘backward population’ who should be elevated. Although the Christian missionaries were thus still convinced of the superiority of their religion, they realized the stiff competition of new religions brought along by the Asian immigrants and thus felt that their position in Suriname was threatened.

In 1942 the Christian Churches decided that cooperation was necessary in order to preserve the Christian principles on which Suriname, according to them, was built. Those principles were in danger of being pushed aside by heathen cultures, in particular Hinduism and Islam. As concluded in the second chapter, these were the years of emancipation for the Hindustani population so their Hindu and Muslim identity were becoming more and more visible which dreaded the Christian leaders. Governmental policy of the 1940’s had forced the Catholic Church to acknowledge Hinduism and Islam as equal religions. It was impossible not to acknowledge that Suriname consisted of different people with different languages, cultures and religions and that this situation would persist for a long time. Hence, the Comité Christelijke Kerken (Committee Christian Churches) was established in order to promote cooperation, but also to ensure that Christian principles would be the foundations of the post war reconstruction of social and economic life in Suriname.
 

The more tolerant attitude of the third period is neatly expressed by father De Klerk. To him, the Hindustani were the perfect people to populate Suriname because of India’s hot and difficult climate, which had produced a hard-working, resilient and thrifty people. Not only that, the British Indians were also blessed with a moral standard, thanks to their age-old civilization; quite a different view than Austermöller thirty years earlier. De Klerk pled for respect and tolerance towards the Hindustani and was of the opinion that conversion to Christianity did not necessarily imply abandoning their own religion. Although it is only one voice, it certainly does demonstrate the more open-minded and tolerant attitude which had emerged amongst the ranks of the Catholic missionaries.

More tolerance towards other religions was not just something the Catholic Church displayed in these years. The Protestant mission also developed a more open character. An example is Moravian brother Legêne who wrote several articles and books about Hinduism in both Suriname and India. Legêne acknowledged that in the past, the Protestant mission had approached Hindus with a sense of superiority by rejecting and ridiculing everything that was sacred to Hindus. In the past, he stated, the relationship had been wrong, whether it had been a relationship between white and black, Westerners and Easterners, even Christians and heathens. Christianity would have to become known as a religion of equality. From then on, missionaries had to approach Hindus as equals. Although Legêne pled for a more open attitude based on equality, he also still referred to British Indians as being ignorant and a people living in a primitive society.
  
The period between 1940 and 1958 was also marked by the developing of a more Surinamese character of Catholicism, in stead of the European which it had had until then. Dutch officials were for instance wherever possible replaced by Surinamese ones and fewer elements were adopted from the Catholic Church in the Netherlands whilst continuingly adapting more to the specific Surinamese context. Because of the new Surinamese character and the stabile position within society, the Surinamese parish developed into an independent church and received the status of independent diocese in 1958.

The results of the mission during this period, quantitatively and qualitatively, remained disappointing. The Catholic fathers accused the Hindustani of being ‘rice Christians’; people who convert to Christianity only to be able to survive. It was certainly not uncommon for people to convert in times of poverty and social need. The methods of conversion, most prominently the categorical approach, remained the same as in the previous period. During a meeting of the ‘plantation fathers’, marriage ceremonies were discussed. The fathers agreed that Catholic marriage ceremonies were too quiet and a bit boring for Hindustani and therefore the Catholic community should adapt to Hindustani traditions. Nonetheless, according to the fathers involved in missionary work amongst Hindustani, there were almost no conversions amongst Hindustani at the end of the period.
 
The developments in the third period demonstrate that the missionaries were increasingly becoming aware of the fact that converting the Hindustani community was nearly impossible, and due to the emancipation of the Hindustani, they were afraid that Christianity would be superseded by other religions, in particular Hinduism. It did not mean that missionaries were no longer convinced of the superiority of Christianity, they just struggled with how to demonstrate it to dissenters. Brother Legêne knew why Christianizing the population of Suriname had failed and expressed his thoughts in one of his books. Assimilation had failed completely until now and the only way to reach it, was by fully supporting the Christian mission. Only then would the British Indians assimilate into the Surinamese society. He compared Suriname to Guyana and Trinidad. Legêne pointed out that education was in the hands of the Presbyterians and therefore assimilation of the British Indians had been successful. He blamed the colonial administration of Suriname for meddling in educational matters by opening public schools, just as father Austermöller had done ten years earlier. Legêne didn’t mention that only 19% of the British Indians in Trinidad and 6% in Guyana converted to Christianity. Although he probably didn’t know the exact numbers, he must have known that conversion in Guyana and Trinidad was also only confined to a minority of the Hindustani.
 

§3.5 1958 and onwards: epilogue 

The fourth and last period started in 1958 and can be considered the epilogue of the mission amongst the Hindustani. Not only did Suriname receive an independent status in this period, so did the Catholic Church and therefore lost its status as mission area. It is not a coincidence that both developments occurred simultaneously, as the move towards independence of the Surinamese diocese can be considered a part of the decolonization of Suriname after the Second World War. The Church continued to adapt its methods and doctrines more and more to the specific circumstances of Suriname and the understanding and tolerance towards other religions and cultures further increased. In the same period the Second Ecumenical Council of the Vatican was held. The church leaders there agreed that there were other religions besides Catholicism which possessed ‘seeds of faith’; for the first time the Catholic Church officially acknowledged other religions. All other religions were to be respected from then on and no one could be forced to convert to Catholicism. It’s not surprising that in the same period more doubts were cast on the categorical approach by the missionaries and eventually was abandoned in the 1960’s, however not without a fight as we will see below.

The role of the Catholic Church thus changed in this period and emphasis was put on group formation and spiritual care. The Catholic Church focussed its attention on the integration of the different ethnic groups into one Surinamese society in order to change the segregated society it had become. Regarding conversion, it was quality that became much more important than quantity. During a meeting of the fathers in 1959, the new direction of the mission became clear. Although the eventual goal was still conversion, the way the Catholic Church approached the Hindustani changed considerably. Treating the Hindustani on equal terms was mentioned explicitly during the meeting. Nevertheless, the fathers also still spoke of elevating and raising the Hindustani population by teaching them how to live as devout Christians. Even now, civilizing was equated with Christianizing and the belief in Christian superiority still existed.

There was nevertheless dissatisfaction amongst the fathers which was expressed by father S.J.M. Aalders in Akar (shape), a Hindustani Catholic monthly magazine. In the issue of April 1959, Aalders published an article titled ‘Pessimism or realism’, which can be considered to be the last convulsion of the Catholic mission amongst the Hindustani in Suriname. In the article he mentioned several reasons why the mission amongst Hindustani was as laborious as it was, intensified by the increasing materialistic attitude of the Hindustani community. Firstly, in the last two decades there had appeared a sense of estrangement between the Catholic missionaries and the Hindustani population. The fathers didn’t know the Hindustani community anymore, whilst the Hindustani felt the Catholic Church had left them to their faith. The second reason for the slow progress of the mission according to Aalders was the outbreak of several internal conflicts within the Catholic community amongst the fathers but also the members. Lastly, financial support for the mission had steeply decreased in the last years which made the work even harder than it already was. Lack of financial funds had also led to a shortage of missionaries. Moreover, financial support for the Hindustani had also decreased by which they felt betrayed.

Financials funds had always been a problem within the Christian mission. The Catholic Church in particular had financial problems, also because they received a lot less educational subsidies of the colonial administration than the Moravian Brotherhood for instance. In the 1890’s, the Catholic mission received 4,60 guilders per child, whilst the Brotherhood received 15,75 per child. In 1922, father Austermöller concluded his articles with a plea for donations to support the mission and also brother Legêne complained about a lack of financial funds available to the Moravian mission. The lack of financial funds resulted in a structural shortage of missionaries during the whole period of the Christian mission in Suriname.

Aalders not only made a diagnose, he also offered a solution in the July issue of Akar, which was heavily disputed within the Catholic community. As concluded before, due to the strongly segregated Surinamese society, the categorical approach lost its appeal and to stimulate integration, a more inclusive approach was necessary. Aalders however made a strong plea for reinforcing the categorical approach, inspired by his believe that the Surinamese society would never integrate but only segregate further. His most important conclusions were that the Hindustani population was becoming the largest population, but also increasingly important for Suriname in social, political and intellectual terms, in which he was right. To father Aalders, conversion was thus both in the interest of the Catholic Church’ and that of the Hindustani and although the mission hadn’t been very successful until then, the Catholic Church had fostered much goodwill amongst the Hindustani, which should be exploited.

Aalders continued by stating that the most prominent task of the mission was the education of a new Hindustani elite, who had a positive stance towards Catholicism and from there expand Catholicism within the Hindustani community. Attention should not be focussed on conversion as such, but teaching Christian moral and virtues to the Hindustani, while respecting their own religion, not unlike the words of father De Klerk more than ten years earlier and not even very different from the words of Austermöller several decades before. So, his solution was in no way new or innovating. The biggest problem, according to Aalders, was still that those who had enjoyed Catholic schooling lapsed into old habits once they returned to their community. Therefore a boarding school for adolescents had to be opened at Rajpur as well. Education was central to Aalders’ plans. With his solution, Aalders stirred up a controversy within the Catholic mission. The missionaries agreed that fostering goodwill was not the goal of the mission but how to make it successful was a different question. Intensifying the mission was a much heard solution by increasing financial support, but as concluded before, lack of financial funds was a persisting problem. In the end Aalders’ plea wasn’t heard and the categorical approach abandoned. Their attention was now directed at integrating the segregated Surinamese society which they partially had created themselves.

§3.6 Conclusion

In the preceding chapter I explored the Christian mission and particularly the Catholic mission. During the chapter central aspects of the mission have been expounded, guided by a periodization specifically for the Catholic mission amongst the Hindustani, which distinguishes four separate periods. The first and foremost aspect was the development of the mission amongst the Hindustani, which proved to be disappointing in the end. I also attempted to outline which reasons were responsible for the course of the mission from a missionary perspective. Further central elements of the chapter were the idea behind conversion and the role of the missionaries in the colony, the view and expectations of the missionaries and the mission methods which were deployed in order to convert the Hindustani to Christianity. Now, I will round up the chapter by summarizing the most important conclusions.

Before the abolition of slavery, the task of the Catholic Church had mainly been spiritual care for the few Catholics who lived in Suriname, while the Moravian Brotherhood had already been converting slaves since the middle of the eighteenth century. The Catholic Church was officially not allowed to convert the enslaved until after the 1856. Before that, they could only do their missionary work on plantations owned by Catholic planters who allowed them to enter. After slavery was abolished, the Christian missions were important for another reason. Conversion to Christianity was one element of civilizing the so called ‘cultureless’ masses during the ten years of State Supervision, which had been established by the colonial administration in order to train the former enslaved for the responsibilities of free citizenship. With the arrival of Chinese, British Indian and Javanese indentured labourers, conversion was regarded by the administration as the first important step in assimilating into Dutch culture.

The missionaries on the other hand were particularly interested in making as many converts as possible, but often used the term civilizing or elevating a people to signify their work. This last element is an interesting one, because it clearly demonstrates the view the missionaries had on the Hindustani. Their view showed many resemblances with the concept of ethnic hierarchies as expounded in the introduction of this thesis. The most pronounced example of the concept of ethnic hierarchies is the idea of a civilization mission. The idea was that Europe had attained the highest level of cultural, social and economic development and that it was its task to export Western values and knowledge to the colonies. The difference with earlier thoughts on cultural superiority was that Europeans now believed they could elevate their colonial subject in order for them to try to reach the same level of civilization. An idea Siep Stuurman has called ‘the promise of equality.
 This was the mindset with which the missionaries generally commenced their work in the Surinamese districts. This mindset and the thus the concept of conversion were clearly rooted in discourses of inequality based on European religious and cultural superiority. Nevertheless, to claim that there really was a civilization mission in Suriname would be an overstatement, because when the missionaries spoke of civilizing or elevating Hindustani, they meant converting individuals to Christianity. Therefore, insofar there was a civilization mission in Suriname, instigated by the Christian Churches, it was nothing more than a big word for the conversion or Christianizing of the Surinamese population. 

Once the first British Indians arrived in 1873, the first converts were made. Nevertheless, the period until 1904 was marked by incidental baptism and there were little conversions. Most attention was directed at the Creole community. Whenever Catholic missionaries encountered Hindustani they would attempt to convert them as well. Despite the initial complications, expectations for conversion amongst Hindustani were high. In particular the Hindus were deemed very religious and the chances for survival of Hinduism were considered very low. First of all, the caste system was untenable in Suriname and secondly because the religious climate was much less inspiring in their new surroundings than in India. Although the missionaries were quite right on both aspects, Hinduism survived. 

In 1904, father Luijkx systemized the mission and three years later introduced the most important mission method which was deployed for more than five decades: the categorical approach. It was characterized by a more open and liberal approach towards the various ethnic groups living in Suriname. Each of them had different cultural and religious backgrounds and required a different approach. It was a typical Dutch characteristic of the mission when compared to other Caribbean colonies. In the British colonies of Trinidad and British Guyana respectively nineteen and six percent of the Hindustani community converted to Christianity, compared to less than four percent in Suriname. In British Guyana and Trinidad, the Presbyterian mission was given a monopoly in converting heathens and employed a much more aggressive and dogmatic approach; the Hindustani were a barbaric people for whom the English language and culture were indispensable assets in becoming a civilized people. In the end, when measured in relative numbers, it was a more successful method than the categorical approach. Nevertheless, the percentages in Guyana and Trinidad are also quite low and tell us more about the difficulty of converting Hindustani in general than the failure of the categorical approach in Suriname.

The period before 1904 was marked by the direct method which involved preaching, house visits and the spreading of Christian literature amongst heathens, which were believed to be enough to convince others to convert. The direct method clearly stemmed from the idea that Catholicism was superior. Of course, being convinced of the superiority of a certain religion is its foundation. Characteristic for the direct method was there was no room for other religions, which changed with the coming of the indirect method. Acknowledging other religions and adapting the approach towards a certain population because of its influence, to some extent decreased the claimed superiority of Christianity. However, Christian superiority remained the basic assumption of the missionaries for a long time. The direct method lost ground in the first decades of the twentieth century when the indirect mission method came into prominence. The indirect method acknowledged that Hindustani had an own believe system different than Catholicism, be it Hinduism or Islam, and that they should be persuaded to convert to Catholicism by slowly immersing them in the religion, through for instance offering education at Catholic schools. Therefore, it fitted the categorical approach much better than the direct method. This approach also allowed the Hindustani to retain some elements of their own culture. The keyword of the indirect method was ‘Goodwill’. Fostering goodwill was done by giving material and financial support, building of Catholic schools in areas dominated by Hindustani and offering education, medical care, social work amongst​- and creating employment for the impoverished.

Despite the new methods, results remained disappointing. Missionaries particularly pointed out the lack of financial funds as the biggest obstruction to conversion. Also, the role of the government was deemed reprehensible, in particular regarding education. Public schools supposedly stimulated the growth of rationalism amongst the Hindustani. A further reason for the difficult progress of the mission was the rivalry between the Catholic and Moravian mission. The rivalry discredited Christianity in the eyes of most Hindustani and therefore frustrated the missionary activities of both the Catholics and the Moravian Brotherhood. Particularly the Catholics felt they had to compete against the Protestant missions. In the 1920’s the rivalry between them declined somewhat and after the Great Depression had hit Suriname, cooperation between the two churches increased. During and after the Second World War, the missionaries became more tolerant towards the other ethnic groups in Suriname including the Hindustani, proven by prioritizing integration of the different ethnic groups into Surinamese society over conversion. Cooperation between the Catholic and Moravian Church had also become necessary due to the increasing importance and visibility of Hinduism and Islam in Surinamese society and the colonial policy of governor Kielstra after 1933.

 After 1945, disagreements and internal discussions amongst the Catholic fathers who were dissatisfied with the mission rose to the surface. The key questions of the missionaries were: why were so little Hindustani converted to Christianity and why did so many Hindustani who had converted to Christianity return to their old religion? Before I look into this particular question in the fifth chapter, I will first explore the assimilation policy of the colonial administration and examine how it influenced the Hindustani community.
Chapter 4 Between assimilation and indianizing

“There are several reasons why individuals of mixed descent, who settle in the colonies, will be more vulnerable in the struggle for life than the colonists.”

J.C. Kielstra, 1908
“Striving for the preservation of an own identity by various ethnic groups is considered objectionable. The existing prospect of a settlement rooted in Dutch culture would otherwise be seriously undermined.

Dutch minister of Colonial Affairs Colijn, 1929
“Suriname was sometimes called the twelfth Dutch province. Suriname was however constructed by English planters, German settlers, Brabantian fathers, brothers and sisters, German missionaries, the native people in the interior, West-Africans who had founded their own African colonies, Africans who kept away from the Dutch whom they had known as slaveholders, by Hindustani, Chinese and Javanese immigrants, and Libyans and Syrians.[…]I soon noticed that the Dutch administrators of the 1930’s and 40’s had already abandoned this belief a while ago.”

J. van de Walle, 1975

After having examined the Christian mission amongst the Hindustani, it is time to pose the question what the relationship was between government policy and the preservation of the religious and cultural traditions of the Hindustani. After 1863, Dutch colonial policy was based on the idea of assimilation. Suriname was considered a Dutch settlement where Dutch culture, language and legislation should prevail. In the period between 1933 and 1944, Dutch assimilation policy was turned upside down by Governor Johannes Coenraad Kielsta (1878-1951). In stead of the assimilation policy of the preceding seventy years, Kielstra imposed a policy which stimulated further segregation of the different ethnic groups in order to recover Suriname’s plantation based economy, which of course influenced the Hindustani community as well. His rule is often summarized as an attempt to ‘indianize’ (‘verindischen’) Suriname, i.e. implementing the policies which prevailed in the Dutch East Indies. From this arises the sub-question which is answered in the fourth chapter: How did the colonial administration deal with the Hindustani community between 1873 and 1975, in particular during the rule of governor J.C. Kielstra, and how did it influence the preservation of the cultural traditions of the Hindustani?

The whole timeframe is divided in three distinctive periods in which the appointment and abjection of governor J.C. Kielstra are the watersheds around which the periods are fixed. The first period, and hence paragraph, therefore deals with the years from 1873, the arrival of the first British Indian indentured labourers, and 1933. The second period explores the rule of Kielstra between 1933 and 1944. First, I will shortly discuss his career until his instalment as governor of Suriname. Thereafter, Kielstra’s views on colonial rule and race is unravelled by scrutinizing books and articles he wrote between 1908 and 1933. After having established his views, I relate them to his rule in Suriname. The third period stretches out between 1944 and 1975. It is the period after Kielstra and the Second World War which is marked by the end of colonialism and therefore the assimilation policy, which already came under heavy fire during Kielstra’s rule, and by the political emancipation of the Hindustani.
§4.1 Dutch colonial rule between 1863 and 1933

As opposed to the Dutch East Indies, the Dutch government considered Suriname as an overseas Dutch cultural settlement. Therefore colonial policy was based on direct rule and assimilation: striving for uniformity in language and culture through the means of education and legislation. However, after 1863, Surinamese society lost its European character when more than 30.000 enslaved, who hardly knew the Dutch language and had obviously not enjoyed Western education, were freed and became actively part of society. Suddenly, Suriname was a diverse society of which the majority of the population had insufficient knowledge and contact with Western culture and Suriname became a Dutch settlement in theory only. Ironically, assimilation became the keyword of Dutch colonial rule after 1 July 1863. In practise it meant that everyone in Suriname had to abide the same laws, shared to some extent equal rights and that the only acknowledged religion was Christianity. The emancipation of the Afro-Surinamese however, posed a problem for the already stagnating plantations. In order to solve it, the Dutch government signed a convention in 1870 with Britain and between 1873 and 1916 immigration from British India brought 34.304 Hindustani to Suriname. It diversified the Surinamese society even further and permanently shattered the illusion of Suriname being a Dutch cultural settlement.

Initially, the assimilation policy wasn’t applied to the Asian immigrants as the colonial administration considered them to be a temporary workforce. When their contract ended, British Indians could either choose to repatriate or to be allocated a plot and receive a bonus of a hundred guilders, but lose the right to repatriate. As concluded before, more than two-thirds settled in Suriname permanently. Due to the sugar crisis of 1894-95, government policy after 1895 aimed to persuade the British Indians to settle in Suriname permanently. The colonial administration decided that the right to repatriate would remain despite opting for a plot in order to stimulate agriculture and smallholders. Only opting for the 100 guilders bonus meant losing the right to go back to the mother country. Not only did the number of Hindustani who opted for a plot increase, so did the number of Hindustani who opted for the 100 guilders bonus, and thus chose for permanent settlement (see table 4.1). Because plantation owners rather hired free labourers than indentured labourers, who had to be paid all year long, they often sold small plots to Hindustani under the condition that they worked at the plantation when necessary. Consequently, more Hindustani decided to stay and were able to make a decent living. Thus, indentured immigration developed into a system of permanent settlement, heavily concentrated in the districts of Nickerie and Commewijne. What economic effect this had on the Hindustani community has already been expounded in the second chapter.

Table 4.1 Number of Hindustani that opted for 100 guilders bonus

	Period
	Number of Hindustani

	1895-1899
	336

	1900-1904
	1.212

	1905-1909
	1.946

	1910-1915
	2.374

	1916-1919
	3.989


Source: H.K. Ramsoedh, 1933-1944: koloniale politiek en beleid onder gouverneur Kielstra (Delft 1990) 74.
The new group of citizens posed a cultural challenge for the colonial administration, in particular after 1895. It insisted on turning the large new ethnic groups into ‘Dutch citizens’ in order to preserve the Dutch character of Suriname. The assimilation policy after 1895 was based upon the assumption that the former slave population had no culture of their own and that the Asian immigrants had a very different culture and different ideas regarding society. Hence, European culture and legislation had to be imposed on the Hindustani too. A.A.L. Rutgers, governor of Suriname from 1927 until 1933, wrote in 1947 that the colonial administration had done everything to fuse together the different ethnicities into a single Dutch language and culture community with a uniform administration of justice right down to matters pertaining to marriage and inheritance. It is however clear that the assimilation policy lacked consistency and on top of that the majority of the Hindustani population resisted far-reaching adaptation to Surinamese culture as will become clear in the next chapter.

According to the colonial administration education was essential in promoting Dutch culture in Suriname. Therefore, school attendance was made compulsory already in 1876, a quarter of a century earlier than in the Netherlands itself and only three years after the end of State Supervision. The 1870’s were therefore a watershed in the history of education in Suriname. In 1878, school attendance was made compulsory for Hindustani children between seven and twelve years as well. In reality there often were no schools in the nearby area of Hindustani settlements and if they were, parents often needed the children to help them on the land. In order to stimulate school attendance of Hindustani children, so called ‘cooly schools’ were established by the Government in 1890, where children were taught in their native language. The idea behind the cooly schools was that children would only stay in Suriname for a limited period of time and that knowledge of Dutch was therefore useless.

In 1899, the opponents of the cooly schools, in particular the Catholic paper De Surinamer, went into action, because instructing Asian children in their own language would thwart assimilation, which of course was true. Only in 1907, a staggering twelve years after the government had altered their policy regarding Hindustani, the Cooly schools were abolished in order to stimulate assimilation. By then, both the Catholic and Moravian mission, in imitation of the government, had already established their own Cooly schools. The government instituted non-graduate Indian teachers, who gave lessons at ordinary primary schools using both Hindi and Dutch as the instruction language as a preparation for education in Dutch.
 
In the first decades of the twentieth century the direction that education in Suriname should take was unclear and there were many different opinions. Some even believed that Asian children did not need Dutch education at all. Not surprisingly given the categorical approach expounded in the previous chapter, it was a Moravian Brother who stated this. Others propagated bilingual education, while again others were in favour of an education in Dutch only. Most people however agreed on abolishing separate schools for Asians. Although with the abolishment of cooly schools in 1907, separate schools did no longer exist, the Hindustani population lived isolated and if there were nearby schools it was mostly, if not exclusively visited by Hindustani children. Bilingual education proceeded until 1930 when it was finally abolished.

Over the course of time it had become increasingly clear, that the idea that Suriname was a Dutch cultural settlement was untenable, despite education and other instruments aiming at assimilation. In particular the Hindustani and Javanese populations refused to adapt to Surinamese culture. Adaptation to the customs and manners of Suriname was restricted to an instrumental level. Surinamese institutions were mostly neglected and adaptation to Surinamese culture and society culture was minimal. Nevertheless, in 1929 the Dutch minister of Colonial Affairs explicitly stated that striving for the preservation of an own identity by ethnic groups was objectionable, because otherwise the existing prospect of a settlement rooted in Dutch culture would be seriously undermined.

In 1927, the Dutch government attempted to stimulate assimilation of the Hindustani by improving their legal position by granting every Hindustani child born in Suriname Dutch citizenship. Before that time, the Hindustani were British subjects protected by the British consul in Suriname. They had the right to freely claim consular assistance and without restrictions, which agitated both the planters and the administration because it lessened their docility and to some extent facilitated British influence in Dutch territory. The British Consul had the right to communicate with indentured labourers and to be informed about of everything that might occur during the contract period. The Hindustani thus found themselves in an ambiguous position. On the one hand the colonial administration expected them to adapt to Surinamese culture and society, but they were on the other hand not even recognized as Surinamese citizens, but were officially British subjects.

During this period the Surinamese economy was still heavily dependent on its plantations, with sugar and coffee as the most important export products. From the 1920’s, bauxite steadily increased its significance for Suriname. Despite its importance, the plantation economy of Suriname had found itself in a difficult position for a long time already and its problems were only growing. Every year, the Dutch government had to clear the increasing budget deficits and the question how to cure the ‘sick’ colony arose. Exports and thus also revenues stagnated and the situation worsened after 1929 when the Great Depression hit Suriname. Minister of Colonial Affairs Colijn was quite despaired with the Surinamese economy, as was the Dutch government. Over the years, several committees had inquired into the Surinamese economy and every committee offered more or less the same solution: forcefully stimulate agriculture. In the early 1930’s Suriname became more than just an economic problem, and developed into a political one as well with the impoverishment of the Surinamese population and the subsequent emerging social movements and protests against the colonial administration. Governor Rutgers came under pressure and was finally brushed aside in 1933 by the Dutch government due to his weak measures regarding the economic and political issues ravaging Suriname. Rutgers removal led to Kielstra’s instalment as the new governor of Suriname, whose era proved to be an extraordinary period in the long line of Dutch colonial rule in Suriname. 

§4.2 1933-1944: Governor J.C. Kielstra on colonial rule and subjects

Before looking into his writings, I will first highlight some important aspects in the years between 1918 and 1933 which were important in moulding Kielstra’s view on colonial societies, rule and subjects. When he was granted professorship in 1918 and settled in the Netherlands for the next fifteen years he had the time to collect his thoughts and write them down. In the 1920’s, Kielstra joined the conservative anti-democratic movement, which in the Netherlands was distinguished by the strife for more power for the government and prime minister and less for the parliament.
 Another development which influenced Kielstra was the shift in colonial policy, particularly in the Dutch East Indies. Under the influence of the post-war conservatism, the Great Depression and the rising nationalistic movement in the Netherlands, Dutch colonial policy showed a tendency to emphasize Dutch primacy and promote the adat legislation. At the end of the 1920’s colonial policy was characterized by economic measures, strongly supported by Kielstra.

In 1925, Kielstra was one of the initiators of the Nationale Unie (National Union). In an open letter to all political parties, the union amongst others criticized colonial policy in the East Indies and the tendency towards autonomy under Dutch supervision. According to those who signed the letter, the people of the Dutch East Indies were far from ready to govern the huge colony. The union was however content with the idea that the Dutch West Indies were considered Dutch cultural settlements, where Dutch language and culture were the norm; a considerable contrast with Kielstra’s rule in Suriname, beginning only eight years later.

An important individual in the process of moulding Kielstra’s ideas on colonial rule was F.C. Gerretson. In the 1920’s, Gerretson had vehemently opposed the developments in the Dutch East Indies. Gerretson pled for less education and the abolishment of the Volksraad, which had been established in 1918 and gave a, albeit weak, political voice to the indigenous populations of the Dutch East Indies. Later, Gerretson succeeded in opening a new faculty for Dutch East Indian studies in Utrecht. He did so because the existing one in Leiden had, according to him, socialistic and communistic tendencies and had produced weak civil servants and administrators whose attitude and actions encouraged a revolution of the East Indian peoples. Kielstra stood by Gerretson’s side and helped realizing his plans and in October 1925, the faculty of Dutch East Indian studies at the University of Utrecht opened its doors. Gerretson convinced Kielstra to accept a position as extraordinary professor of Dutch East Indian studies in Utrecht because “it was a good move, career-wise”. Compared to Leiden, the faculty in Utrecht had a much more conservative spirit, partially because it was funded by large companies with substantial financial interests in the Dutch East Indies.

§4.2.1 Kielstra’s ideas about colonial rule and race

Kielstra’s first feat was his dissertation about colonial economics, the discipline in which he later became professor in Wageningen and Utrecht. He finished his dissertation in 1908 when he had been in the Dutch East Indies for several years already. The content was therefore grounded on his experiences there. Colonial economics occupied itself with how to improve material welfare in colonies, not only for the colonizer but also the colonized. It differed from regular economics because a colonial society was significantly different from ‘normal’ societies, by which Kielstra probably meant European societies. Therefore, Kielstra deemed a book about colonial economics necessary and set out to write one.

According to Kielstra, a colonial society was peculiar and differed from normal societies because of three reasons. First of all, as opposed to a regular society, colonies contained various races, which lived side by side but belonged to different stages of civilization. Regular societies were generally homogenous. Kielstra’s thoughts on colonial subjects were closely knit with popular European thoughts on non-European peoples and societies as will become clear below. Secondly, the indigenous population was less civilized than the ruling race. The lower stage of civilization of the indigenous populations was in particular expressed by their high sexual drive. By reaching higher stages of civilization, their sexual drive would decrease because people married at a higher age and the quality of life and education of children increased. Kielstra however, made an interesting exception for the Hindu people, who were not at a lower position than the ruling race, but at a different one. Unfortunately, Kielstra did not elaborate further on the exceptional position of the Hindus and what he meant with a different position. It is highly likely that he referred to their religion and culture with their long traditions. Bear in mind that Kielstra’s knowledge of British India and the Hindu religion could not have been very thorough. He certainly lacked the background that proved otherwise. The third feature that distinguished a colonial society from a regular one was that in a colonial society there would emerge a population of mixed races after a certain amount time.

Next, Kielstra examined the relationship between the ruling race and the indigenous and mixed populations. Concerning the relationship between the colonizer and colonized, Kielstra saw a development which had unfolded as followed. In the first stage, the colonizers suppressed the indigenous population and treated them as slaves in order to exploit the colony as fast and efficient as possible. This was however a poor long-term solution. As an example Kielstra pointed out Spain in the 16th century. In order to ensure long-term profits in a colony, the relationship between colonizer and colonized had to evolve. Therefore, the colonizers eventually commenced negotiations with indigenous rulers to peacefully coexist with the indigenous population. However, during this second stage there was no feeling of obligation towards the indigenous people; pursuit of profit still was the priority. During the third stage, the colonizers acknowledged that ruling a colony meant dealing with both the joys and burdens. The foremost burden, according to Kielstra, was civilizing the indigenous population. By doing so, the distrust of the indigenous towards the colonizer would over time fade away and simultaneously they would begin to trust the colonial rulers. Trust would eventually lead to the decline of willpower amongst the indigenous. Europeans had done exactly that by first “considerably relieving slavery”, as Kielstra stated, and later abolishing it. However, because of the increased attention for the wellbeing of the colonized by the ruling race, the willpower would eventually return and be deployed to reach the same stage of civilization as the colonizers. Instead of seeing the colonizers as exploiters, they would be regarded as leaders and the precursors of civilization. Once the indigenous had reached the highest stage, trade would no longer have a ‘colonial’ character, but resemble trade in regular societies. However, this stage had not been reached yet in any colonial society.

The emergence of a population of mixed races was one of the three defining characteristics of a colonial society and simultaneously posed a serious problem, according to Kielstra. In 1929, he even published an article in The Asiatic Review in which he elaborated further on the subject.
 Mixed populations fared ill economically compared with the colonizers. A possible result was that they could become a danger to colonial authority. Kielstra blamed the inferior position of mixed populations on several aspects. To begin with, to be raised in a ‘regular’ family was crucial. The problem of families with mixed offspring was that relationships within the family were wrong, because the father often abandoned the mother and his children either immediately or after several years. Kielstra admitted that many children in Europe also grew up without one of their parents. There, he claimed, it led to a certain degree of independence which made the children energetic. The colonized people had however proven to be very dependent individuals. Secondly, children of mixed descent often inherited the apathetic and washed-out attitude of their colonized parent, in particular when the colonized parent was the mother in the family. Thirdly, because the children of mixed descent regarded the colony as their native country, their attitude and cognitive capacity were necessarily equal to those of the indigenous. Whether they were capable of reaching the same stage of civilization as the colonizer in a shorter period of time than the indigenous population was yet uncertain. Considering the colony as the native country was also a problem for the offspring of ‘racially pure’ colonists. Because they were born and raised in the colony they felt connected to their birthplace, which resulted in degeneration.

For reasons mentioned above, the mixed population, just as the indigenous, were, according to Kielstra, more vulnerable in the Darwinian Struggle for life. Moreover, Due to the fact that a mixed population was morally and economically inferior to the colonizers, they were bound to distrust the colonial administration. Kielstra’s simple solution was to avoid the emergence of a mixed population altogether, which was the responsibility of the colonizers. Kielstra first of all pled for ‘moral restraint’ on behalf of the colonizers. Secondly, he opted for regular contact with the native country in order to avoid degeneration. There was also too little opportunity in the colonies to visit secondary schools, where some of the ‘indigenous characteristics’ could be overcome. In Kielstra’s opinion, secondary education could not put right all damage done in the early years. The best option was to send children of European descent to the mother country, in order to receive a proper upbringing and education. Lastly, Kielstra proposed to make settlement in the colonies more appealing, particularly to women.
 
In 1928, Kielstra published a book in which he criticized the current colonial policy. Kielstra was a pronounced opponent of the association policy which had penetrated the Dutch East Indies. The association policy strived for unification of the various ethnic groups regarding culture and legislation based on Western principles; quite similar to the assimilation policy of Suriname. Kielstra was of the opinion that colonial history had proven that the various ethnic groups in colonies showed a tendency to drift apart rather than to unite. The association policy ignored basic differences between the various ethnic groups. Therefore Dutch leadership should be the binding element under which every ethnic group was granted the right to preserve their identity and culture. Hence, the responsibility of education was to stimulate the preservation of indigenous cultures and should thus be diversified in order to accommodate the various ethnic groups and not be an instrument of westernization, as Kielstra qualified the schools, which only led to the emergence of a group of semi-intellectuals, who constituted a threat to Dutch authority in the colonies. Therefore, in order to strengthen Dutch authority, the various ethnic groups had to be segregated.

Dutch authority in the colonies was undisputable and self-evident to Kielstra and something which needed to be prolonged, not slowly phased out as was happening at that moment, through the installation of institutions such as the Volksraad and the Colonial Estates. Therefore Kielstra not only opposed the association policy but also the Ethical Policy. The Ethical Policy was introduced at the beginning of the 20th century in the Dutch East Indies and was partially a continuation of existing policies and partially the introduction of a new set of colonial policies. The Ethical Policy aimed on the one hand at emphasizing and consolidating Dutch authority, but on the other hand at developing the indigenous population in order to stimulate the transition to more autonomy. It were two developments which were incompatible with each other, according to Kielstra.

§4.2.2 Kielstra’s view on Suriname

In the 1920’s, Kielstra aired his opinion about Suriname on several platforms. By then, Suriname had already been an economic millstone around the neck for a long time and Kielstra was determined to offer a lasting solution. As professor in colonial economics at the University of Wageningen, Kielstra had recently visited Suriname and come to the conclusion that the Surinamese economy could only be stimulated by increasing agricultural production, curtailing expenditures on the colonial administration and raising taxes.

There were several ways to stimulate agriculture, according to Kielstra. First of all, by producing a unique crop, only produced in Suriname and desired throughout the world. This was however an illusion, something Kielstra also recognized. The second and most obvious option was to increase production and simultaneously lower production costs. Indentured labour coming from Asia had proven to be the solution for lowering the costs. Nothing positive could be expected from the Creole and indigenous population, in Kielstra’s opinion, who both had such low work ethics due to their limited needs. Lack of work ethics had probably also increased because of weak colonial rule, which had stimulated laziness and exploitation of those who worked and paid taxes. This was worsened by the lack of social and cultural cohesion of the Creoles. By stimulating cohesion amongst the Creoles, through the creation of ethnic based communities in the countryside, Kielstra hoped to increase their contribution to the Surinamese economy.

Kielstra’s measures to curtail expenditures on the colonial administration were simultaneously measures to strengthen Dutch colonial authority. Curtailing expenditures could be done in several ways.  According to Kielstra, the Colonial Estates, mainly occupied by Creoles, were a superfluous institution. The District Commissioners were redundant as well and again this was a position held by mainly Creoles. The administration employed many Creoles anyway, who of course were not the least interested in losing a career opportunity or their job. Lastly, there were also too many schools in Suriname for the small population it had and to Kielstra, schools in the colonies were useless and could threaten colonial authority.

Kielstra’s last measure to stimulate the Surinamese economy was to increase government income through the tax system. He succeeded in raising taxes to a maximum and in lowering the taxable income, and the wages of administrators, the pensions for teachers and administrators and the minimum wages. He had already proven to be a proponent of tax reforms in Suriname in one the articles he wrote in 1920’s. Remarkable is that Kielstra in the same article stated that raising taxes would not upset the Surinamese population because of its “Dutch spirit”; again very different from his opinion about the Surinamese population during his rule. Economic reforms had been on the Surinamese agenda in the years before Kielstra’s rule. Therefore, once he implemented his policies, they were in no way new or surprising.

§4.2.3 Kielstra’s period as governor of Suriname, 1933-44

As mentioned above, with the reign of governor Kielstra, a significant change in governmental policy occurred. The spearheads of his policy were immediately clear: stimulating the economy and increasing the power of the colonial administration. Kielstra was strongly in favour of the colonial policy in the Dutch East Indies, grounded on respect for indigenous laws; the application of the so called adat legislation. Immediately after his appointment as governor of Suriname, rumours of him wanting to change the assimilation policy and about Kielstra favouring East Asian immigrants above the other ethnic groups of Suriname were circulating.

Kielstra’s whole period in office was marked by repressive measures, but they were particularly prominent during his first years. The freedom of press was violated a number of times, because of the fear that there might circulate readings which undermined colonial authority. Moreover, firm action was taken against everything which remotely resembled communism. The events in the beginning of the 1930’s concerning the charismatic Anton de Kom, who was accused of being a communist, had strengthened colonial antipathy towards communism. In 1933, Kielstra deemed it necessary to extend the powers of the colonial administration in several ways. First of all, he wanted the possibility to expel individuals from Suriname if they were considered to be a danger to the administration. A measure the minister of Colonial Affairs deemed unwanted. Secondly, he wanted to broaden the legal means to enable the colonial administration to take either precautionary or repressive measures. After 1935, when social unrest diminished, Kielstra’s repressive policy subsided.
 
The first problem Kielstra wished to deal with was the large-scale urbanization to Paramaribo, which had gotten out of hand and created a large population of unemployed Creoles and Hindustani. Kielstra feared that a large impoverished population could threaten the colonial administration. In 1934, Kielstra took the first measures to stop it. The solution Kielstra offered was to stimulate agriculture and smallholders, and in particular rice cultivation, as he had proposed in the 1920’s on several occasions. In a letter to all district commissioners, Kielstra pled that the allocation of plots should be based on ethnicity in order to create homogenous populations. The fact that this implied a further segregation of the different ethnic groups did not concern Kielstra. These measures simultaneously reinforced his policy of strengthening the authority of the colonial administration. By imposing these measures Kielstra hoped to rule out individuals who became disconnected from their community and fell under the spell of ‘strange ideologies’, because these individuals constituted the most substantial danger to the colonial administration. Thus, his rural policy focussed not only on improving economic aspects, but was also grounded on the idea that segregation of the ethnic groups strengthened colonial authority.

In order to succeed Kielstra deemed further immigration of Asians necessary, encouraged the rural population to stay put and hoped to convince a part of the urban Creole population to move to the rural districts. To make permanent settlement in the countryside appealing, Kielstra took several measures. In 1936, he submitted a draft legislation, introducing municipalities with an administration of their own, in which the customary law of the various ethnic groups concerned would prevail; the adat legislation. Installing municipal administration was a way for Kielstra to pacify the countryside by gaining social and political control. Again, Kielstra was inspired by colonial rule in the Dutch East Indies as he envisioned the dessa communities as they existed on Java. Through these dessa’s labour and raw products could be fully exploited. Moreover, by creating dessa communities, Kielstra hoped to encourage Javanese immigration. Kielstra aimed at 100.000 Javanese within ten years, containing complete dessa’s, including religious leaders. However, the minister of Colonial Affairs, who in the end possessed more power than the governor of Suriname, disapproved the plan by qualifying it too expensive and advised Kielstra to settle for 1.000 Javanese a year. Particularly the Creole community opposed Kielstra’s plans and so did the Colonial Estates. To the States it was clearly an unwanted orientation towards the Dutch East Indies. In the end, Kielstra’s rural policy was quite successful. The number of smallholders increased rapidly and the relative number of Creoles in agricultural business increased from 23,1% in 1931 to 37,4% in 1940.

 In 1937 Kielstra moved further away from the former assimilation policy by proposing that Hindu and Islam marriages should be declared legal and have the same consequences as ordinary civil marriages. Remarkable is that the colonial administration only strived to make an arrangement for the Asian populations and not for the Creoles, who also had characteristic relationships between men and women. Of course this was a result of the idea that the Asian population were pivotal in the economic recovery of Suriname and one of the measures to strengthen social relations and make life in the countryside more appealing. Kielstra did not plan to give complete freedom to the Hindu and Islamic population of Suriname. He for instance condemned child marriage within Hinduism and polygamy within Islam. The Creole community in particular opposed this arrangement and claimed Kielstra stimulated segregation of Surinamese society and thus hindered eventual self-government. Not unsurprisingly, the Colonial Estates rejected Kielstra’s plans.
 

Another measure of Kielstra to stimulate the creation of homogenous agricultural communities was reforming the education system. In 1939 several dessa schools were introduced as experiments in Javanese settlements. Education consisted of reading, writing and elementary math with Javanese as the language of instruction. The level of education should according to Kielstra be lower than limited primary education in the Netherlands and simultaneously the highest level individuals in the rural districts should be capable of attaining. Kielstra was convinced that the westernized education which had prevailed since 1863 was one the sources of the disconnected individuals who were potential threats to the colonial administration. Minister of Colonial Affairs Welter considered this as a departure from the assimilation policy and thus deemed it undesirable. Welter deemed a proper education indispensable in becoming full members of society and thus rejected Kielstra’s plans.

In order to make his rural policy successful and curtail expenditures, Kielstra thought it necessary to reconstitute the colonial administration, which consisted mainly of light skinned Creoles who had managed to climb the career ladder within the administration. The highest position the Creoles could attain was that of District Commissioner (DC), who functioned as the link between the governor and one of the districts of Suriname. However, in the years before Kielstra there had been almost no contact at all between the DC’s and the rural population, aside from their legal work in the districts and making sure the population paid its taxes. In the light of Kielstra’s rural policy and desired adat legislation, the DC’s needed a broader knowledge of the specific religions. Kielstra thus decided that only graduates from the Dutch East Indian faculties in Leiden and Utrecht qualified for the job as DC.  Kielstra not only wanted to replace the DC’s, but planned to install Dutch graduates in all ranks of the colonial administration, much to the frustration of the light skinned Creoles. Despite the objections, Kielstra pushed his plans through and was able to ‘indianize’ the colonial administration within a few years.

Kielstra explained his policy by stating that the current policy was founded on the hope that that all people in Suriname would eventually assimilate and that current legislation would therefore accommodate them as well. Kielstra strongly opposed the assimilation policy, just as he had done with the association policy in the Dutch East Indies, as it neglected basic differences between races. Reality had however proven that differences between the various races were far too large to strive for assimilation and that the ethnic groups felt discriminated against by the current legislation. In 1924 however, Kielstra had again written quite the opposite in one of his articles on the Surinamese economy. At the time he spoke of Suriname “with its very much Dutch character”.
 The Creoles took the opposite stance of Kielstra, and made continuing appeals directed at particularly the East Indian groups to assimilate. It only led to defensive reactions of the latter.

Despite his opposition against the assimilation policy, not much changed during Kielstra’s rule regarding the Christian missions. Although Kielstra emphasized the own culture and identity of the various ethnic groups in Suriname, he certainly granted a role for the Christian Mission. Even though he rejected assimilation, Kielstra acknowledged that the Asian populations in Suriname were able, although over a long period of time, to attain higher levels of civilization. To this end, an important role was granted to the Christian mission. However, Kielstra had a very gradual transition in mind. His first aim was to win them over, by granting the Asian populations space for their own culture, in order to stimulate the Surinamese economy. Hence, Kielstra did not give in to the pressure of the Christian mission who pled for the total Christianization of the Asian population backed by the colonial administration.
 
In 1940, Kielstra took advantage of the new situation the outbreak of the Second World War had created. In an emergency situation such as a war, the governor was authorized to by-pass the Colonial Estates. Kielstra, cunning as he was, independently promulgated two resolutions regulating marriages of immigrants professing Muslim and Hindu faith, which were finally approved in 1945, after Kielstra had stepped down as governor. His successor governor Brons was very much put out by the decision and feared negative political reactions. Serious protests did however not occur.

§4.3 Epilogue: The end of colonial rule

The period after the Second World War is marked by the end of the assimilation policy and eventually also of Dutch colonial rule in Suriname. Until the Second World War, the role in Surinamese politics of Hindustani was marginal. The electoral system was advantageous for the Creoles and Hindustani political influence remained negligible even after the reforms of 1936. Nevertheless, in the decades before the war, political consciousness amongst the Hindustani community steadily grew. During and after the Second World War much changed in Suriname. The colony developed from an economic burden to a vital link in the allied war against Germany through its bauxite mines. In order to protect them, American troops were quartered in Suriname. The military and economic activities not only increased employment but also political consciousness, in particular of the Creole community. Moreover, Queen Wilhelmina’s speech on the radio in December 1942 aroused high hopes of Surinamese autonomy in the near future.

After the Second World War, the Dutch government focussed all its attention on the post-war reconstruction and the developments in the Dutch East Indies. Nonetheless, preparations for the negotiations about Surinamese autonomy were made. At first, the Surinamese delegation did not include Hindustani or Javanese, who immediately opposed this decision. Consequently, a Chinese and a Hindu were added to the delegation much to the upset of the Muslim community who demanded representation as well. The political uproar led to the formation of several political parties in Suriname. In 1948 the first negotiations finally took place. Ironically, the Dutch delegation was more willing to instigate far-reaching reforms when it came to suffrage. The Surinamese delegation however considered the largest part of the Surinamese population not ready for such a responsibility. Subsequent protests coming from mainly the Hindustani community still resulted in universal suffrage. When it came to Surinamese autonomy, the Surinamese delegation wanted more than the Dutch government were willing to give. The governments met in the middle and in 1954 the Charter for the Kingdom of the Netherlands was ratified and Suriname became legally autonomous. The road to independence and full fledged decolonization was however still long.

In 1961, when J.A. Pengel, leader of the protestant Creole party Nationale Partij Suriname, called for a conference about Surinamese autonomy in 1961, there were even anti-independence demonstrations in Suriname in which every large ethnic group of the population was represented. In the period between the negotiations and the beginning of the 1970’s, politics and society in Suriname became increasingly organized along ethnic lines; just as the Netherlands had been the preceding century, Suriname became a pillarized society, organized top down. Important for the Hindustani was Jagernath Lachmon who significantly improved their political position and desperately fought against independence. However, he particularly devoted himself to the Hindu case and much less to that of the British Indian Muslims.

With the revolt of 1969 in Willemstad, capital of Curacao, and the subsequent actions by the colonial forces, the bombshell dropped. It made the Dutch government realize that colonial actions such as in Willemstad should from then on be avoided at all cost. A majority of the States General and the Dutch population were in favour of Surinamese independence, mainly due to the rapidly increasing migration from the colonies to the Netherlands. Almost simultaneously, in the wake of the coming elections, the delicate issue of independence also came to the foreground in Suriname. The next round of negotiations took off and this time Suriname was the indecisive victor. Under pressure of Hindustani politicians, who feared Creole domination after independence, the Dutch delegation promised a period of five years in which Surinamese could freely migrate to the Netherlands. Javanese and Hindustani leaders had already in the years before the negotiations encouraged their followers to migrate to the Netherlands. In November 1975, Surinamese independence was ratified, which led to an exodus to the Netherlands in which all ethnic groups of Suriname were represented.

§4.4 Conclusion

During this chapter, the colonial policy regarding the Hindustani population has been highlighted. I have done that by distinguishing three periods. The first period between 1863 and 1933 was marked by the assimilation policy of the colonial administration. The second period was that of Kielstra’s rule which lasted until 1944. By examining books and articles he wrote between 1908 and 1933, I have tried to examine which discourses have influenced Kielstra’s views on colonial rule, societies and subjects and how these views influenced his rule in Suriname. Evenly interesting is how his rule influenced the Hindustani population. The last period was characterized by the road to independence and the emergence of an active political life in Suriname.

In the period until 1933, colonial policy aimed at assimilation of the Surinamese populations into Surinamese culture. Suriname was considered the twelfth Dutch province where the Dutch language, culture and legislation should prevail. Although the emancipation of the enslaved population and the arrival of Chinese, Hindustani and Javanese indentured immigrants of whom a majority decided to stay in Suriname, had shattered the illusion of Suriname being a Dutch cultural settlement, the assimilation policy was stubbornly carried on with by the administration. Regarding the Hindustani population, the assimilation policy expressed itself clearly only after 1895, when the British Indian immigrants were finally recognized as permanent settlers in stead of temporary labourers.

This chapter has demonstrated that the assimilation policy which commenced after 1863 was a failure. With regard to the Hindustani population, it is in hindsight very clear why their adaptation before the Second World War was minimal, despite the assimilation policy. V.S. Naipaul's words that Dutch assimilation policy was much more an option that an obligation thus seem plausible.
 To begin with, the Hindustani were not even considered Surinamese or Dutch subjects until 1927, more than 50 years after their first arrival. Until then, they officially remained British subjects. Nonetheless, in order to stimulate assimilation, school attendance was made compulsory for Hindustani children already in 1878. In reality, there were no nearby schools in most areas and the majority of the Hindustani parents did not recognize the importance of an education for their children yet. Legislation regarding schools changed several times, but until 1929, most Hindustani children received bilingual education, if they received any at all. So, although the administration claimed that education was instrumental is its assimilation policy, it was for a long time an obstruction for it. In addition, the results of the Christian missions amongst Hindustani, which were considered instrumental by the colonial government in assimilating the various ethnic groups into a single Surinamese society, were disappointing as we have seen in the previous chapter. Despite the difficulties, as late as in 1929, the minister of Colonial Affairs explicitly stated that assimilation of the various ethnic groups in Suriname was the eventual aim of the government, although it had become increasingly clear that this was an illusion.

The installation of J.C. Kielstra as governor of Suriname in 1933 ushered in a remarkable era of colonial rule in Suriname. Kielstra, who was governor of Suriname until 1944, was the first to openly state that the assimilation policy of the preceding decades had failed and instead propagated further segregation of the different ethnic groups of Suriname in order to stimulate the economy of Suriname and strengthen Dutch authority. By the time of his appointment, the plantation economy of Suriname had been in recession for a long time already. Hidden underneath Kielstra’s measures to stimulate the plantation economy, were his views about colonial rule and subjects, mainly rooted in his rock solid belief in the colonial policy of the Dutch East Indies. Central to Kielstra in colonial rule was the undisputed authority of the Dutch administration. Everything which was considered a potential threat to Dutch authority in Suriname was questioned, whether it was large scale urbanization, Western education, the freedom of press, or the assimilation policy in general. Particularly the assimilation policy of the preceding period and education as it most pronounced tool were undesirable as it disconnected individuals from their ethnic community and made them vulnerable to ‘strange ideologies’.
Clearly, his rule has been important for the Hindustani as he recognized their cultural and religious traditions by legalizing marriages, which had been concluded according to the rites of Hinduism or Islam. Although Kielstra recognized the cultural and religious traditions of the Asian populations in Suriname, he was very much convinced of the superiority of the white race over all other races. His views were clearly influenced by the general European discourses about Western supremacy. This was most clearly pronounced by Kielstra referring to degeneration, due to climate and environment, of the Europeans in the colonies, his reference to the social-Darwinist notion of ‘the struggle for life’ and his statements regarding different stages of civilization. 
One of Kielstra’s measures which completely departed from the assimilation policy was his plan to form homogenous communities in the rural districts based on the model which prevailed in the Dutch East Indies. Kielstra wanted to create dessa communities, where adat legislation prevailed and children were able to visit dessa schools in which their so called native language and culture were central. By doing this, Kielstra wanted to make life in Suriname more appealing for potential migrants from Java, to lure the citizens of Paramaribo to the rural districts and hoped to convince those who already lived there to stay put. The fact that this measure would further intensify the already strong segregation of the Surinamese society did certainly not concern Kielstra.

In the end, Kielstra’s policies were quite successful. During his rule, agricultural activity and the amount of smallholders increased and despite the economic crisis of the 1930’s, he succeeded in maintaining the tax income on the same level as the preceding years. His plans regarding large-scale immigration of Javanese did not work out and the creation of ethnic homogenous communities were also a bridge too far. Kielstra’s proposal to legalize marriages, which had been concluded according to the rites of Hinduism or Islam, was however approved. Hence, after 1945 Hindus and Muslims could have their marriages officially solemnized by their own priests. All in all, Kielstra’s ‘dream’ to indianize Suriname thus only came partially true. It is plausible to conclude that the period of Kielstra’s reign has strengthened further segregation between the various ethnic groups and also raised ethnic consciousness amongst the Hindustani community by stressing the importance of their own cultural heritage. One might say that the eleven years of Kielstra’s rule have had more impact on the Hindustani population than the seventy years of assimilation policy prior to this period.

After Kielstra and the Second World War, the assimilation policy was officially abandoned as it had become untenable after the Second World War and Suriname gradually received more autonomy. The tensions which came along with the road to independence worsened the relationships between the various ethnic groups. Political parties were established along ethnic lines and were not guided by ideologies, but by self-interest. The emancipation of the Hindustani and the adaptation to Surinamese society after 1940 was expressed by the fact that the first political party in Suriname was founded by a Hindustani. However emancipating in political life also meant that the Hindustani found a way to protect their interest and thus their cultural and religious traditions. During the 1960’s, the Creole parties were in favour of independence whilst the other ethnic groups, particularly the Hindustani, feared Creole domination and thus were against. The result was that the years before and after receiving the status of independence were characterized by an exodus to the Netherlands in which all ethnic groups were represented.

Now that the Christian mission, the assimilation policy of the colonial administration between 1863 and 1933, and Kielstra’s rule have been expounded, it is time to explore how the Hindustani were able to preserve their religious and cultural traditions by highlighting their side of the story in the next chapter. In the previous two chapters it has become clear that the Christian missions and the assimilation policy both failed in their task to either convert or assimilate the Hindustani. The question in the next chapter is what role the Hindustani played in their failure and how they were able to preserve their cultural and religious traditions in Suriname.
Chapter 5 The Hindustani cultural heritage: to protect and preserve

“In stead of fighting for a room in the house, the Hindustani decided to build a shed right next to it.”

K. Bajnath
 “My mother had me baptized. By doing so, I was submitted to the Fatimaschool […]. I enjoyed singing and praying together with the other children. Outside of school and church I never practiced Catholicism. At home and in my family, everyone was Muslim. […] When I was at unease I said grace the way my Muslim grandmother had taught me. […]I now live as a Muslim and I don’t feel Catholicism has had any significance in my life.”
 
Unknown woman

“The more energetic and systemized the Christian mission was undertaken, the more vehemently the opposition of Brahmans and other prominent Hindustani became.”

Anand Rewat  
In answering the question why the majority of the Hindustani community was able to preserve its cultural heritage, it’s vital to hear the voice of the Hindustani people as well. Therefore the fifth chapter evolves around the question: How were the Hindustani able to preserve their cultural and religious traditions in Suriname? The central elements of this chapter are first of all the view of the Hindustani on Christianity and on Western civilization into which the Hindustani had to assimilate according to the colonial administration. The second element is how the British Indians resisted the Christian mission and the assimilation policy of colonial government. Thirdly, I look into why the Hindustani were able to hold on to their cultural traditions by exploring why the Hindustani rejected conversion and how they were able to sidestep the assimilation policy of the administration. Lastly, it is very interesting to examine why a small minority did convert to Christianity. Distinguishing the reactions of Hindus and Muslims is difficult, but where possible, I will do so. After discussing these subjects for the Hindustani community in general, it’s interesting to hear some individual voices. Firstly, the voice of Shrinivãsi, a poet with Hindu roots, who was born into a converted family and wrote poems in which Christian and Hindu elements were incorporated. The third paragraph summarizes the most important findings of the interviews I have taken with two Christian Hindustani about how they have dealt with being a Christian in a largely Hindu and Muslim community.
§5.1 The struggle to preserve a deep-rooted culture 

Until 1895, British Indians were considered temporary migrants who would return to India after their contract ended. Most British Indians who arrived in Suriname also assumed they would return to their mother country one day. Therefore, the assimilation policy of the colonial administration was initially not imposed on them and the Christian mission amongst the Hindustani community was marked by incidental baptism. Simultaneously, there was little need for the Hindustani to adapt to the dominant culture of Suriname. Once the Christian missions and the colonial administration regarded the Hindustani as permanent settlers they also directed their attention to the Hindustani and tried to impose religion and European values and culture on the Hindustani community. However, not much changed as we’ve seen in the preceding two chapters. How the Hindustani were able to hold on their native religion and cultural traditions becomes clear in this chapter.

Generally, Hindustani had a negative stance towards Christianity and the Hindustani community defined its identity by emphasizing differences with other ethnic groups. To the Hindustani, Christianity was a new and strange religion and most of its adherents, the Creoles, were though to have reprehensible habits which collided with Hindustani culture. Therefore they identified Christianity with the Creole lifestyle which they despised. Creoles were said to be lazy, promiscuous and hedonistic. Hence, conversion to Christianity was considered as ‘Vernegering’, becoming a Negro or Creole. Father Aalders, who we’ve met in the third chapter qualified the idea of ‘Vernegering’ the most important reason for Hindustani not to convert to Christianity.
 According to several authors, the Hindustani instinctively preferred a white skin over a darker skin, which has a historical explanation.
 The Hindustani’s aversion to black people has been traced back to the tenth century BC, when the term ‘black skin’ was used in degrading manner for enemies the Aryans encountered on the Indian subcontinent. Whether this history really played a role is at least uncertain, but it’s clear that the British Indians had prejudices regarding the Creoles, which view still existed in the 1960’s (see table 4.1). Compared to 63% that judged negatively about Creoles, only 16 percent of the Hindustani who were questioned, had a negative opinion about the Chinese, who after the Creoles were judged most negatively.

Table 5.1 Hindustani view on the Creole community in 1959-1961
	Opinion 
	Percentage

	Positive
	9,5%

	Neutral
	9,5%

	Negative
	63%

	Not willing to express opinion
	2%

	Don’t know
	16%


Source: J.D. Speckmann, ‘De houding van de Hindostaanse bevolkingsgroep in Suriname ten opzichte van de Creolen’, Bijdragen tot de Taal-, Land- en Volkenkunde 119 (1963) 75-92, there 88.

Christianity was not only negatively identified with Creoles. To most Hindustani, the Christian missionaries were representatives of Western civilization, which was also identified with the European plantation owners. Whilst the former preached about grace and salvation, the latter used the whip and penal sanction at will. Western civilization was generally presented as something superior by missionaries, the colonial government and plantation owners. The Hindustani however, were particularly familiar with the negative sides of it. Therefore, encounters with missionaries were proceeded with caution. Moreover, the fact that missionary activity was directed at children in particular felt as an insult to Hindustani because of their hierarchical family structure, which was classified by gender and generation.

The most important reason why most Hindustani remained faithful to Hinduism or Islam in stead of converting to Christianity was their consciousness of the deep-rooted cultural traditions of their homeland and the will to perpetuate them in Suriname, if necessary in a different form, adapted to the new circumstances as happened with Hinduism. Holding on to their native religion was in the first decades facilitated by newly arrived immigrants who informed Hindustani who had arrived earlier about the conditions and changes in their homeland, which strengthened the connection with India. Secondly, the wish of the Hindustani to establish a home in an alien world, which they did by surrounding themselves with familiar aspects of their mother country, also enabled them to hold on to their traditions and it simultaneously resulted in ethnic solidarity. Social control in the Hindustani villages and on the plantations ensured that most villagers held on to these traditions. Ethnic solidarity was further increased at the plantations where the owners preferred employees of different ethnicities, so that no ethnic group would dominate the plantation and thus avoid large scale protests and also divided the workers along ethnic lines, which strengthened ethnic affiliation and worsened mutual distrust.

Plantation owners, and later the colonial administration and the Christian missions, promoted the preservation of elements of British Indian cultural heritage either by not interfering with their business or by actively stimulating to do so, for instance through the categorical approach of the Christian missions and Kielstra’s policies. Their isolated geographical position in the Surinamese rural districts further facilitated the preservation of these deep-rooted traditions and religion. Moreover, to the Hindustani there was little need to convert to a new religion as they thought that either Hinduism or Islam was superior compared to other religions. Muslims regarded Mohammed as the perfect prophet and saw Christianity as a lower religion. Hence, Christians had nothing to teach Muslims. Hindus also felt superior to Christians, in particular because of the age of their religion and their holy books. Particularly the Brahmans played an essential part in increasing pride of Hindu heritage. Nevertheless, particularly Hindus were willing to discuss religion and were interested in reading the Bible, Muslims were much less willing to do so.

For Hindus, the persisting notion of the caste system, expressed by the emergence of a closed ethnic caste and the fear of being expelled from it, was an important reason not to convert or adapt to the new circumstances. Brother Legêne wrote a story in an article which a converted Hindu missionary once told him. One day, his brother, who had been converted to Christianity, brought home some Christian friends. It led to an outburst of anger of his father, who chased away his son and his fellow Christians. The most important reason was because he and his family could be expelled from their caste if anyone knew about the visit. Although it is only one example from British India and the caste system changed significantly, it speaks volumes of how many Hindustani perceived outsiders and what Hindus could expect when they converted to Christianity.
 K. Bajnath described the attitude of the Hindustani community in Suriname as followed: “in stead of fighting for a room in the house, they decided to build a shed right next to it.”

There was however a clear reason why the Hindustani chose the path they did in Suriname. Their background was for instance entirely different than that of other Surinamese populations. Not only the Europeans and Creoles, but also the Javanese, who set foot on Surinamese soil later, had a very different set of cultural and religious traditions than the Hindustani. The majority of the Hindustani were Hindu, one of the larger religions in the world, and thus the majority was strongly influenced by its doctrines or discourse. After 1780, Hinduism had developed into a single coherent world religion, under pressure from aggressive outsiders, i.e. the colonizers, who attacked the religion as false and tried to impose Christianity on the Hindus. Hinduism thus not only became a more coherent religion, it also became a means of resistance against the European aggressors. Because this development commenced almost a century before the first arrival of British Indians in Suriname, it seems plausible that these feelings and ideas about Hinduism and Christianity were brought along by at least a part of the indentured immigrants. The Hindustani were so to speak trapped inside the religious and anti-European discourse of Hinduism or Islam and it was almost impossible to break free, if they were at all interested to do so. Their Hindu ethnicity thus served as strategy to resist conversion to Christianity.
 
The religious discourse was preserved in Suriname, in particular by the Brahmans, whose role in the preservation of the cultural and religious traditions of the Hindus has been mentioned earlier. The persisting belief in Hindu superiority is demonstrated by the fact that Christianization was seen as ‘becoming a Negro’, which was clearly something negative. On top of all this, Christianity was the religion of the suppressor. Although there were some similarities between Hinduism and particularly Catholicism, as pointed out by the missionaries, these were negligible compared to the differences between the two religions. Just think of for example the polytheism and cyclical timeframe of Hinduism and the monotheism and linear timeframe of Christianity, food restrictions, gender roles, etc. There were of course also significant changes between Christianity and Islam. It’s hard to imagine how difficult it must have been for Hindustani to not only accustom to a whole new country and social environment after their arrival, let alone how hard it must have been to leave behind age old traditions and adapt to new Christian ones. With all this in mind, explaining why the majority of Hindustani remained faithful to Hinduism and Islam is somewhat easier.
In order to hold on to their cultural traditions, the Hindustani reproduced religious rituals from India in Suriname. It was something that existed even more than a century after the first arrival of Hindustani in Suriname; one author witnessed several Hindus sacrificing light to the Suriname-river. In Hinduism, sacrificing light to flowing water is a common ritual. Thus, in order to feel at home, Hindus imitated rituals and sought connections between India and Suriname. Another example is that the Suriname-river was ascribed the same purifying powers as the Ganges was believed to have in India. By doing so, the Hindus appropriated their new country and made it their new home.

The Hindustani remained a separate social entity in Suriname, in particular until the Second World War. They clung to their religion, language and culture, albeit in slightly modified versions of the Indian variants. Adapting to Surinamese customs restricted itself to an instrumental level. When it came to marriage for example, the Hindustani in general felt no need to conclude their traditional marriages before the Registrar for Births, Deaths and Marriages or were perhaps even not aware of the obligation to do so. Hence, a large number of marriages were accepted within the Hindustani community but were officially regarded as concubinage. It was a clear sign that the government’s expectations considering assimilation remained unfulfilled.

When the Christian missions systemized their missionary activities amongst the Hindustani in the beginning of the twentieth century, resistance only became more vehemently. Active Hindustani resistance expressed itself most clearly in boycotting Christian schools. Hindustani parents were discouraged to send their children to Christian schools. Public Christian meetings were disrupted by groups of Hindustani led by Hindu priests and converted individuals were given a hard time by their environment as they often still lived in an overwhelmingly Hindu and Muslim environment. According to the Moravian Brotherhood, men were the biggest obstruction to conversion and often did house visits when they knew the men were at work and the women were thus home alone. Very important in increasing ethnic consciousness and therefore resistance against the Christian missionaries was Arya Samaj, discussed in the second chapter.

Not only did AS challenge Brahman power, it also strongly repudiated Christianity and Christian education as it alienated Hindus from their own cultural heritage. They ordered parents to give Hindu names to their children and register the name at civil registry, not to send children to Christian schools, propagated reformation of Hinduism, the use of Hindi and Sarnámi, and raised ethnic consciousness, self-awareness and pride of the cultural heritage. AS also requested the colonial government to build more public schools in areas densely populated by Hindustani. Arya Samaj even built an own orphanage in 1933 so that children would not end up in Christian orphanages. Another Hindustani organization, Bharat Oeday, was also very important in resisting Christian education in Hindustani areas and thus for raising ethnic consciousness amongst the Hindustani community. They send petitions to the Inspector of Education asking for public schools and in the end received what they wanted. The fact that the colonial administration gave in to the pressure of Arya Samaj and Bharat Oeday, was a clear indication that they acknowledged that Christianization was not an option for most Hindustani. It was a clear retreat from the assimilation policy which still was the official government policy then.

With improving their social-economic and political position after 1940, also due to the rule of governor Kielstra as concluded in the previous chapter, ethnic consciousness and pride increased, known as ‘Coolytude’ (analogue to Negritude). Additionally, it became easier to visit public schools so that the Hindustani got less dependent on Christians schools for education. Both Muslim and Hindu organizations increasingly modelled themselves after Christian Churches and thus established schools, orphanages, hospitals and medical funds. An important reason for doing this was of course to offset the Christian missions but also in order to strengthen internal bonds. Hence, Hindustani social-cultural and religious traditions became institutionalized. After 1960, self awareness amongst the Hindustani, both Hindus and Muslims, grew rapidly. Temples and Mosques were erected on highly visible sites and decorated explicitly with Hindu and Muslim symbols. More primary and secondary schools were built and radio and television stations broadcasted in for instance Sarnámi. Simultaneously, interest in maintaining contact with the mother country India or Pakistan and nearby Hindustani diasporas such as in Guyana and Trinidad grew, which increased attention for and interest in their ancestor’s religion and culture.

Despite the difficult step of Hindustani to convert to Christianity, there was a small group which did. Churches were for a long time the only institution which could provide upward social mobility for Hindustani. Christianization namely implied a certain degree of assimilation, which was the price one had to pay to make a career in colonial society. A career and thus upward social mobility were thus the important reasons to convert to the religion of the suppressor. Upward social mobility through conversion was for example attained by increasing the opportunity for better schooling and education or to get better jobs on the plantation they worked at. Ironically, better schooling would eventually instigate anti-colonial sentiments and activities and the emergence of cultural and political nationalism; the exact opposite of assimilation.

Christianization could however hardly be termed assimilation; it was merely a part of it. In this light, it seems plausible to state that Hindustani converted mostly because of non-religious reasons and therefore considered Christianity as a ‘side dish’ next to the ‘main course’, which was Hinduism or in some cases Islam. A similar process was visible with the Creoles who converted on a large scale but retained their former Winti religion. Moravian brother Legêne also acknowledged that reasons for converting were not religious by definition. He mentioned for example conversion out of sympathy for the missionary, who had been so caring. Other reasons according to Legêne were fear for evil spirits which every heathen had and acknowledging “the superiority of the white religion”, which Legêne claimed Hindustani sometimes said. Some Hindustani may even have converted for something as ‘simple’ as a bowl of rice. When their social position had deteriorated so heavily that even food was hard get hold of, it is not unlikely that some Hindustani turned to one of the Christian Churches for help. If improving their position meant conversion, they did so. Satisfying ones appetite or even fighting death from starvation made it possible for them to escape from the discourse of Hinduism. These individuals were the converts the missionaries often referred to as rice-Christians, as we have seen in the third Chapter. In the period after the Second World War the Churches lost their role to education and political parties, which then became the most important vehicles for upward social mobility.

Because of the negative stance towards Christianity, life of converted Hindustani was hard. Not only were they considered outcasts by the community, but they also had to sever the ties with the religion, culture and traditions they’d been familiar with from their childhood. Hindu religious leaders tried to ‘bring home’ those who had converted. If they refused to, the leaders would label them ‘outcasts’, which for many was a reason not to convert. Those who did and decided to stay Christian, despite appeals of religious leaders, often ended up in social isolation. For some, their isolation was a reason to go back to Hinduism. Although those who converted had little influence within the Hindustani community, they would eventually to some extent function as a bridgehead between the Hindustani community and the rest of Surinamese society as many Christian Hindustani became active in politics.

Although the mission amongst Hindustani was at the least laborious, the Hindustani community became religiously very diverse. In the first years after their arrival, the immigrant group had consisted of a little less than 80% Hindus and almost 20% Muslims. The remaining few either belonged to a small Christian minority or did not adhere to one of the major religious groups. In 1972, the religious landscape had changed dramatically. Nevertheless, a large majority still adhered to either orthodox or reformed Hinduism or Islam (see table 4.2).

Table 5.2 Religious diversity amongst Hindustani in Suriname in 1972 

	Religion
	Total Adherents

	Ahmadiyya
	8.354

	Ahle Suni
	10.296

	St. Isl. Communities
	929

	Arya Samaj
	20.648

	Sanatan Dharm
	86.678

	Hindu
	3.626

	Catholic
	4.494

	Evangelical Brotherhood
	1.312

	Dutch Reformed
	83

	Lutheran
	32

	Israelite
	2

	Confucian
	1

	Pentecostal
	91

	Jehovah Witness
	65

	Atheist
	730

	Own religion
	50

	Unknown
	831

	Total
	142.917


 Source: Joop Vernooij, ‘Hindostanen en Christendom’, in Maurits S. Hassankhan and Sandew Hira (eds.), Van Gya en Boodheea tot Lachmon en Djwalapersad. Grepen uit 125 jaar maatschappelijke ontwikkeling van Hindostanen (Paramaribo/Den Haag 1998) 47-58, there 52.

§5.2 A case study:  Shrinivãsi, a Catholic poet with Hindu roots

In this short case study I will highlight the poet Shrinivãsi who is a Catholic with Hindu roots. I will try to demonstrate how Shrinivãsi dealt with being a Catholic whilst being aware of his ancestor’s roots and the overwhelmingly Hindu environment he grew up in. Important to note is that Shrinivãsi valued Catholicism highly and not regarded it as a ‘side dish’ next to the ‘main course’ Hinduism, as many converted Hindus did. To him, it was rather the other way around. Shrinivãsi was born as Martinus Haridat Lutchman in 1926 in Kwatta, Suriname. He was born on the former plantation Vaderzorg on which his parents had bought a plot. Both his parents were Catholic. His father taught Hindi in a Catholic primary school, situated in an area dominated by Hindus. At home, Dutch was the common language, which often was a symbol of upward social mobility, but Shrinivãsi also learned Hindi of his father. When he was nine years old he moved to Paramaribo to attend a Catholic boarding school. In Paramaribo, he encountered the many ethnic groups living in Suriname. There he also experienced Hindu cultural expressions, in particular marriages and theatre performances. At the boarding school, through Catholic liturgy, he discovered the power of language, which became something sacred to him. In 1943, Shrinivãsi became a teacher at a primary school and between 1950 and 1964 he was a teacher on Curacao. In 1958, he published for the first time a poem under the pseudonym Shrinivãsi, which is an abridgement of the Hindi word for ‘citizen of Suriname’.

Language was thus vital to Shrinivãsi. He wrote poems in both Hindi and Dutch, but not in Latin, although he had been taught Latin liturgy at his boarding school in Paramaribo, which had strongly inspired him. Karel Steenbrink and Joop Vernooij have suggested that he did not write in Latin so he would not stress the gap between him and the Hindu community in Suriname. Instead, it seems he wanted to bridge it. He did so by referring to both Christian and Hindu elements in his poems and giving Hindi names to poems and collections in which Christian elements were central. An example of bridging the gap between Hinduism and Christianity is his poem Cathedral. The poem starts with describing the anjáli, the gesture a Hindu makes when greeting a God, after which Shrinivãsi continues with the Catholic Hail Mary prayer.
 The first two strophes of the poem:

Cathedral

I knew that these hands

folded together 

against my forehead

would greet You

as before

in a solemn salutation

ÕM Yesu Krist Pranám

And this cross

in an unfathomable gesture

would relieve me

liberate me

from an unwanted darkness

and I would kiss

your feet

weeping

ÕM Yesu Krist Pranám

The first strophe is perhaps the most pronounced example of Shrinivãsi merging Hinduism and Christianity; he greets Jesus Christ using a Hindu gesture. Another example according to Steenbrink and Vernooij is that Shrinivãsi rather spoke of the contrast between human darkness and divine light than the more Christian contrast of sin and redemption as an approach to the Hindu community in Suriname. Also, one of the main themes in his poetry is exile; longing to return home while staying in a foreign country. Although a vast majority of the Hindustani settled in Suriname, most of them always had a dream of one day returning to their mother country, which is of course a defining characteristic of a diaspora. As stated earlier in the chapter, Hindus sought connections between their old and new country in different kinds of ways. Shrinivãsi also tried to bridge the gap between India and Suriname, as he tried with Hinduism and Christianity.

All in all, Shrinivãsi wanted to express his appreciation for Hinduism and simultaneously show that he had not completely alienated from the Hindu community. He also saw the mother country India as something sacred. It appears as if he never was able to sever all ties with the religion of his ancestors and the Hindu community in Suriname and he most likely was not interested to do so either. By constantly extending his hand to the Hindu community he perhaps tried to avoid the status of outcast which Christian Hindustani were often given. Measured by the sales figures of his poetry, he seems to have achieved his goal.
 Nevertheless, there was criticism. According to another Hindustani author, Effendi N. Ketwaru, the fact that Shrinivãsi was raised as a Catholic, denied him the status of being a real Hindustani writer; ethnically he clearly was a Hindustani, but his upraising had been dominated by Christian influences. His writing about or references to Hinduism were therefore forced and superficial.

§5.3 Interviews

In this paragraph I will summarize the most important conclusions from the two interviews I have taken with Hindustani, who have either been converted to Christianity or were born into an already converted Hindustani family. I asked both interviewees the same set of questions during the interview which can be found in the appendix.
 The first person I interviewed was Waldo Idoe. Idoe is 48 years of age and has lived in the Netherlands since 1980. Idoe thus lived in Suriname between 1962 and 1980. There he was raised by his grandparents on his mothers’ side, who were converted to Christianity around the beginning of the Second World War when they were approximately fifteen years old. They were both brought up in an orphanage of the Moravian Brotherhood and thus converted to Protestantism as pronounced by the Brotherhood. Remarkably, his grandfather had Muslim roots while his grandmother had Hindu roots, which is an example that Muslim Hindustani were not excluded from the ethnic caste which emerged in Suriname, as mentioned in the second chapter.

Idoe told that converting had not been easy on his grandparents because of the initial reactions of their surroundings. They were however not excluded from the family. When they converted it was of course a different time. When Idoe grew up, there was no problem within the family, despite the fact that a part of Idoe’s family was still Hindu. So, when for instance a Hindu family member married, Idoe did not participate in the ceremony and no one reacted to that in a negative manner. Not only did Idoe not participate because he was Christian, but also because he has never felt a connection with Hinduism or Islam. He is now the second generation after his grandparents that is Christian and he has never experienced anything different than being Christian. Therefore he has severed all ties with Hinduism and Islam but respects other Hindustani for still adhering to either of the two religions. Although Idoe has no negative experiences, he remembers that being a Christian Hindustani often was strange to other people. For instance, if others would ask him whether he was Hindu and he answered no, they immediately concluded: “Ok, so you are Muslim.” When he then told he was a Christian, people were often surprised 
In becoming a faithful Christian, his grandfather was very important. When Idoe grew up, his grandfather was a preacher, specifically assigned to approach Hindustani, as was customary within the categorical approach, and he often went along with his grandfather during house visits. Although Idoe was still young, he remembers that they only visited a few families amidst a majority of Hindustani who still adhered to either Islam or Hinduism and held small services at home. Because his grandfather was a preacher, Idoe lived in several districts in Suriname, namely Nickerie, Commewijne, Wanica and finally Paramaribo. When his grandfather died, Idoe was expected to inherit his grandfather’s task, but although he was a devout Christian, he decided to pursue his dream to study mathematics. When I asked Idoe whether he knew why his grandparents had converted to Christianity, he told me that his grandparents were convinced by the Brotherhood because they propagated both the word and deed of Christ. What he meant by this very much resembles the direct and indirect method which are expounded in the third chapter. Thus, before convincing others with the words of Christ, the Brotherhood first tried to satisfy other needs by building schools, orphanages and even a hospital. So, not only did the Moravian brothers spread the holy word but also demonstrated how Christianity was useful in everyday life.

Interesting is also that Idoe does not feel any connection with the country of his forefathers. The way many Hindustani feel about India, Idoe feels about Suriname. Suriname is his mother country and he visits it as often as he can. He does however speak Sarnámi and Hindi, and is interested in certain elements of Indian culture, but has not an emotional connection with India and thus no desire to visit the country. Idoe thinks it has nothing to do with the fact that he is Christian, as he knows other Christian Hindustani who do have an emotional connection with India.

The second person I interviewed was Ashok Kailash. Kailash was born in Suriname in 1960 and lived in Paramaribo until 1973. When he was thirteen, he and his family moved to the Netherlands. Kailash’ story is quite different from Waldo Idoe’s. First of all, Kailash was born into a Hindu family. When he was six years old he went to visit a primary school. For no specific reason, it was a school of the Moravian Brotherhood. There, he came into contact with Christianity for the first time. The stories, the singing, everything about it appealed to Kailash. Most important was the fact that everything was in Dutch. At home, Kailash experienced Hindu services, but they did not appeal to Kailash. The services were held in Hindi, a language Kailash could barely understand. Therefore the services were meaningless to him. Because he was able to understand the Christian gospel, it made much more of an impression on him. Interestingly, Kailash clearly converted because of religious motives, as opposed to many other Hindustani who saw Christianity as a vehicle for social upward mobility. Of course, when Kailash grew up, the political parties had taken over this particular role of Christianity.
Very interesting is that Kailash was the first member of his family who converted to Christianity. Later his mother followed him. It took however years before Kailash made the definitive choice to convert to Christianity. The problem was that although he felt a connection with Christianity, he was afraid to sever the ties with Hinduism, not because he had a connection with the religion, but because everyone around him was Hindu. Particularly the idolatry and the multiplicity of Gods characterizing Hinduism, did not appeal to Kailash. It took him quite some time to openly speak about being Christian. For instance, Kailash married according to Hindu traditions. When he married he had not told his parents-in-law that he was Christian, afraid for the repercussions it might have. Only after some years, when he had also convinced his wife to convert, he found the courage to tell his father-in-law. Luckily for Kailash, his father-in-law accepted his choice and that of his daughter. 

Although Kailash and his mother were not expelled from the family, they have experienced negative reactions. For instance, the relationship with his three sisters, who still adhere to Hinduism, is not very good although there is still some contact. Even in the Netherlands, Kailash was afraid to show that he was a Christian. He lived in a neighbourhood where the majority was Hindu. Every Sunday, when he went to Church, he tried to hide it, afraid of the negative reactions it might provoke. Nowadays, Kailash is a proud Christian and a member of the Charismatic Movement called De Levensstroom Gemeente. Although more relatives have now converted, most still adhere to Hinduism as generally most Hindustani do. Kailash thinks the most important reason for it, is still the fear of negative reactions and the huge step of leaving behind the cultural traditions passed on by their ancestors.
Up to this day, Hinduism does not mean anything to Kailash, despite the fact that the majority of his family still adheres to the religion. Because the majority of his family is still Hindu, he of course still comes into contact with it. Now, it is accepted that he does not participate in ceremonies. Moreover, India has no particular meaning for Kailash. He has visited the country several times, but feels no connection with the country. Neither is there a strong connection with Suriname. The Netherlands is his country, because Kailash has lived 37 years of his life here.

§5.4 Conclusion

This chapter evolved around several aspects concerning the preservation of the cultural traditions of the Hindustani in Suriname. These aspects were the view of the Hindustani on Christianity and the Dutch oriented Surinamese culture, the reasons why the Hindustani were able to hold on to their native religion and culture, and the resistance against conversion and the assimilation policy of the colonial administration. After examining the aforementioned aspects, I argued why a small minority did convert to Christianity and how those who were converted dealt with being part of a Christian minority in an overwhelmingly Hindu and Muslim environment. The last aspect was illustrated by the interviews and the case study concerning Shrinivãsi.

The view of the Hindustani on Christianity and Western civilization has been very important in the preservation of their cultural traditions. Christianity was particularly associated with the Creoles, who the Hindustani despised for several reasons. Creoles were qualified as lazy, promiscuous and hedonistic and these ascribed characteristics were regarded as Christian features. Because the Hindustani identified Christianity with these characteristics, they were not the least interested in becoming Christian. Their aversion of the Afro-Surinamese population has also been explained historically by tracing it back to the tenth century BC, when the term ‘black skin’ was used in degrading manner for enemies of the Aryans which they encountered on the Indian subcontinent. Whether this is true, is uncertain. Nonetheless, becoming a Christian was known as ‘Vernegering’ (becoming like a Negro) amongst the Hindustani, which of course discredited the Creole population but also Christianity in the eyes of most Hindustani. Moreover, Western civilization, which was presented as the superior civilization by the colonizers, was identified with not only the Christian missionaries but also the plantation owners who generally maltreated the Hindustani. Because the discourse of the Hindustani regarding Christianity and Western civilization was so negative, there was no reason for them to either convert to Christianity or to adapt to Surinamese culture.

The foremost reason why the Hindustani were able to preserve their cultural heritage in Suriname was of course their consciousness of the deep-rooted traditions of Hinduism and Islam and the will to perpetuate them in their new surroundings. Because the religious discourse of Hinduism and Islam was very influential, both Hindus and Muslims genuinely believed that their religion was unsurpassable, so that there was no need to convert to Christianity. In India, Hinduism had developed into a coherent religion in the nineteenth century as a reaction to the aggressive outsiders propagating Christianity. It is likely that Hinduism as a means of resistance against outsiders, and particularly Christians, persisted in Suriname. 
Holding on to their culture and religion was done by seeking connections between India and Suriname, as Shrinivãsi also did in his poems. Although these are plausible arguments, there are some important additional factors in play. Until around 1900, the assimilation policy was not imposed on the Hindustani and the Christian missions were not very active either. For the Hindustani on the other hand, there was no reason to either convert or adapt to Surinamese culture and institutions as most of them thought they would return to India some day. Newly arrived British Indians informed those who had arrived earlier about the conditions and changes in India. The fact that they were separated from other ethnic groups on the plantations strengthened both ethnic affiliation and mutual distrust. Social control in the villages and the fear of being expelled from the ethnic caste ensured the majority of the Hindustani remained faithful to their cultural traditions.

Resistance against the colonial administration was mostly passive by not making use of the institutions provided by the Dutch rulers, such as the Registrar of Births, Deaths and Marriages, and neglecting compulsory education which had been introduced in 1878. It’s difficult to say whether passive resistance was a conscious choice by the Hindustani or whether it was partially the result of ignorance due to their isolated position in Surinamese society. Resistance against the Christian missions was much more active. In the beginning it were mostly the Brahmans who organized active resistance. Parents were encouraged not to send their children to Christian schools, public meetings of Churches were disrupted and converted individuals were sometimes physically and mentally harassed. The reformist Hindu movement Arya Samaj further strengthened and systemized resistance against Christian missionaries and raised ethnic consciousness and pride of Hindu cultural heritage. At a later stage, resistance was not directly aimed at the missions, but expressed itself in for example the construction of Hindustani orphanages, so that children would not end up in Christian ones.

Despite all the aforementioned arguments there was a small group of Hindustani that did convert to Christianity. The most important reason was upward social mobility and the hope for a better life, whether that was attained by better jobs on the plantation, enjoying support of the Catholic or Moravian Church, or by admittance to Christian schools. Conversions were certainly not always religiously motivated. Of course, there were Hindustani who converted purely out of religious conviction as one the interviewees, Ashok Kailash. It seems however certain that it must have been very hard to convert to the religion of the suppressor, because those who converted were in most cases expelled from the Hindustani community and labelled outcasts, often even by their closest family. Their lives were not easy and some of them decided to return to their former religion so that they were again accepted by their environment. Nevertheless, the minority which converted to Christianity for good, in particular Catholicism, were quite successful in Surinamese society and would to some extent function as a bridgehead between the Hindustani community and the rest of society.
Chapter 6 Chinese conversion and adaptation to Surinamese culture and society

“The Negro population consists of more women than men and there is no plausible reason why the Creole women would reject a relationship with Chinese men.”

Minister of Colonial Affairs, 1867
After having dealt with the Christian mission, the colonial administration and establishing the causes why most Hindustani were able to preserve their cultural traditions - and not converted to Christianity and only slowly adapted to Surinamese society - it could be illuminating to compare the results with the Chinese community, which arrived in the two decades before the Hindustani and, as opposed to the British Indian community, quickly adapted to Surinamese society and converted to Christianity on a larger scale. Therefore, the last chapter evolves around the question: Why was the adaptation of the Chinese population to Surinamese society easier than that of the British Indians and why did the Chinese convert to Christianity on a larger scale? This chapter attempts to answer the same questions for the Chinese community as I have done for the Hindustani population in the preceding chapters, although it will of course only briefly examine the various subjects. Central are the migration and social-economic, political and social-cultural developments of the Chinese population in Suriname and the progress of the Christian mission amongst the Chinese population. Thereafter the motivations of the Chinese to convert to Christianity and the reasons for the smooth adaptation are expounded. The chapter ends with a comparative conclusion in which the possible similarities and dissimilarities between the Chinese and British Indians are central.

§6.1 The general progress of the Chinese population in Suriname

Between 1853 and 1874, approximately 2.600 Chinese indentured labourers arrived in Suriname. Remarkably, the first and last labourers did not arrive from China, but from the Dutch East Indies which had a large Chinese enclave. Recruitment in China came to an end because the Dutch could not or refused to comply with the strict protocol of the British inspection regarding the transport of the indentured labourers. Just as the British Indian and Javanese indentured immigrants, one third of the Chinese indentured immigrants decided to repatriate. Those who stayed in Suriname intermingled and ​​​-bred with the Afro-Surinamese population and became a part of the creolized Surinamese society. A significant difference with British Indian immigration is that Chinese immigration was not confined to a specific period. After 1874, Chinese immigrants continued to arrive in Suriname, but came, in small numbers, as free migrants. It is therefore harder to generalize the Chinese community in Suriname than the British Indians who arrived in a fixed period. After 1949, due to the political developments in China, migration from China increased. See table 6.1 for the demographic progress of the Chinese community.

Table 6.1 The demographic development of the Chinese population in Suriname

	Year
	Chinese population
	Percentage of Surinamese population
	Percentage living in Paramaribo

	1875
	2.500
	-
	-

	1900
	1.080
	1.5%
	-

	1910
	1.000
	1.1%
	-

	1921
	1.313
	1.2%
	73,6%

	1930
	1.800
	1,3%
	70,3% (1935)

	1945
	2.336
	1,2%
	-

	1963
	5.251
	1,8%
	73,1%

	1970
	6.791
	2.0%
	-


Sources: G.C. Zijlmans and H.A. Enser, De Chinezen in Suriname. Een geschiedenis van immigratie en aanpassing 1853-2000 (Barendrecht 2002) 36.

The majority of the 2.600 immigrants was male, partially due to the wish of the colonial government to recruit men only, who in Suriname were expected to intermingle with Creole women, and partially because Chinese women traditionally stayed behind to take care of the family. In 1963 still less than 45% was female, whilst until 1935 the percentage was never higher than 23,5%. One consequence of the shortage of women was that Chinese men were forced to look outside their ethnic group for a spouse. The question whether a higher percentage of Chinese women would have resulted in ethnic isolation and preservation of Chinese cultural traditions is difficult to answer, but it is clear that the shortage of women and the subsequent interethnic marriages were an important first step to the adaptation and creolization of the Chinese community. Additionally, women are often seen as the bearers of cultural and religions traditions. Most men either married Creole women in Paramaribo or Javanese women in the rural districts. In 1921, 15% of the Chinese men were married to Chinese women, 20% to Javanese women and 64% to Creole women. After the Second World War, more Chinese women migrated to Suriname which again increased the number of children of pure Chinese descent. However, most Chinese children born in Suriname were open-minded when it came to marriage and did not confine themselves to choosing someone from their own ethnic community.

The majority of the immigrants belonged to the Hakka’s, who originated from three southern districts in the province of Guangdong. A minority was recruited in Hong Kong where the journey to Suriname or other parts in the world commenced. Due to their common descent, the Chinese community initially formed a homogenous group that spoke the same language and shared a common culture and traditions. Particularly the first generation immigrants remained a closed community which did not bother very much with other ethnic groups in Suriname and tried to maintain contact with the mother country. The first generation Chinese immigrants clung to traditions brought along from China such as worshipping ancestors and stressed the importance of family ties. Chinese were often connected to characteristics such as a sense of duty, their appreciation of a good education, and their conscientiousness regarding work. This did of course not apply to all Chinese. In the period after the Second World War, the will to maintain contact with the mother country or to return home one day decreased.

After having worked on the plantations as indentured labourers, the Chinese mainly became active in retail trade and production and many founded their own business, whether it were restaurants, bakeries, or butcher shops. Urbanization within the Chinese community commenced early and reached a high level compared to the other Asian immigrants. It was a result of shopkeepers following their customers, the Creoles, of whom many, after they were freed from the shackles of slavery, moved to Paramaribo. When State Supervision ended in 1873, there had been Chinese in Suriname for twenty years already. By then, they had accustomed to each other to some extent. The Chinese were therefore able to attain a strong position in trade and industry, although most had a peasant background from China.

Due to the low amount of Chinese, their political participation before the Second World War was minimal. Incidentally, a Chinese ran for a place in the Colonial Estates, but a Chinese member was never elected. During and after the Second World War, political activity amongst the Chinese increased, as in the rest of Suriname, but organizing a political party along ethnic lines as the other ethnic groups did, never happened, again because of the relatively few Chinese in Suriname. Moreover, because their successful adaptation to Surinamese society, they did not need a political party of their own but generally affiliated themselves with the various Creole parties. Hence, there has never been anything such as strong ethnic consciousness or nationalism amongst the Chinese community.

According to several censuses after 1853, most Chinese adhered to Confucianism, a Chinese philosophy of life, at the time of their arrival and long thereafter. An important note is however that non-Christian Chinese were automatically labelled Confucian. In reality, not many Chinese held on to the traditions of Confucianism, if they even did by the time of their arrival. In 1964, only 147 Chinese people called themselves Confucian. By then, Christianity was the most popular religion amongst the Chinese community. Because Confucianism is not a religion as Hinduism is, one can question to what extent Confucianism excluded Christianity. Confucianism in China did however change in the nineteenth century. It was turned into a doctrine and was used to counterbalance Christianity brought along by the Europeans. Thus, after the 1850’s, Confucianism was used to fight the alien doctrines of the Christians. Confucius for instance received a common description a Jesus Christ in Europe, as being the ‘Uncrowned King’. Confucianism developed from being a set of classical texts, mainly venerated by emperors and gentry-administrators, into becoming a conservative religion with strong ethical norms exerting influence in larger parts of China. Confucianism was declared the true Chinese religion as Christianity was for Europe. The question is however to what extent the Chinese immigrants really were influenced by this new ‘religious’ Confucianism, as it was only propagated from the 1850’s onwards. It seems plausible to state that Hindus were much more influenced by a religious discourse that excluded Christianity than the Chinese were. It most likely made the choice for Hindustani to convert much more difficult compared to most Chinese.

As with the Hindustani, the Catholic Church rapidly commenced its missionary work amongst the Chinese after they first arrived. Already in 1892 the categorical approach was introduced. Early in the twentieth century, the categorical approach amongst the Chinese was already abandoned because of their successful integration, according to the Catholic missionaries, expressed by their participation in education and economic life. Shortly after the Second World War, the categorical approach was once again implemented because the Moravian Brotherhood decided to finally employ it for the first time in 1947. In the fifties and sixties the amount of Chinese members of the Brotherhood increased. Despite the efforts of the Evangelical Brotherhood after the Second World War, the Catholic mission was in the end the most successful; in 1964, 3456 Chinese, 64% of the total Chinese population were Catholic, whilst only 511 Chinese, 9,5%, were members of the Moravian Brotherhood.
 

The foremost reason for many Chinese parents for having their children baptized was admittance to Catholic schools. Therefore the Catholic mission and education, which were so intimately connected in Suriname, were two important pillars of the adaptation of the Chinese community to Surinamese society. The Chinese acknowledged the importance of education for their children early on and also realized that converting to Catholicism provided the best opportunity for a good education. When the first school opened in 1888 in Paramaribo, most pupils were either Chinese or Chinese/
Creole. Another reason why Catholic schools were popular amongst Chinese parents was that boys and girls visited separate schools, which they were used to from their mother country. Early school attendance of the Chinese community came with a price however. Gradually, the Surinamese born Chinese lost their command of the Hakka language partially as a result of visiting schools where Dutch was the vehicle of instruction. The Surinamese Lingua Franca Sranan Tongo became an important language for communication within the Chinese community.
 
Another reason why a majority of the Chinese population converted to Christianity was that many of the migrants had already been in either direct or indirect contact with Christianity in China. The province of Guangdong, from where a majority of the Chinese migrants originated, had long been under the influence of the Basler mission. Also, the Tai-Ping revolt between 1851 and 1865 was said to be inspired by a Christian Hakka: Hung Hsiu-chuan. The fact that most Chinese did not adhere to a different religion than Christianity, but a philosophy of life, namely Confucianism, most likely made the choice easier to convert. The leader of the Moravian mission, E.A. Streefkerk distinguished several reasons why their mission amongst the Chinese community was unsuccessful. First of all, they were mostly busy with earning money. Therefore, there was too little time for religion. She also stated that the first question the Chinese asked when confronted with something new was: “Is it useful?”, which they also did regarding Christianity. Also, most Chinese would only convert when a friend or someone in the family convinced them to do so, instead of European missionaries.
  
§6.2 Conclusion

In this chapter, both the successful Catholic mission amongst the Chinese community and the smooth Chinese adaptation to Surinamese society have been highlighted. It was characterized by processes of acculturation, assimilation, and creolization. However, because the Chinese community partially interbred with other ethnic groups and partially remained ‘ethnically pure’ and due to a steady influx of Chinese free migrants after the period of indentured immigration, it’s impossible to speak of adaptation of the Chinese community as a whole. Nevertheless, compared to the Hindustani community the processes of acculturation, assimilation, and creolization were much more far-reaching and commenced much sooner after the first arrival. There are several reasons for this. First of all, the number of immigrants which arrived in Suriname between 1853 and 1874 was relatively small, namely around 2.600. The result was that the Chinese could not isolate themselves from the rest of society or organize themselves along ethnic lines as the much larger Hindustani population did. Also, the lack of women amongst the immigrants forced Chinese men to marry women from different ethnic groups, in particular Creole, but also Javanese and Hindustani women. The Hindustani however, formed a closed ethnic group immediately after their arrival. Another development which stimulated the adaptation of the Chinese population was the relatively high level of urbanization amongst the Chinese. In 1921, only 11% of all Hindustani lived in Paramaribo, compared to almost three quarters of the Chinese population. In Paramaribo, the latter were only a minority compared to the other ethnic groups in the capital, which forced them to intermingle with other ethnic groups.

Another important difference with the Hindustani was that a majority of the Chinese population converted to Christianity. Although for most Chinese Christianity was something temporary, it is one of the foremost reasons for their smooth adaptation in Surinamese society. Not so much because Christianity was the key to adaptation, but because of the intimate connection of the Christianity and education in Suriname. Enjoying an education was considered very important within the Chinese community. Therefore, many Chinese converted to Catholicism. After 1927, more public school were opened which the Chinese could also attend. Also, just as the migrants were used to in China, boys and girls visited separate Catholic schools. Because of the aforementioned reasons, conversion to Christianity was not frowned upon by the Chinese community but was almost an obligation as it provided admittance to schools with esteemed reputations and thus upward social mobility.

Within the Hindustani community an important reason for converting to Christianity was also admittance to schools. Nevertheless, it took several decades before the majority of the community acknowledged the importance of a good education. Because only a small minority converted, it was frowned upon and those who were converted were labelled outcasts. Another important reason why the Chinese converted to Christianity, and in particular Catholicism, was that many of the migrants had already been in direct or indirect contact with Christianity in China, whilst most Hindustani had never before encountered Christian missionaries. Also important in explaining the difference between the relative number of converts between the Hindustani and Chinese is the role of their native religion. Whereas the Hindustani where very much under influence of a strong religious discourse of either Hinduism or Islam, the Chinese were not as strongly influenced by the Chinese philosophy Confucianism which clearly was not a religion. Confucianism only became an important ‘religion’ as a reaction to the European intruders after 1850; too late to influence the indentured immigrants in Suriname. Before that it was more a set of classical texts venerated by the elite.
Chapter 7 Conclusion

The aim of this thesis has been twofold. The foremost aim was of course to answer the central question. The second aim was to unravel discourses of inequality employed by on the one hand the Christian missionaries and the colonial administration regarding the Hindustani population. The ideas of conversion and assimilation were of course grounded in discourses of inequality that propagated the belief that Europe was superior in economic, technological, religious and cultural respects. In the third and fourth chapter, which evolved around the Christian mission and the colonial administration, I examined the discourses of inequality as pronounced by both institutions. In the fifth chapter I attempted to explore the religious discourse of particularly Hinduism regarding Christianity and what this particular discourse implied for the Hindustani’s view on Christianity and conversion.

The question I have tried to answer is how the British Indian indentured immigrants and later their descendents were able to preserve their cultural and religious traditions, despite the missionary work of the Christian Churches and the assimilation policy of the colonial administration. The assimilation policy was grounded in the belief that the Creole population lacked an own culture and that the culture of the East Asian populations was very different from socially dominant culture, of which the Dutch language, culture, and legislation were central elements. This culture had to be imposed on all citizens of Suriname. In order to properly answer the central question, I highlighted it from as many angles as possible. After I established the historical context in chapter two, I explored the Christian mission in the third chapter from the converters perspective. I highlighted the Catholic mission in particular and tried to unravel the reasons for the failed mission amongst the Hindustani. Other important elements of the chapter were the mission methods deployed by the missionaries in order to increase conversions amongst the Hindustani and their view on the Hindustani religions and culture and the expectations they set out their missionary work with. 

In the fourth chapter, I examined the assimilation policy of the colonial administration. An important role in the thesis was granted to governor J.C. Kielstra, who ruled Suriname between 1933 and 1944 and repudiated the assimilation policy. Kielstra is not only interesting because of his attempt to indianize - to implement the legislation that prevailed in the Dutch East Indies - Suriname, but also due to the books and articles he wrote between 1908 and 1933 about colonial societies, rule, and subjects. Particularly captivating is to what extent his views on colonial rule and subjects influenced his rule in Suriname. In the next chapter, I highlighted the question from the third angle, which was that of the Hindustani population itself. I outlined the most important reasons why the majority of the Hindustani community remained faithful to either Hinduism or Islam and adapted slowly to Surinamese culture and society. I simultaneously explored why a small part of the Hindustani did convert to Christianity. In the previous chapter, I compared the Hindustani to the Chinese who converted to Christianity on a large scale and whose adaptation to Surinamese society was somewhat easier. Here, all the separate conclusions are fused together, with the intention to gain new insights into why the Hindustani were able to preserve their cultural traditions.

Until around 1900, the assimilation policy was not imposed on the Hindustani and also the Christian missions were not very active amongst the Hindustani community. All three parties, the Hindustani, the administration and the missionaries, expected that the stay of the former was only temporary. In the end, of the 34.304 indentured immigrants, 22.681 permanently settled in Suriname. In hindsight, it seems like a missed opportunity for both the missionaries and the administration as the number of Hindustani was still relatively low during the first decades. For example, in 1888, 10.593 Hindustani had arrived in Suriname of which 2.449 repatriated to the mother country. As concluded in the sixth chapter, one of the reasons for the large scale conversion to Christianity and fast adaptation to Surinamese culture and society of the Chinese community, was the small size of their population. Of course, the total number of Chinese indentured labourers arriving was much smaller than the number of Hindustani setting foot on Surinamese soil in the first 15 years of indentured immigration. So, although it may seem like a missed opportunity in hindsight, chances are that at the time the missionaries were overwhelmed by the coming of a new population by which they were easily outnumbered, also because of the structural shortage of missionaries in Suriname. Simultaneously, the Hindustani community had a rock-solid belief in its own religion and cultural traditions. Therefore the Christian mission amongst the Hindustani during the first three decades was disorganized and marked by incidental baptism.

Despite the troublesome beginnings of the mission, expectations amongst the missionaries were high, because they deemed the chances for the survival of Hinduism very low. First of all because they believed the caste system - according to them the biggest obstruction to conversion - was untenable in Suriname. As concluded in the second chapter, the caste system changed considerably, but certainly not disappeared. Secondly, because the religious climate was much less inspiring in their new surroundings than in India, the missionaries believed that the Hindus would not be able to remain faithful to Hinduism. P.M. Legêne added another reason why converting Hindus was a realistic venture. He claimed that once Hindus had left India and crossed the kala pani, they left behind their religion and were labelled outcasts by Hindu leaders who stayed behind. 

The mission method deployed in the first decades, the direct mission method, stemmed from the conviction that Christianity was superior. The idea was that preaching, house visits, and the dissemination of Christian literature would be enough to persuade the Hindustani to convert to Christianity. It proved to be an illusion and the truth was quite the opposite. The view of the Hindustani on Christianity and Western civilization was in fact negative. First of all, Christianity was identified with the Creole population, which was the largest Christian population of Suriname. In the eyes of the Hindustani they were lazy, hedonistic and promiscuous. These characteristics were consequently also identified with Christianity. ‘If this was the Christian lifestyle’, though the Hindustani, ‘why then convert?’ They considered conversion to Christianity to be ‘vernegering’ (=becoming a Negro). Catholic missionary S.J.M. Aalders named it as the most important reason for the Hindustani to reject conversion.

Moreover, there was little need for the Hindustani to convert to a new religion as in their opinion either Hinduism or Islam was superior compared to other religions. Muslims regarded Mohammed as the perfect prophet and saw Christianity as a lower religion. Hence, Christians had nothing to teach Muslims. Hindus also felt superior to Christians, in particular because of the age of their religion and their holy books. The negative view of the Hindustani regarding Christianity and Western civilization was also partially embedded in the religious discourse of Hinduism. Just like every religious discourse, superiority over all other religions was a basic assumption. On top of that, Hinduism had gone through some important changes in the nineteenth century in India. It had become a coherent religion and a means of resistance against the aggressive European intruders and their Christian religion. Because Hinduism had developed a anti-Christian discourse in India in the course of the nineteenth century, the Hindustani had a negative view of European civilization as a whole, of which Christianity was of course a part. This attitude has most likely been reproduced in Suriname and partially explains the difficult progress of the Christian mission amongst Hindustani. The Hindustani however not only associated missionaries with Western civilization, but also with the plantation owners. Whilst the former preached about grace and salvation, the latter maltreated the indentured labourers. To the Hindustani, the penal sanction symbolized Western civilization. For all the above mentioned reasons, encounters with missionaries were proceeded with caution. 

Whether the negative view of Christianity is connected to the fact that a part of the Hindustani immigrants had never encountered the religion before their arrival in Suriname is doubtful. What however is certain is that most Chinese had faced Christianity already in China and had seen positive sides of it. Although their encounter with Christianity in China was certainly not the decisive motivation to convert when they arrived in Suriname, it probably made the choice to do so easier. The Chinese were also not bound to a influential religion such as the Hindustani. Confucianism had only become the official ‘religion’ of China late in the nineteenth century when it became a means of resistance just as Hinduism in British India. The Chinese indentured labourers who arrived in Suriname probably never were really influenced by the doctrines of Confucianism as it was mainly venerated by the elite before the 1850’s. 
So, instead of actively stimulating adaptation and conversions amongst the Hindustani immediately after their arrival, the administration and the Christian mission gave the Hindustani a chance to form a closed community in which the preservation of their cultural traditions was central. By doing so, the Hindustani were able to create a home in an alien environment. The steady influx of new British Indians ensured that earlier arrived immigrants were informed about the changes and conditions in their Mother country. Nevertheless, Hindustani culture changed significantly in Suriname, in particular that of the Hindus. The caste system as it existed in India disappeared and a new caste emerged. The caste was based on ethnicity and the Muslims were also included. Also, a new language originated. Within the Muslim community much less changed because they were a small group. Everyone spoke the same language, Urdu, and adhered to the same variant of Islam. Despite the changes, the Hindustani were very conscious of their old and deep-rooted cultural traditions and were eager to preserve them. In the Hindustani villages, social control ensured that everyone lived accordingly to the cultural traditions brought along from British India.

Also important for the preservation of the cultural traditions of the Hindustani was their isolated geographical and social position in Surinamese society. In 1921, only 11% of all Hindustani lived in Paramaribo. A large majority lived in the isolated districts of Nickerie and Commewijne and was active in agriculture. The social and geographical isolation of the Hindustani population was unintentionally strengthened by the colonial government. After 1895, Hindustani were persuaded to stay by changing the conditions for repatriation. The policy of the government to stimulate agriculture worked. In 1913, there were 5093 independent Hindustani smallholders and they became very important for the agricultural sector in the next decades. By 1940, the agricultural sector, and particularly rice cultivation, was dominated by Hindustani smallholders. 

The social and geographical isolation of the Hindustani population was in stark contract with the Chinese community of which three quarters lived in Paramaribo already in 1921. It was a result of them being mainly active as shopkeepers and when the Creoles, the majority of their customers, moved from the rural districts to the city, the Chinese shopkeepers followed them. In Paramaribo, the Chinese were forced to intermingle and -breed with mostly Creole women, because there were so few Chinese and the shortage of women within the Chinese community. Whether a higher percentage of Chinese women would have resulted in the preservation of Chinese cultural heritage is difficult to answer, but the shortage of women and the subsequent interethnic marriages have almost certainly played a role in the fast adaptation of the Chinese community to Surinamese society. 

The geographical and social isolation of the Hindustani was partially the result of government policy but was facilitated by other developments as well. For example, segregation of the various ethnic groups was also common on the plantations. On the plantations the ethnic groups were segregated by the owners who acted accordingly to the principles of divide-and-rule. The different ethnic groups were separated in order to avoid joined protests, whilst overseers were recruited from other ethnic groups. It strengthened ethnic affiliation, but simultaneously worsened mutual distrust. 

Another reason for the isolation of the Hindustani community was the categorical approach of the Christian missions. After 1904, the Christian missions amongst the Hindustani became systemized and the categorical approach was applied. The idea behind the categorical approach was that every ethnic group required a specific approach, because of their diverse cultural and religious backgrounds. The categorical approach also allowed the various ethnic groups to retain some of elements of their own culture and therefore every ethnic group had its own Church. It was characterized by a more open and liberal approach towards the various ethnic groups living in Suriname. It was a typical Dutch characteristic when compared to other Caribbean colonies. In the British colonies of Trinidad and British Guyana respectively nineteen and six percent of the Hindustani community converted to Christianity, compared to less than four percent in Suriname. Instead of focussing on the integration of the different ethnic groups, the Christian Churches only further segregated Surinamese society, merely out of self-interest, by trying to make as many converts as possible. Only after 1960 was the categorical approach abandoned and was integration of the various populations into one Surinamese population the most important task of the Christian Churches.

After the categorical approach had been introduced in the beginning of the twentieth century, the direct mission method lost ground to the indirect method, which fitted the categorical approach better. The indirect method acknowledged that Hindustani had a religion different than Christianity and that they should be persuaded to convert by slowly immersing them in Christianity, through for instance offering education at Christian schools. The keyword of the indirect method was ‘Goodwill’. Fostering goodwill was done by giving material and financial support, building of Catholic schools in areas dominated by Hindustani and offering education, medical care, social work amongst​- and creating employment for the impoverished and thereby demonstrating all the good things Christianity had to offer. 
Despite the new methods introduced in the beginning of the twentieth century, the number of conversions amongst Hindustani remained low. Missionaries pointed out the lack of financial funds as the biggest obstruction to conversion. Another aspect that did not help was the troubled relationship between the colonial government and the Catholic Church - a conflict that can be traced back to the position of the Catholic Church in the Netherlands - which was much more active and successful amongst Hindustani than the Moravian Brotherhood. The troubled relationship is for instance exemplified by the low subsidies granted to the Catholic Church in Suriname, and to some extent hindered conversion to Christianity. It seems the colonial administration preferred to thwart the Catholic mission over the conversion of Hindustani to Catholicism, even though the administration regarded conversion as an important step towards the desired assimilation into Surinamese culture.

Another reason for the difficult progress of the mission was the rivalry between the Catholic and Moravian mission. The rivalry discredited Christianity in the eyes of most Hindustani and therefore frustrated the missionary activities of both the Catholics and the Moravian Brotherhood. Resistance on behalf of the Hindustani was of course also an important reason for the disappointing results of the Christians missions and for the preservation of the cultural traditions of the Hindustani. In the beginning, it were mostly the Brahmans who organized active resistance. Parents were discouraged to send their children to Christian schools, public meetings of Churches were disrupted and converted Hindustani were expelled from the ethnic caste and sometimes physically and mentally harassed by their environment. The reformist Hindu movement Arya Samaj, active in Suriname since 1912, further strengthened and systemized resistance against Christian missionaries and raised ethnic consciousness and pride of Hindu cultural heritage. At a later stage, resistance was not directly aimed at the missions. Instead, Hindu and Muslim organizations modelled themselves after the Christian Churches. For instance by building orphanages, so that Hindustani children would not end up in Christian ones.

As conversion, adaptation of the Hindustani to Surinamese culture and society was slow, despite the fact that until 1933, the keyword of the colonial administration regarding the inhabitants of Suriname was assimilation. Some measures to back the assimilation policy were compulsory education for children between seven and twelve years already in 1876. In 1927, the administration granted Dutch citizenship to all Hindustani born in Suriname. It is fair to state that both measures were not much more than symbolic. In particular the former measure was unrealistic. In most cases, there were no nearby schools in Hindustani villages, particularly during the first decades after their arrival. On top of it, the will to adapt to the new circumstances amongst the Hindustani was not very strong, as most of them expected to return to the mother country someday. In 1890, the ‘cooly schools’ were established which were grounded in the idea that the children once would return to India and that they thus had to learn Hindi. Despite the fact that from 1895 Hindustani were considered as permanent settlers, Cooly schools were only abolished in 1907 and even the two following decades, many Hindustani children visited schools where Hindi was the language of instruction together with Dutch. Instead of being instrumental in promoting assimilation into Dutch culture, education almost became an obstruction to it. After the systemization of the Christian missions, many schools were built also in areas populated by Hindustani, particularly in the years between 1911 and 1930.

Before 1927, most schools in Suriname were Christian, as education was an important part of the indirect mission method. In the first few decades after they arrived, the Hindustani did not consider an education very important and also needed the children to work on the land. The Chinese immigrants however almost immediately acknowledged the importance of an education for their children. A pronounced example is the high number of Chinese and Creole/Chinese children on the first school that opened in Paramaribo in 1888. Because of the connection between education and Christianity, it’s not surprising that the relative number of Chinese converts was very high. In 1964, almost three-quarters of all Chinese had converted to Christianity, of which a large majority to Catholicism. On top of that, their adaptation to Surinamese society was quite fast.

It is however too easy to conclude that conversion was the key to adaptation to Surinamese society, although it was what the missionaries liked to believe. Conversion was however essential in order to be admitted to the well-esteemed Christian schools and receiving an education was one way to adapt to Surinamese society. A considerable difference between the Chinese and Hindustani community was how conversion was judged within the community. Amongst the Chinese conversion was a part of growing up as it allowed them to receive proper education, whilst converted Hindustani were labelled outcasts. From around 1940, more Hindustani children visited schools due to their improved social status and their higher school attendance was also facilitated by the fact that more public schools had been built. Around the same time, both Hindustani emancipation and adaptation to Surinamese society unfolded. The Hindustani became active in more sectors of public life than just agriculture, and despite Kielstra’s rural policy between 1933 and 1944, urbanization amongst the Hindustani increased.

When Kielstra became governor of Suriname in 1933, he immediately acknowledged that assimilation of the Hindustani, and also of the Javanese, into Surinamese society had failed, but more importantly that it was unwanted. According to Kielstra, the differences between the various races were far too large to strive for unity, and assimilation or far-reaching adaptation would thwart Kielstra’s plans to stimulate the Surinamese economy, which had been in a depriving state for a long time already. Kielstra’s views on colonial rule and subjects were clearly influenced by the most important European discourses on ethnic hierarchy. An important difference was that Kielstra in contrary to the popular belief of the European elite did not believe in gradual civilization of non-Western peoples.

 Kielstra’s desire was to indianize Suriname, i.e. he wanted to model the colony after the Dutch East Indies. Kielstra planned to create dessa communities and introduce adat legislation. By doing so, he hoped to form ethnic homogenous communities in the rural districts, where agriculture could flourish and simultaneously avoid that individuals would disconnect form their cultural background. Kielstra deemed the latter development the biggest threat to Dutch colonial authority, which together with stimulating the economy was the spearhead of his rule. Therefore, Kielstra wanted to do away with Western education and in stead offer education which emphasized the cultural traditions of the various ethnic groups in dessa schools. Kielstra only partially succeeded in indianizing Suriname. His proposal to legalize marriages, which were concluded according to the rites of Hinduism and Islam, which was approved in 1945, is the most pronounced example. Kielstra’s policy therefore confirmed and extended the segregation of the various ethnic groups in Suriname.

On the one hand, Kielstra increased ethnic consciousness and pride amongst the Hindustani by emphasizing the importance of their cultural and religious traditions, but at the same time, the Second World War brought about some very important changes within the Hindustani community. World War II intensified employment in Paramaribo, which resulted in a large scale urbanisation within the Hindustani community. The establishment of a so called ‘citizens militia’, for which every young man was conscripted, also stimulated interethnic contact, particularly with the dominating Creole community. The ongoing adaptation in the years after 1940 was demonstrated by three aspects. First of all, professional ambition of the Hindustani youth extended further than a career in agriculture. Secondly, family structures were changing within the Hindustani community and lastly, the consumption pattern of the Hindustani changed significantly. Christianity however, was still ignored by a large majority of the Hindustani community.

Particularly after the Second World War, the Christian missionaries acknowledged that converting Hindustani was nearly impossible and would only become more difficult because of the rule of Kielstra in the preceding eleven years. The ongoing emancipation and adaptation of the Hindustani to Surinamese society, facilitated by their growing population number and urbanization further complicated the mission. Therefore, the Christian Churches were forced to be more tolerant towards other religions and simultaneously increased cooperation in order to strengthen the threatened position of the Christian Church in Suriname. Despite the adaptation and emancipation of the Hindustani, Suriname was and would remain a segregated society, which became particularly visible after the Second World War with the establishment of political parties. In 1946 the first political party was founded by a Hindustani and was followed by many other parties. All parties were guided by self-interest and not by a political ideology. The Chinese however, did not establish a political party of their own, but affiliated themselves with the different Creole parties. On the one hand, it was a result of the fact that there were too few Chinese to have a political voice, but on the other hand also demonstrated their adaptation to Surinamese society. 

Despite all the aforementioned arguments, there was a small group of Hindustani that did convert to Christianity. The most important reason was upward social mobility and of course the hope for a better life, whether that was attained by better jobs on the plantation, enjoying financial support of the Christian churches, or by admittance to Christian schools. The fact that many conversions of Hindustani were not religiously motivated, was something also the missionaries acknowledged. Therefore, Hindustani were sometimes referred to as rice-Christians; people who convert to Christianity only to be able to survive. It was certainly not uncommon for people to convert in times of poverty and social need. Choosing between conversion and starvation may seem easy but it must have been an incredible hard choice for Hindustani as they were strongly influenced by the anti-Christian discourse of Hinduism. On top of that there were several significant differences between Hinduism on the one hand and the Christian religions on the other. The choice was made even more difficult by the consequences that followed when a Hindustani did convert. Those who did convert were namely in most cases expelled from the ethnic caste and labelled outcasts. Their lives were not easy and many decided to return to their former religion so that they were again accepted by their environment. Nevertheless, the minority that converted to Christianity for good, in particular Catholicism, was quite successful in Surinamese society and would to some extent function as a bridgehead between the Hindustani community and the rest of society. For instance, the first Hindustani member of the Colonial Estates, appointed in 1930, C.R. Biswamitre, was a Catholic.

All in all, the Hindustani immigrants were first and foremost able to preserve their religious and cultural traditions due to their will to perpetuate them in their new surroundings. Clearly, this was facilitated by the large number of Hindustani that arrived in the period between 1873 and 1916. Therefore, they were able to form an almost impermeable ethnic caste that excluded all other ethnic groups that either lived in Suriname or would arrive shortly after. Add to this their geographical and social isolation, which lasted until the Second World War and brought along some significant changes for the Hindustani community. The preservation of their cultural and religious traditions was not a one-sided story. The preservation was also facilitated by the Christian mission which was disorganized in the first decades and was also not able to find the right mission method in the subsequent years to convert the Hindustani on a large scale and also because the assimilation policy lacked consistency After the Second World War, the adaptation to Surinamese society of the Hindustani increased, despite Kielstra’s rule in the preceding eleven years, which emphasized the significance of their cultural and religious traditions and was therefore important for their emancipation. 
Appendix 1

The poem Cathedral written by Shrinivãsi.
Cathedral

I knew that these hands

folded together 

against my forehead

would greet You

as before

in a solemn salutation

ÕM Yesu Krist Pranám

And this cross

in an unfathomable gesture

would relieve me

liberate me

from an unwanted darkness

and I would kiss

your feet

weeping

ÕM Yesu Krist Pranám

When the light

Writes
in the windows
elusively as water
the names
and I with tears in my eyes
enter the city
I know you are there

And thou
to whom I came
as your child
in a solemn salutation

Pranám!ÕM Yesu Krist Pranám

Appendix 2

The set of questions asked to the interviewees.

1. Were you born into a Christian family or were you converted at a later stage in life?

2. What religion did you or your family adhere to before you became Christian?

3. Why did you or your family choose to convert?

4. Why did you or your family choose to become a Catholic/Protestant and why not the other?

5. What were the initial reactions to you or your family’s decision to convert?

6. Have you completely severed all ties with Hinduism/Islam?

7. If not, what are your connections with Hinduism/Islam? Does it still have a deeper meaning to you?

8. Have you ever experienced negative reactions from the Hindustani community about your religion?

9. Has your religion caused problems within your family?

10. Why do you think a large majority of the Hindustani still adhere to either Hinduism or Islam?

11. What does India mean to you?

12. What does Suriname mean to you?
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