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Governing Ndyuka Society Abroad:
The Council of Kabiten and Basiya of
Okanisi in The Netherlands*
Ine Apapoe

Introduction
Since the emergence of the Ndyuka Maroon societies in the
seventeenth and eighteenth centuries in the hinterland of Suriname,
there have been several migration flows. Their first migration was
from the Mama Ndyuka creek to the lower Tapanahony, which
became the new residential area. Through the years, other factors led
to their departure from this area: better educational opportunities,
better living conditions, family reunification, employment and forced
migration. Over the years Maroons have left their original habitat
and nowadays they have found shelter in other parts of the country
and also abroad. Today, Maroons are living all over the world, but
mainly in neighbouring French Guiana and the Netherlands (Thoden
van Velzen and van Wetering, 2004; Pakosie, 2009; Hoogbergen and
Thoden van Velzen, 2011). The latest census (2012) shows that over
21 per cent (± 148,500) of the Surinamese population is of Maroon
descent, making them the second largest ethnic group in the country.

Methodology
For this study, literature on Maroons, trans-nationalism and selforganization were studied. Interviews were conducted using a
topic list. The respondents were selected based on their role and
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Table 10.1: Population of Suriname by Ethnicity 2012
2012
Ethnic group
Hindus
Maroons
Creole
Javanese
Mixed
Others
Unknown
Total

Number
148,443
117,567
84,933
73,975
72,340
40,985
3,395
541,638

Percentage
27.4
21.7
15.7
13.7
13.4
7.6
0.6
100

Source: General Bureau for Statistics, Census Report 2012.

involvement with the Ndyuka traditional authority and the Council
in the Netherlands, as well as in Suriname.
Although there is information about the migration flows of
the Ndyukas, there is little known about how they deal with their
traditional culture in the new living areas and whether or not they
retain it. This article provides herein. In addition, insight is given into
the establishment of the Council, its structure, the goals it pursues,
how it operates and what relationship the Council maintains with the
Ndyuka traditional authority in Suriname and whether they influence
each other on issues regarding the Ndyuka society. Furthermore, the
difference between the Council in the Netherlands and the Council
in Suriname is addressed. The study shows that the Council fulfils
the needs of the Ndyuka in the Netherlands, because those who want
to perform rituals according to traditional rules can revert to the
Council for assistance.

From Migration to Transnationalism
Migration (human) is the movement of people from one place in the
world to another for the purpose of taking up permanent or semipermanent residence, usually across a political boundary (National
Geographic, 2005).1 An example of ‘semi-permanent residence’ would
http://www.nationalgeographic.com/xpeditions/lessons/09/g68/
migrationguidestudent.pdf (24 April 2015).
1
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be the seasonal movements of migrant farm labourers. People can
either choose to move (‘voluntary migration’) or be forced to move
(‘involuntary migration’). Migrations have occurred throughout
human history, beginning with the movements of the first human
groups from their origins in East Africa to their current location in
the world. Migration occurs at a variety of scales: inter-continental
(between continents), intra-continental (between countries on a
given continent), and inter-regional (within countries). One of the
most significant migration patterns has been rural-urban, that is
the movement of people from the countryside to cities in search of
opportunities (National Geographic, 2005).
Today migration takes more international forms. For example, the
boat refugees who are forced to move from their countries because
of war, which is accompanied by human rights violations. Due to
this, people are forced to migrate to safer places, where they try to
join people of their own ethnic background. As Derksen (2006: 258) argues, a characteristic of international migration is the clustering
of migrants in ethnic communities. Such communities facilitate the
connections with the necessary networks and offer help in finding
work and obtaining the necessary papers of the recipient country.
Moyo (2010: 5) indicates that migrants remain connected with
their family in the homeland, regardless of where they are located.
This relationship expresses itself in periodic visits to the homeland,
sending money, remigration, burying of the dead and other social
activities (Moyo, 2010: 6).
Migration often becomes transnationalism, that is when migrants
support their homeland from their host countries, while connecting
both societies with each other. More concrete, Faist (in Bauböck
and Faist, 2010: 9) argues that transnationalism is often used both
more narrowly—to refer to migrants’ durable ties across countries—
and, more widely, to capture not only communities, but all sorts of
social formations such as transnational active networks, groups and
organizations. These activities emphasize that the social relationships
that migrants build exceed geographical, cultural and political
boundaries. This does not mean that all the migrants are concerned
with maintaining relations across the border (Vertovec, 2009: 13).
An important element of transnationalism is the involvement of
migrants in their homeland. This involvement is shown in different
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areas, among others in religion, economy and society (Basch, Shiller
and Blanc, 1994: 7).
Moyo (2010: 8) argues that in a way, migrants become agents of
change in the cultural practices of the home area and are to an extent
responsible for the interaction between the home culture and that
of their destination. Migrants are to a certain extent responsible for
the interaction between the home culture and the host country. This
cultural influence is twofold. The cultural values of the homeland
have a strong influence on the development of values and are shaping
the behaviour patterns of these migrants in host countries. But they
do not retain the exact same cultural patterns when they move to
another country (Foner, 1997). She argues further that these patterns
are restructured, redefined and reconsidered in the new residence
(Foner, 1997: 963). This is supported by Yangisaka (in ibid., 1997)
indicating that migrants give their own interpretations and act
according to the traditions or adopt conditions in their current society.
To maintain these traditions there is a role for organizations within
the migrant community which are often referred to as allochtone
organizations, migrant organizations, or (ethnic) self-organizations
(da Graca, 2010: 20). Faist (2000: 2) talks about transnational social
spaces indicating dynamic social processes taking place in economic,
political and cultural dimensions. These processes are maintained
by a regular circular exchange of both tangible and non-tangible
resources and forms of capital between countries of origin and those
of residence. This may include: human capital (such as educational
qualifications and professional skills), economic capital (in the form
of, among others, investments, remittances and donations) and social
capital (such as ideas, information and cultural meanings) which are
transmitted by or are inherent to social and symbolic links and flows
(Portes et al. and Faistin Kwik, 2006: 19).
In this article, the term self-organization is used. Self-help organizations can be broadly described as organizations established by and
for ethnic minorities and migrants. These organizations vary in nature
and scope. There is also a distinction between self-help organizations
which deal with general social and cultural activities (including
sports), religious and political organizations or trade unions and
organizations that provide education, training and information to
their members. The objectives of self-help organizations are legion
but the two main ones are: identity preservation and representation
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of interests. Some self-help organizations focus on one of these goals,
but many of them are involved in both types (de Haas, 1997: 4).

Maroons in Suriname
From the very first moment that Africans were brought to Suriname
as slaves, they have made successful attempts to escape the slave life
and start anew, far away from the colonial centres (van Stipriaan,
2009: 16). During these attempts the slave, individually or in a group,
fled the plantations, found each other in the woods, and continued
to live together in their own established villages in the hinterland of
Suriname. From these new living areas, they attacked the plantations
in order to get food and help other slaves to escape (Hoogbergen,
2009: 21). As retaliation, military expeditions were organized against
the Maroons but without (Thoden van Velzen and van Wetering,
2004). After these failed attempts to fight the Maroons, the colonial
government decided to make peace with them. The first peace treaty
was signed with the Ndyuka Maroons in 1760, followed by the one
with Saamaka Maroons in 1762, and with the Matawai Maroons in
1767. These peace treaties (Scholtens, 1994: 36-9; De Groot, 2009:
152-5) gave the
 Maroons, an autonomous status (Thoden van Velzen
and Polime, 1988: 15). This meant that they could reside freely in
the hinterland, but they could not visit the coastal areas, where the
plantations were located, without permission of the colonial powers.
Other provisions in the peace treaties were that the Maroons would
receive goods, periodically, from the government, and that they had
to transfer runaway slaves to the colonial government (Scholtens,
1992: 36-9). Due to the limitations which were imposed by the peace
treaties, Maroons lived in relatively closed communities, enabling
them to develop their own government and authority system. This
system is characterized mainly by the appointment of leaders for
life, through the matrilineal kinship system. According to Oostindie
(1997), between 1667 and 1830, about 2,15,000 Africans had been
brought to Suriname to work as slaves in the plantations. He further
indicates that at the beginning of the eighteenth century, there were
1,000 Maroons and this number had been increased in 1863 up till
8,000. Today, Maroons make up 21.7 per cent of the total Surinamese
population (see Table 12.1).
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Maroon Migration
The geographical mobility of maroons to Paramaribo and other
parts of the coastal area began soon after the conclusion of the peace
treaties in the eighteenth century (Pakosie 2009; Price 2002). The first
movements had mainly to do with the search for necessary products
which the maroons could not produce themselves (Pakosie 2009).
Their stay in the coastal areas, back in the eighteenth century, was
of short duration. Usually they went to the coastal areas to sell their
agricultural products, buy the products they needed, and return to
their homes in the hinterland (Pakosie 2009). Over the years, the
migrants were settling for long periods outside their original habitat.
De Beet and Sterman (1981) wrote that in 1980 many maroons
had settled in and around Paramaribo. In addition to the voluntary
migration, there had also been two waves of forced maroons
migration. The first forced migration wave arose as a result of the
construction of the hydroelectric dam in the district of Brokopondo
in 1964. As part of the policy in this period, which was primarily
aimed at attracting foreign investors, a cooperation was initiated
with the North American transnational, ALCOA. As a result of this
agreement it was determined that a hydro-electric dam, the official
name being Prof. Dr. Ir. W. van Blommenstein dam, would be built
on the Surinamese River. This dam would deliver electricity for
the processing of bauxite into alumina and aluminium. A negative
consequence of the construction of the dam for domestic residents
in this area was that ± 6000 maroons in 34 villages (28 Saamaka and
6 Aukaanse villages) were forced to move (Scholtens, 1994: 129).
Although the government provided new residential areas for them
in the transmigration villages, many maroons decided to leave these
new areas and move to the city because they did not meet the living
standards of their former habitat. For example, there was no river
close to the villages.
The other forced migration wave was caused by the civil war
(De Vries 2005), which lasted from 1986 to 1992. The attack on the
military posts at Stolkertsijver and Albina on the night of the 21
July 1986, marked the beginning of the civil war in Suriname. Soon
it became known that these attacks were orchestrated by a group
of maroons led by Ronnie Brunswijk, a young Ndyuka maroon
and former bodyguard of Desi Bouterse, ex-military leader and the
current president of the country. This group became known as the
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Jungle Commando (JC). The civil war formally ended on 8 August
1992. This war, which was primarily fought out in the eastern part of
Suriname, had only negative consequences for the hinterland. Due
to this war, the necessary developments failed to materialize and the
little that had already been realized was destroyed.
This war mostly affected the Ndyuka Maroons, who live in this
part of the country. About 10,000 Maroons fled to French Guiana,
the Netherlands and other parts of Paramaribo (Thoden of Vezen and
Polime, 1988; Price, 2002; De Vries, 2005; Pakosie and Polime, 2009).

Ndyuka Migration waves
Of all the Maroon groups, the Ndyuka is the one with the most new
settlements outside their regions of origin. Shortly after the signing of
the peace treaties, the first Ndyuka migrants left their original habitat
at the Djoekakreek (Pakosie, 2009; Groot, 1965). They settled on the
banks of the Tapanahony River, where their Gaanman (Paramount
chief) resides until today. From there, the Ndyuka’s went to the Cottica
and Commewijne Area. Although initially their stay was temporary
and seasonal (Groot, 1965; Polime, 2007; Pakosie, 2009), the Ndyuka
later settled permanently in these areas.
One of the main reasons for this settlement was that there were
no employment opportunities in their villages. Many Ndyuka men
went to the coastal areas, mainly the Cottica River and Commewijne,
to work in the timber sector. For years, Ndyuka men were one of
the main distributors of timber to the sawmills in the coastal area.
Because of their long stay in these new areas, they decided to take
their families with them, and that is how a new Ndyuka society was
established in the coastal area. Although they lived far away from
the Tapanahony area, they continue to recognize the Gaanman in
Diitabiki. The traditional Ndyuka authority decided to appoint a
representative in this area, who is called the Fiskali. He is authorized
to govern the Ndyuka societies in the coastal areas and act on behalf
of the Gaanman.
The first Maroons arrived abroad shortly after the signing of the
peace treaties, at the beginning of the 1960s (Pakosie 2009). They
were brought by German missionaries, mainly to Europe, to be
exhibited as exotic objects (ibid.: 15). Since the beginning of the
1960s, Maroons, chose the Netherlands as new residence (ibid.).
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The civil war (1986-92) was another major cause of migration of
Maroons to namely, the Netherlands (Price, 2002; Pakosie, 2009).
The number of Maroons in the Netherlands was estimated at 9,000
of which 4,500 comprised Ndyuka maroons (Price, 2002). According
to Pakosie (2009), there are currently between 15-20,000 Maroons in
the Netherlands. Unfortunately, these numbers were not specified by
the Maroon groups.

Ndyuka Authority and Kinship System in Suriname
Many authors (De Groot, 1990; Pakosie and Polime, 2009; Libretto,
1990; Thoden van Velzen and van Wetering, 2004; Scholtens, 1992)
wrote about the origin and composition of Ndyuka traditional
authority. In general, a Ndyuka authority is organized as follows:
The Gaanman is the head of the tribal group and represents both the
internal and external interests of the Ndyuka group (Polime, 2007;
Libretto, 1990; Scholtens, 1992). He is assisted by one or more (Ede-)
Kabiten (head captain) and Basiya (assistant[s] of the traditional
leader). The (Ede-)Kabiten leads one or more villages under the
supervision of the Gaanman (Polime, 2007: 59).
One Basiya or more—this can be a man or a woman—assists
the Gaanman and (Ede-)Kabiten. The male Basiya is a handyman,
but his main task is that of a herald. He is responsible for the public
disclosure of general decisions (Polime, 2007 and Libretto, 1990).
Female Basiyas are responsible for the household tasks too during
rituals. Libretto (1990) indicates that the Ndyuka authority has other
institutions, such as the Gaankuutu (tribe meeting). The Gaankuutu
is a general meeting which can be compared to a national assembly of
the tribe in which Ndyuka leaders, dignitaries from the community
and all adults participate (Libretto, 1990: 42). The political and
administrative organization of the Ndyuka, as it is in other Maroon
groups, is closely related to both the matrilineal kinship system and
religion (Scholten, 1994: 25; Polime, 2009). According to Polime
(2009) the kinship system affects almost the entire life of the individual
Maroons, their mutual relations, settlement patterns, landownership
and distribution of political and religious functions. Within the
Ndyuka society, the Gaanman is usually also the religious leader
(Thoden van Velzen and van Wetering, 2004: 58; Scholten, 1992: 25).
This shows the interrelationship between society and religion. The
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Ndyuka matrilineal society consists of various subgroups (Polime,
2007: 61), namely: the Oso (the family), the Bee (these are the true
descendants of the relatives of the sisters from one family (Libretto,
1990: 24), the Lo (the matriclan) and Gaan-Lo or Nasi (the Ndyuka
ethnic community). A number of Bees form a Lo or Gaan Lo. The
Ndyuka society has, officially, twelve Los, but unofficially they
number fourteen. The Lo of the Gaanman is the impartial thirteenth,
and in 1806 another Lo, the Lebimusu, joined the Ndyuka (Polime,
2007: 62).
The inheritance and succession of key leadership positions, such
as Gaanman and Kabiten, strictly follow the matrilineal line. If any
of these leaders dies, he is succeeded by one of his lineage members
(Libretto, 1990: 25). Nowadays, this traditional position can also be
performed by a Kabiten or Basiya outside the traditional residential
areas of Paramaribo, French Guiana or the Netherlands (Pakosie and
Polime, 2009: 37). These Kabiten and Basiya are not appointed by
succession, what is required according to the traditional rules, but
by members of one or more Los2 (Polime, 2007: 61). An additional
change in the Maroon leadership is that since 2004, female Kabiten
are also being appointed. The idea for appointing females arose when
the Gaanman, during his travels to Africa in 1970 and 1977, saw that
women were also appointed as Kabiten. It should be noted that women
were already part of the Ndyuka governance in the function of Basiya
(Polime and Pakosie, 2009). In 2014, the first female Gaanman was
appointed in Jamaica. Also Surinamese traditional leaders took part
in these appointment ceremonies. In Suriname, the appointment of
a women as paramount chief is not an issue yet. According to the
traditional leaders, this is something for the future.

Ndyuka Authority in the Netherlands
In 1999, a symposium was organized by the Foundation Sabanapeti
in Utrecht (the Netherlands) on the occasion of the presentation of a
book about the late Gaanman of Ndyuka, Gazon Matodja. The title of
this symposium was ‘De Surinaamse Marrons in de 21steeeuw, Ongsé
The Lo of the Ndyuka are, the Misidyan-lo, Dyu-lo, Kumpai-lo, Pinasilo, BEEI-lo, Dikan-lo, Nyanfai-lo, Otoo-lo (the Gaanman), Pedi-lo, Ansu-lo,
Pataa-lo, lo-Piika, Lebimusu-lo-lo and Lape.
2
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un nango’ (The Surinamese Maroons in the 21st Century, What is Our
Direction?). During the discussions it emerged that there was a need for
the Maroon community in Netherlands to conduct Ndyuka cultural
rituals. Pakosie (Interview, 2012) argues that because the number of
Maroons in the Netherlands has grown over the years, the need for
the preservation of the culture within the Ndyuka community has
increased. According to him, some of the rites which are common
in the Ndyuka traditional rule, for example, funeral, marriage and
birth, are not conducted by the existing Maroon organizations in the
Netherlands. This is in line with the description of Adekoya-Geelen
(2007), who pointed out that existing Maroon organizations are
especially focused on promoting Maroon music, collecting cultural
arts, advising and organizing activities for and about Maroons.
Pakosie indicates that these organizations cannot perform all rituals
of the Maroon tradition because the presence of a Ndyuka leader is
required during these ceremonies, including weddings, birth, dispute
settlements and death. He pointed out that this has emphasized the
need for the installation of a Ndyuka traditional Council.

The Institute of the Council of Kabiten and
Basiya of Okanisi (the Council)
Before the installation of the Council, the Gaanman of the Ndyuka,
Matodja Gazon, had been consulted, and he gave permission
to assemble the Council. However, he did not interfere in the
composition of the Council. The Gaanman felt that he did not know
Ndyuka society in the Netherlands well enough to determine who the
Dutch leaders should be and left this to the founders of the Council, to
make the selection of the members. Gazon advised them to consider
among themselves about the composition of Kabiten en Basiyas of
the Council. The Gaanman had promised that after the formation of
the Council was completed, he would install the institute. In August
2000, during a specially organized ‘Busikondee-Neti’, Night for the
Hinterland), in Utrecht/the Netherlands, the ‘Council of Kabiten and
Basiya Okanisi in the Netherlands’, was installed by the late Gaanman,
Matodja Gazon ( Interview Pakosie, 2012).
The Kabiten and Basiyas3 work as volunteers. The members of the
3

 At the time of installation, the Council consisted of: Andre RM Pakosie,
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Council reside in different cities in the Netherlands—The Hague,
Amsterdam, Rotterdam and Tilburg.
The aim of the Council is to provide assistance and help to Ndyuka
Maroons in the Netherlands on traditional and cultural issues. The
role of the Council relates mainly to matters of acquisition and
strengthening of the Maroon cultural identity. According to Mosis
(Interview, 2012), anyone who needs support can appeal to the
Institute, and the Council will provide as much help as it can.
The installation documents of the Council show that it will focus
especially on the preservation of the Ndyuka community in the
Netherlands and in Suriname. Furthermore, it will reconsider the
position of the Ndyuka governance in Suriname, and where possible
share its view and knowledge on arranging and structuring Ndyuka
governance in the Surinamese society. Due to developments in
Suriname, which have their influence on the Maroon communities, it
is important for the Council to think about the traditional structure
of the Ndyuka authority in Suriname. An important question hereby
is whether the Ndyuka authority can still exist and function in its
current composition. It is unclear how the Council will contribute
to the above-mentioned, and whether the Ndyuka authority in
Suriname will be willing to discuss this with them and implement
their thoughts. It is also important to know what the policy of the
Surinamese government is regarding traditional Maroon authority.

Difference between the Ndyuka Council in the
Netherlands and Traditional Authority in Suriname
As indicated, the Ndyuka Council in the Netherlands is not the same
as the Ndyuka authority in Suriname. The Dutch Ndyuka Council
focuses on maintaining the Ndyuka culture and assists at rituals. It
has no governance tasks, and it is not seen as representatives of the
whole Ndyuka community in the Netherlands (Interview Pakosie and
Mosis, 2012). The Gaanman indicated that because the circumstances
in the Netherlands differ from those in Suriname, a different meaning
Kabiten; and the Basiyas, Andre Mosis, Laetitia van Assen, Patricia Pryor,
Marius Nengdisi, Hellen Ajentoena, Jacintha Apai, Maya Aboloi. In 2013,
changes have occurred in the Council. One of the main changes was that,
Pakosie had resigned and this function was now performed by André Mosis.
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should be given to Ndyuka leadership in Netherlands. This means
that the Kabiten and Basiyas in the Netherlands have not the same
positions of those in Suriname. An important difference between the
Dutch Kabiten and a Kabiten in the traditional areas in Suriname,
is that the Dutch Ndyuka leaders are not appointed by succession
according to the matrilineal line (Interview Mosis, 2012). These
leaders are appointed by the Council or nominated by and are part
of the Ndyuka community in the Netherlands which is participating
in the activities of the Council. There is also Nofaakatiki (village
prayer pole) in the Netherlands, which symbolizes the relationship
with the ancestral spirits (Polime, 2007: 61). The Kabiten en Basiyas of
the Council do not represent a Lo but the Okanisi community in the
Netherlands. Unlike the traditional appointment of leaders for life,
the Ndyuka Council members are not serving for life. Leaders who
act against the rules of the Councils can be deposed, and those who
want to end their term as Kabiten or Basiya can resign. Meanwhile,
one of the Basiyas withdrew from the Council ‘Because of personal
circumstances, I am not able to contribute to the Council’, he said. At
the time of installation, Gazon indicated that the Council can decide
on an extension of the Institute (Interview Pakosie, 2012).
In the evaluation report on the fifth anniversary of the Council,
one of the proposals was to appoint a Kabiten in every major Dutch
city. This proposal was not accepted by members of the Ndyuka
community because they concluded that the function of the Kabiten
should be of the highest order and that one Kabiten for the Ndyuka
society in the Netherlands was sufficient.
In Suriname, traditional governance is not legally recognized, but
there is evidence of an actual relationship between the government
and the traditional form of governance. This means that traditional
authority is involved, informed, and heard in important affairs of
the state, where the interests of their population and area are at stake
(Polime, 2007: 60). Maroon leaders in Suriname receive a monthly
allowance4 from the government, depending on their function
4
In the peace treaties it was decided that the Colonial government would
contribute to the Maroons periodically with goods, which they lacked in the
hinterland. The Maroons in turn would then return escaped slaves over to the
colonial powers. The delivery of the goods has changed over the years to a
fee which is updated from time to time. In addition, the leaders ( namely the
Gaanman) also receive various government services.
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within the Ndyuka administration. Ndyuka traditional leaders in the
Netherlands are not receiving an allowance or other subsidy from
the Dutch government because there is no relationship between
the Council and the government in the Netherlands. As mentioned
before, being a Ndyuka Kabiten or Basiya in the Netherlands is a
voluntary job, but the members of the Council receive money from
those for whom they perform rituals. These earnings are deposited
in the money-box of the Council (Juan Jonas, 2013). Due to the high
travel costs, the Council had decided that those who make use of its
services will have to reimburse the travel costs of the Kabiten and/or
Basiyas.

Relationship between the Ndyuka Council in the
Netherlands and Suriname
The relationship between the Ndyuka administration in the
Netherlands and in Suriname is not formalized. Indeed, the Gaanman
had installed the members of the Council, and the Surinamese Ndyuka
leaders know of the existence of the Council in the Netherlands, but
they do not have any relationship with these leaders. The contact
between the Dutch and Surinamese authority was maintained
mainly through the late Gaanman. There was, according to Pakosie
(Interview, 2012) regular contact with Gazon. The secretary of the
Gaanman (Interview, 2012) says that the friendly relationship
between the Gaanman and Pakosie contributed to issues regarding
the Dutch Ndyukas being briefly discussed with the Gaanman.
According to him, the Gazon was only informed about activities in
the Netherlands, after they had already taken place.
With the death of the Gaanman and the appointment of a new
one in March 2014, it is to be seen how the relationship between the
Surinamese Ndyuka authority and the Council will continue. With the
resignation of the Dutch Kabiten in 2013, the survival of the Council
has become a challenge. Reports of recent meetings of the Council
show that actions have already been taken for the continuation
of Council. An acting Kabiten has already been appointed, and
meanwhile he is also nominated to become the new Kabiten of the
Ndyuka in the Netherlands.
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Difference in Performance of Rituals and
Ceremonies in the Netherlands and Suriname
The Ndyuka leaders in the Netherlands believe that the living
conditions in the country do not allow them to perform the rites of the
Ndyuka as strictly as the tradition dictates. The Gaanman has given
the Council permission to perform the rituals according to conditions
in the Netherlands. To illustrate this, the example of the death rituals
is used. In earlier days, a widow/widower had to travel to Suriname to
undergo the rites. Nowadays, it is no longer necessary if the relatives
ask the Council for assistance in conducting the rituals according to
the traditional beliefs. The Council is authorized to perform the poti
a baaka and puu a baáka5 rituals and ceremonies. The deceased is
buried according to the Maroon traditions in the Netherlands, if the
Council is involved. Before the Council takes any action, the family
in Suriname is consulted, because they also have a say in how the
rituals and ceremonies should be conducted. The rules imposed on
the so-called ‘Baakaman’, widow/widower, are not strictly followed in
the Netherlands. According to Ndyuka tradition, a widower or widow
may not say goodbye to the deceased, nor is allowed to attend the
funeral of their deceased partner. In the Netherlands this is not the
case. Another change in the rules is that a widow/er, is not allowed
to go on the streets after six o’clock in the evening, and he/she should
not stay in the vicinity of women/men during the mourning period
of three months. Pakosie (2012) cited the example of a widow. For
example, if the widow works in the health sector, this is can lead to a big
problem if she or the family wants her to follow the traditional rules.
If she has been scheduled for a night shift, and she had to treat male
patients during her work, she will than act against the rites. To avoid
such problems, the rituals and rules regarding the mourning period
are flexible and based on the circumstances in the Netherlands. The
rituals are being carried out in the living rooms of those who opted for
them, partly because there is no faakatiki in the Netherlands (Pakosie,
2012). By changing in this way, money is saved and also the social
life of the relative(s) can continue as normally as possible. Maroon

Poti is a baáka confirm the official mourning of the widow/widower and
a puubaaka is the end of the official mourning period.
5
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leaders in Suriname are given an official outfit from the government
when appointed. Dutch Ndyuka leaders have no official attire.

Governing Ndyuka Society in the Netherlands
This study shows that the Council intends to support the Ndyuka
society in the Netherlands who find it necessary to keep their cultural
beliefs. Council members argue that it is not their intention to let
Ndyuka Maroons live a traditional life, but to familiarize themselves
with the Ndyuka Maroon culture (specific rituals and ceremonies),
and the role that the Council can play. The Council is determining
how it can be more in contact with the Ndyuka population in the
Netherlands. It is still unclear how many Ndyuka are appealing to
the services of the Council. Further research is needed to determine
whether there is enough interest to accept the Council as ‘the’ Ndyuka
authority in the Netherlands. This is because individual families, are
organizing their own rituals and ceremonies without the help of the
Council. According to Jonas (Interview, 2013) these individuals can do
this because they often have many close relatives in the Netherlands.
He points out that there are also people who have no close relatives in
the Netherlands. For those people, the Council is very useful.

Conclusion
This article shows that the habitat of the Surinamese Maroons is not
only limited to the hinterland of Suriname. Maroons have spread
out to other parts of Suriname and abroad. In addition, a substantial
number moved especially to French Guiana and the Netherlands.
These migrants in many ways keep in touch with their relatives in
the home country, Suriname. In line with studies on the theory of
transnationalism, many Surinamese Maroon migrants still play
a supporting role in the home society and they are involved in the
social, economic and institutional development of that society. It
also appears that, as with other migrants, the preservation of culture,
traditions and rituals occupies an important place in the life of the
Ndyuka migrants in the Netherlands, who want to preserve their
cultural way of life.
The need for the Dutch Ndyuka society to perform their rituals
according to tradition led to the establishment of the Ndyuka Council
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in 2000, in the Netherlands. This article shows that this Council
plays a role in the carrying out of Ndyuka rites and ceremonies in
the Netherlands. Although the Council has been installed with the
consent of the Gaanman, he was not involved in the formation of the
Council.
There are also significant differences between the Council and
the Surinamese Ndyuka leaders. The members of the Council are
not appointed according to the matrilineal line of succession, which
means that they cannot be appointed for life. In Suriname, ceremonies
and rites are conducted according to the traditional rule, in the
Netherlands they are tailored to the conditions in that country.
Although Surinamese Ndyuka leaders know about the existence
of the Council, they are not involved in its activities and have no
contact with the members, unless they are relatives. In its installation
documents the Council states that it wants to shed light on the
Ndyuka authority in Suriname, but in practice this does not seem to
be happening. After the death of the Gaanman and the resignation of
Kabiten, the appointment of their successors are yet to be appointed.
The question is how the relationship between the two governments
will develop in the future.

References
Busch, L., N.G. Schiller and C. Szanton Blanc (1994), Nations Unbound:
Transnational Projects, Predicaments and Deterritorialized Nationstates, Amsterdam, Gordon and Breach Science Publishing, 1-49.
Da Graça, Antonio A. (2010), Etnische zelforganisatie in het integratieproces:
Een casestudy in de Kaapverdische gemeenschap in Rotterdam,
Ridderkerk: Ridderprint Offsetdrukkerij b.v.
DerksenM. (2006), I am Somali, My nationality is Dutch, While I am in
the UK. Een onderzoek naar transnationalisme en processen van
Nederlandse Somaliërs in Leicester, Nijmegen: Centre for International
Development Issues, Radboud Universiteit.
Faist, T. (2010), ‘Diaspora and Transnationalism: What Kind of
Dance Partners’, in R. Bauböck and T. Faist (eds.), Diaspora and
Transnationalism Transnationalism: Concepts, Theories and Methods,
Amsterdam: Amsterdam University Press.
——— (2000), ‘Transnationalization in International Migration: Implications
for the Study of Citizenship and Culture’, Ethnic and Racial Studies,
23(2): 189-223

governing ndyuka society abroad • 229
——— (2006), The Transnational Social Spaces of Migration, Bielefeld:
COMCAD, Working Papers—Center on Migration, Citizenship and
Development.
Foner, N. (1997), ‘The Immigrant Family: Cultural Legacies and Cultural
Changes’, International Migration Review, vol. 31, no. 4, Special Issue:
Immigrant Adaptation and Native-Born Responses in the Making of
Americans. New York, The Center for Migration Studies of New York,
Inc, pp. 961-74.
Groot S.W. de (1963), Van isolatie naar integratie. De Surinaamse
marrons en hun afstammelingen. Officiële documenten betreffende
Djoeka’s,1845-1863. Verhandelingen van het KITLV, 41. Den Haag,
Martinus Nijhoff.
——— (2009), Agents of Their Own Emancipation: Topics in the History of
Surinam Maroons, Amsterdam.
Köbben, A.J.F (1979), In Vrijheid en Gebondenheid, Samenleving en Cultuur
van de Djoekaaan de Cottica (Bronnen voor de studie van bosneger
samenlevingen), Rijks universiteit Utrecht.
Kwik, Pauline (2006), Transnationalisme en etnische identiteit in
intergenerationele context. Wat intergenerationele overdracht in de
constructie van etnische identiteiten betekent voor de reproductie van
transnationalisme, Afstudeerproject Algemene Sociale Wetenschappen,
Trace Culturen en Minderheden, Universiteit Utrecht.
Libretto, H.R.M. (1990), Het gezag- en bestuurssysteem in het binnenland van
Suriname. Paramaribo, Vacopress.
Moyo, K. (2010), Networks Matter: The Value of Kinship Ties in the
Zimbabwean Migration Landscape (Paper presented at African
Migrations Workshop, The Contribution of African Research to
Migration Theory, 16-19 November, Dakar, Senegal).
Oostindie, G. (1997), Het paradijs overzee. De ‘Nederlandse’ Caraïben en
Nederland, Uitgeverij Bert Bakker, Amsterdam.
Pakosie, A.M.R. (1996), ‘Maroon Leadership and the Surinamese State
(1760-1990)’, Journal of Legal Pluralism, 37/8: 263-78.
——— (1999a), Gazon Matodja. Surinaamse Stamhoofd aan het eind van een
tijdperk. Sabanapeti, Utrecht.
——— (1990), ‘Van trekarbeider in Suriname tot emigrant in de diaspora. Het
migratieprocesvan Marrons vanaf de 18deeeuw’, Siboga 19: 1.
Polime, T.H. (2007), ‘Het traditioneel gezag op een tweesprong: de Ndyuka
Marrons’, in P. Meel and H. Ramsoedh (eds.), Ik ben een haan met een
kroon op mijn hoofd. Pacificatie en verzet in Koloniaal en post-koloniaal
Suriname., Amsterdam: Bakker, pp. 55-75
Polime, T.H. and A.R.M. Pakosie (2009), ‘Een Nieuw bestaan’, in Th en van
Stipriaan, A. Polime (eds.), Kunst van Overleven. Marroncultuur uit

230 • ine apapoe
Suriname. Amsterdam, KIT Publishers.
Polime, TH en H.U.E. Thoden van Velzen, (1988), Vluchtelingen,
opstandelingen en andere bosnegers van Oost-Suriname, 19861988. Bronnen voor de Studie van Afro-Surinaamse samenlevingen,
13.Instituut voor Culturele Antropologie, Utrecht.
Price, R. (2002), ‘Maroons in Suriname and Guyane: How Many and Where’,
New West Indian Guide, 76, nos. 81-88.
Sholtens, B. (1994), Bosnegers en overheid in Suriname. De ontwikkeling
van de politieke verhoudingen 1651-1992, Paramaribo: Afdeling
Cultuurstudies/Minov.
Stipriaan, A. van (2009), ‘Marronage: Marrons in vergelijking’, in Th. Polime,
A. en van Stipriaan (eds), Kunst van Overleven. Marroncultuur uit
Suriname, Amsterdam: KIT Publishers, pp. 16-20.
Thoden van Velzen, H.U.E and W. van Wetering (2004), In the Shadow of the
Oracle: Religion as Politics in Suriname Maroon Society, Long Grove:
Waveland Press.
Vertovec, S. (2009), Transnationalis, London and New York: Routledge,
Taylor & Francis Group.
List of respondents
Mosis Andre, Kabiten of the Council 		
Pakosie Andre, former Kabiten of the Council
Juan Jonas, former member of the Council
Secretary of late Gaanman Gazon		

May 2012
May 2012 and January 2013
January 2013
May 2012

