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KITLV, no. A143. Governor-General Dirk Fock's visit to an orphanage in Surabaya, circa 1925. The photograph shows Fock and his officials, dressed uniformly in white, occupying the center of the frame, looking at the orphans they have come to see. The orphans are visible only at the margin of the image, partially cut off. 
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[bookmark: _Toc234183592]Introduction
In March 2026, I attended a symposium organized by the Private Law department of the University of Amsterdam, which focused on the severing of family ties in different historical circumstances. Each speaker discussed different legal and social contexts in which family ties were severed by government decree. These contexts included the Dutch former colonies of Indonesia and Surinam, as well as the Netherlands.[footnoteRef:1] What became clear during this symposium was that unjustly removing children from their parents is a means of exercising coercive power that has been used in various historical (colonial) contexts.[footnoteRef:2] Therefore, it is important to research how and on what grounds such practices are facilitated and justified.  [1:  In the latter, separation occurred between unmarried Dutch mothers who were forced to give up their children from the 1950s until the 1980s. See: Astrid Werdmuller, “De geschiedenis van afstand ter adoptie in Nederland,” Jeugdbeleid 11 (2017), 65–70.]  [2:  For instance, the unjust practices of child separation in Belgian colonies were qualified as crimes against humanity by the Brussels Court of Appeals in the Métis case in 2024. See: Sofia Vandenbosch, “For the Sole Reason of Being Born Mixed-Race,” (Verfassungsblog, 2025), https://verfassungsblog.de/belgium-congo-metis-compensation/. ] 

One such instance is the separation of multiracialized children from their kin and community in the former Dutch East Indies. On March 12, 1831, a Government Resolution under Dutch East Indies law formalized the separation of children ‘begotten by European men and Indonesian women’ who, ‘because of the death of their fathers and sometimes of their mothers too’, were left to ‘wander around in the kampongs or elsewhere as a dependant of the native population’.[footnoteRef:3] The Dutch colonial government did not consider unmarried Indonesian mothers to be fit to raise their multiracialized children, who were mainly born out of concubinage.[footnoteRef:4] Indonesian mothers were accused of teaching their Indo-European children too much of ‘native’ culture and too little of Dutch and European culture. If their children became too senang (content) with life in the Indonesian kampongs, this could undermine their loyalty to the colonial state and they could become a danger to the state. To prevent such risks, the government promoted the separation of Indo-European children from their Indonesian mothers.  [3:  Staatsarmenzorg voor Europeanen in Nederlandsch-Indië (Batavia Landsdrukkerij, 1902).]  [4:  Wilma van der Maten, Vergeten door het Vaderland (Uitgeverij Conserve, 2015).] 

In Vergeten door het Vaderland (forgotten by the motherland), writer Wilma van der Maten recounts the experiences of multiracialized Indo-European children who were separated from their Indonesian kin and communities.[footnoteRef:5] One such case is that of Elly de Beus, who describes how ‘sister Betteke’ would search the kampongs of Batavia for blonde children to take from their Indonesian mothers.[footnoteRef:6] Likely convinced she was performing a charitable act, Betteke brought these children to an orphanage, where they would be re-educated. Through varying degrees of separation from their parents, communities and cultures, the Dutch colonial project sought to impose European morals and habits on children.[footnoteRef:7]  [5:  Van der Maten, Vergeten door het Vaderland, 62.]  [6:  This occurred around 1930. Van der Maten, Vergeten door het Vaderland, 61.]  [7:  Geertje Mak, Marit Monteiro, Elisabeth Wesseling, “Child Separation. (Post)Colonial Policies and Practices in the Netherlands and Belgium,” Bijdragen en Mededelingen Betreffende de Geschiedenis der Nederlanden 135, no. 3/4 (2020): 4-28.] 



In this thesis, I examine the discourses surrounding and legal practices permitting colonial agents to remove Indo-European children from their Indonesian mothers. The central research question in this masterthesis is:
How did practices of racially grounded child separation in the nineteenth- and early twentieth-century Dutch East Indies operate as biopolitical techniques for producing and policing colonial distinctions between Europeans and ‘natives’?
To answer this question, I will combine Michel Foucault’s theory on sexuality and internal racism in the biopolitical state, and Ann Stoler’s decolonial rereading of his theory, to argue that the separation of Indo-European children was a biopolitical technique, intended to maintain a racial hierarchy within the colony. Biopolitical techniques, as methods of biopower, constitute a form of power that takes control over life and is present at every level of society. Foucault defines biopower as a political technique that brings ‘life and its mechanisms into the realm of explicit calculations’ and makes ‘knowledge-power an agent of transformation of human life’.[footnoteRef:8] Its techniques are utilized by various institutions, including the family, the army, schools, the church and the government.[footnoteRef:9] The exercise of biopower seeks to create social hierarchies and distribute life in terms of value and utility.[footnoteRef:10]  [8:  Michel Foucault, The History of Sexuality: Vol. 1 (Vintage Books, 1980), 143.]  [9:  Foucault, History of Sexuality, 141.]  [10:  Foucault, History of Sexuality, 144. ] 

In this thesis, I connect the concept of biopower to an imperial context, demonstrating how the separation of multiracialized children from their Indonesian mothers was a biopolitical technique aimed at producing and maintaining racialized identities within the colony. Foucault and Stoler use varying definitions for biopower and biopolitical techniques. Ultimately, I define biopolitical techniques in the colony as a racial and gendered normalizing intervention, aimed at creating and preserving a European bourgeois identity.[footnoteRef:11] These interventions can happen through various institutions, including the army, schools, the church and the government. These interventions seek to maintain a healthy, regulated sexuality and protect the population’s health by identifying and normalizing or eliminating internal enemies.  [11:  Both Stoler and Foucault refuse to define the term ‘bourgeois’. Stoler acknowledges this may be frustrating to the reader but deems it necessary to emphasize the mobility of colonial discourses and how a bourgeois self was identified, see Race and the Education of Desire, 18. Bourgeois can therefore not be reduced to a single class with strictly defined characteristics. Rather, it is an identity constantly produced through criteria of education, language, religion, and domestic habits. Someone belonging to the bourgeois class is someone that belongs to the ‘civilized’, European order of the colony.  ] 

I will answer the main research question along the following sub-questions, each discussed in a separate chapter: 
1. How do Foucault's concepts of biopower and the deployment of sexuality, as reread through Stoler's decolonial critique, provide a framework for analyzing racially grounded child separation as a technique of biopower?
2. How did concubinage emerge in the Dutch East Indies, and in what ways did concubinary arrangements between European men and Indonesian women destabilize the racial hierarchies of the Dutch East Indies?
3. How did discourses on pauperism, motherhood, and childrearing in the Dutch East Indies construct child separation as a racializing, gendered, and normalizing biopolitical intervention aimed at producing and preserving a European identity?
[bookmark: _Toc234183593]Chapter outline
Chapter 1 outlines Michel Foucault’s theory of the history of sexuality and the emergence of racism in the biopolitical state, as well as Ann Laura Stoler’s critique of and decolonial approach to this theory. In this chapter, I argue that Stoler’s reinterpretation of Foucault’s work is useful for analyzing the practice of separating children from their mothers. Although Foucault’s theory is valuable for analyzing how sexuality and racism are discursively produced, Stoler’s critique of his blind spots regarding gender and the empire is necessary if we are to use his theory to analyze biopower in the colonial state. The Dutch colonial authority was based on the colonizers’ modernity and their ‘higher degree of civilization.’[footnoteRef:12] Practices of child separation are based on the same premise: multiracialized Indo-European children had to be taken away from their Indonesian mother, in order to morally uplift them and prevent their degeneration in the kampongs. [12:  Arnout van der Meer, “East is East, West is West: Forging Modern Identities”, in: Performing Power: Cultural Hegemony, Identity and Resistance in Colonial Indonesia (Cornell University Press, 2020), 146. ] 

Chapter 2 provides a historical overview of Dutch colonial rule in the Dutch East Indies and applies the theoretical framework developed in chapter 1 to this historical record. I discuss the colonial practice of concubinage, which mainly refers to cohabitation outside marriage between European men and Indonesian  women, where women were forced to provide both household and sexual services. Most multiracialized children in the colony were born out of such relationships. In this chapter, I argue that racial and social hierarchies in the Dutch East Indies were legally and discursively produced, rather than natural or biological. Interracialized concubinary relationships and the multiracialized children that were born out of concubinage both reinforced and blurred such racial and social hierarchies. To eliminate the ambiguity which multiracialized children brought forth, they were separated from their Indonesian mother and provided with a morally sound, European and Christian upbringing in church and state institutions. It is this practice that I analyze in the following chapter. 
Chapter 3 analyzes legal, political and public discourses on child separation through the theoretical framework developed in chapter 1, arguing that practices of child separation in the Dutch East Indies were a biopolitical technique employed by the Dutch colonial state. Children were objects of colonial biopolitical interventions because the colonial state believed that they could improve and protect society by removing children from their ‘native’ environment. This was done in the name of preserving the health of the European race and the colonial state from degeneration. 
[bookmark: _Toc234183594]Societal relevance 
The harms of child separation practices in the Indies continued into the twentieth and twenty-first century, decades after Indonesia’s declaration of independence in 1945.[footnoteRef:13] After independence, most children in European orphanages were abandoned, as many Dutch citizens returned to the Netherlands. The abandoned children were left without passport, without parents or caregivers, despised by Indonesian society. Without identification documents, they were unable to travel to the Netherlands. Consequently, many of them lived in poverty and statelessness for the rest of their lives in Indonesia. Orphans or youth who were separated from their family and who tried to escape Indonesia and requested a visa to travel to the Netherlands, were racially discriminated against: ‘Brown Indo-Europeans come from a tropical country, which is associated with a slower work pace and specific Eastern characteristics and behaviors. The risk that they might sink to the lowest strata of Dutch society is too great.’[footnoteRef:14] White European children, however, were welcome to return to the metropole.  [13:  Van der Maten, Vergeten door het Vaderland, 16-17. ]  [14:  Van der Maten, Vergeten door het Vaderland, 16. ] 

[bookmark: _Toc234183595]Academic relevance
 Extensive historical research has been conducted on interracialized intimacies, sexual morality and discourses on child-rearing in the Dutch East Indies.[footnoteRef:15] Nonetheless, extensive legal-historical and legal philosophical research on the practice of taking children away from their parents on racial grounds has yet to be conducted.[footnoteRef:16]  [15:  See, for instance: Ann Laura Stoler, Carnal Knowledge and Imperial Power (University of California Press, 2010); Stoler, Race and the Education of Desire (Duke University Press, 1995); Elisabeth Wesseling and Jacques Dane, "Are “the Natives” Educable?: Dutch Schoolchildren Learn Ethical Colonial Policy (1890–1910)." Journal of Educational Media, Memory, and Society 10 (2018): 28-43; Sophie Rose, Intimacy and Social (Dis) Order in Dutch Colonial Expansion: Regulating Sex, Marriage, and Family Life, 1600–1800. (Brill, 2025); Nawal Mustafa, A Certain Class of Undesirables: ‘Race’, Regulation & Interracialized Intimacies in Britain (1948-1968) PhD diss., Vrije Universiteit Amsterdam, 2023); Elena Zambelli and Betty de Hart, eds., Regulating Interracialized Intimacies: Perspectives from Europe and beyond (Routledge, 2025).]  [16:  Geertje Mak, Marit Monteiro and Elisabeth Wesseling edited a special issue on the topic of child separation practices in the Netherlands and Belgium, encompassing 8 insightful papers on the issue (Child Separation: Post(Colonial) Policies and Practices in the Netherlands and Belgium. Bijdragen en Mededelingen Betreffende de Geschiedenis der Nederlanden 135, no. 3-4). However, their approach is more from a historical and anthropological angle, whereas I provide a legal-philosophical angle in this thesis. This is what I aim to contribute to the scholarship on child separation practices. See also: Betty de Hart, ‘Race-based child separation in colonial context as crimes against humanity. The Belgian métis court case and lessons for the Netherlands’, in: Critical Spijkerboer Studies: Liber Amicorum voor Thomas Spijkerboer (Boom, 2025). ] 

This thesis argues that child separation on racial grounds was a biopolitical technique exercised by different colonial actors – most importantly, the colonial state, the Protestant church and the Catholic church.[footnoteRef:17] Viewing child separation as a biopolitical technique, as theorized by Foucault, helps us consider how legal and discursive interventions in colonial family life produced categories of race in the modern Dutch colonial empire. As Betty de Hart pointed out in her inaugural lecture in 2019: ‘If we as legal scholars want to contribute to social justice and effectively combat racism, we need to take a close look at race thinking in our own legal past and how it has influenced the laws, regulations and legal scholarship with which we work today.’ The theoretical framework of Foucault and Stoler helps to analyze the production of race and racialized thinking in the Dutch colonial past, in legal, political, academic and public discourses. Stoler stated her aim in Race and The Education of Desire was to ‘appreciate the ways in which Foucault’s understanding of biopower shaped how he saw the relationship between sexuality and race and thus between bourgeois Europe and its imperial order’.[footnoteRef:18] And while Foucault had blind spots regarding gender and race thinking in the colony, his theory of biopower, sexuality and the production of race – complemented with Stoler’s rereading of it – helps us better understand how separating Indo-European children from their Indonesian mother was justified on racial grounds.  [17:  Christian Firpo and Margaret Jacobs, “Taking Children, Ruling Colonies”, Journal of World History 29, no. 4 (2018); Geertje Mak, “Children on the Fault Lines: A Historical-Anthropological Reconstruction of the Background of Children purchased by Dutch Missionaries between 1863 and 1898 in Dutch New Guinea”, BMGN - Low Countries Historical Review 135, no. 3-4, (2020): 29-55; Kirsten Kamphuis, “An Alternative Family: An Elite Christian Girls’ School on Java in a Context of Social Change, c. 1907-1939,” BMGN - Low Countries Historical Review, 135(3-4), 2020, 133-157; Marit Monteiro, ‘Colonial Complicities: Catholic Missionaries, Chinese Elite and Non-kin Support for Chinese Children in Semarang During the 1930s’, BMGN - Low Countries Historical Review 135, no. 3-4, (2020): 158-183.]  [18:  Stoler, Race and the Education of Desire, 196.] 

Furthermore, by focusing on practices of child separation, this thesis extends Stoler’s framework on the biopolitical techniques of power as used in the Dutch colonial empire. Although she discusses discursive practices concerning Indonesian women in the colony, their sexuality and their childrearing abilities, as well as the child as a center of power-knowledge, she does not address the biopolitical technique of child separation.[footnoteRef:19] The aim of this thesis is to complement her work. Stoler describes Foucault’s lectures as ‘an appreciation of historiography as a political force, of history writing as a political act, of historical narrative as a tool of the state and as a subversive weapon against it’.[footnoteRef:20] The historiography presented in this thesis is therefore a subversive weapon against the unjust practices of child separation that occurred in the Dutch Empire, and the discourses surrounding these practices.  [19:  For instance, she focuses more on Indonesian nursemaids: Race and the Education of Desire, 146-158.]  [20:  Stoler, Race and the Education of Desire, 62. ] 

[bookmark: _Toc234183596]Language and the concept of race
This thesis analyzes colonial discourses and a colonial legal system. As a consequence of using colonial archives, case law and literature, the language is permeated with colonial, and therefore often, racialized languages.[footnoteRef:21] Terminology concerning race and colonized people is often deeply pejorative. I will only reproduce this terminology where necessary – when quoting primary sources, for instance.  [21:  Moritz Koenig has pointed out the need for a cautionary reading when referencing the Indische Tijdschrift van het Recht as a scholarly source. He especially emphasizes the colonial type of knowledge-production, where, for instance, voices of ‘local disputants were either subjected to multiple layers of translations or eradicated entirely from official records’. See: “The Indisch Tijdschrift van het Recht, 1915–1947: A Critical Reassessment of Dutch Colonial Legal Sources”, Bijdragen tot de Taal-, Land- en Volkenkunde, 180, no. 1 (2024): 62-94. ] 

Since ‘race’ is a socially constructed concept rather than a biological fact, I will use the terminology of ‘interracialized relationships’ and ‘multiracialized individuals’, following Jin Haritaworn’s scholarship. They use the term ‘interracialization’ to refer to relationships between differentially racialized individuals and the term ‘multiracialization’ to their offspring.[footnoteRef:22] Indeed, the aim of this thesis is to demonstrate how race is constructed, and how colonial discourses and government policies were aimed at producing racialized distinctions, and maintaining a social hierarchy based on racialization.  [22:  Jin Haritaworn’s concept of multi-racialization refers to ‘the process by which people whose ancestors are racialized differentially become known as ‘mixed-race’. See: ‘’Caucasian and Thai make a good mix’: Gender, Ambivalence and the ‘Mixed-Race’ Body’, European Journal of Cultural Studies no. 12, vol. 1 (2009). See also Guno Jones and Betty de Hart, “(Not) Measuring Mixedness in the Netherlands,” in: Z.L Rocha and P.J. Aspinall, eds., The Palgrave International Handbook of Mixed Racial and Ethnic Classification (Palgrave/MacMillan, 2020), 368.] 

Furthermore, this thesis uses the word ‘Indonesian women/mothers/concubines’ to refer to women living in concubinage in the former Dutch East Indies. The majority of the archival sources refer to them as native, mainly in a pejorative sense. Therefore, I refrain from reproducing this terminology and choose to refer to them as ‘Indonesian’. Nonetheless, the Indonesian archipelago was a diverse country with people from various heritages. Many citizens were immigrants from surrounding Asian countries, such as China and India, communities that had been present in the archipelago for centuries due to trade and migration, which long preceded Dutch colonial rule. The term 'Indonesian' is therefore used here as a geographical and political indicator but does not claim any ethnic or cultural homogeneity. It is chosen for its neutrality relative to the colonial terminology of the sources, while acknowledging that the women referred to in this thesis came from a heterogeneous society that cannot be reduced to a single heritage. Moreover, I acknowledge that ‘Indonesian’ was not a nationality until 1945-49, but I think the reasons I present here for using this term outweigh historical anachronism.
[bookmark: _Toc234183597]Remarks regarding methodology
This thesis takes an interdisciplinary approach, combining a legal-historical method with a legal-philosophical analysis. One of the major pitfalls in postcolonial research is epistemic limits in using archives drafted by the former ruling colonizer and its institutions.[footnoteRef:23] Historical narratives are produced by those in power, and their production involves ‘the uneven contribution of competing groups and individuals who have unequal access to the means for such production’, as Michel-Rolph Trouillot puts it.[footnoteRef:24] Trouillot reminds us that the process of historical production – wherein sources are created and assembled in the archives, and narratives and retrospective significance are produced – is permeated with silences.[footnoteRef:25] This is especially true when it comes to archives assembled by colonial agents. Therefore, it is necessary to read colonial archival sources ‘along the archival grain’, as Ann Stoler argues.[footnoteRef:26] She encourages students of the colonial to focus on archiving-as-process rather than archives-as-things: one should not merely look at the content of archives, the facts they record, but rather at the principles of governance embedded in their archival form.[footnoteRef:27] Rather than treating archives as ‘skewed and biased sources’ to be corrected for, Stoler reads them as ‘condensed sites of epistemological and political anxiety’, in which the instabilities and repetitions of colonial documents reveal the fragility of the racial and moral order they sought to enforce. Moreover, she encourages students to focus on the ‘affective dimensions of colonial governance’[footnoteRef:28]: the affective attachments colonial agents had for family, their culture, their homes, and the extent to which these attachments were put under the colonial state’s control. [23:  See also Franco and Mustafa’s paper on discomfort and anxieties prompted by the need to interpret silences and undertones in archival research on racial thinking: “Invalidating the Archive: Interpreting Silences and Inconsistencies,” Sentio Journal 1, no. 1 (2019), 42-48.  ]  [24:  Michel-Rolph Trouillot, Silencing the Past: Power and the Production of History (Beacon Press, 1995), xxiii.]  [25:  Trouillot, Silencing the Past, 26.]  [26:  Ann Laura Stoler, Along the Archival Grain: Epistemic Anxieties and Colonial Common Sense (Princeton University Press, 2009). ]  [27:  Stoler, Along the Archival Grain, 20. ]  [28:  Danilyn Rutherford, Review of Along the Archival Grain, Journal of Colonialism and Colonial History 10, no. 2 (2009). ] 

Following this approach, I analyze colonial sources – Dutch East Indies Council of Justice rulings, pauperism commission findings, journal articles and books on colonial society — not only based on what they write about Indo-European children and their Indonesian mothers, but for their ‘arts of persuasion’: the recurrent language of danger and degeneration, the anxious justification of state intervention into the domestic sphere, and the rhetoric used to legitimize the removal of children from their mothers. These characteristics and patterns are evidence of the uncertainty underlying the racial and social hierarchies I examine in this thesis.
Furthermore, in chapter 3, I analyze case law on guardianship rights. This analysis is limited to rulings by the two highest government courts, namely the Hooggerechtshof (Supreme Court) and the Raden van Justitie (Councils of Justice).[footnoteRef:29] Many Indonesian women lacked access to legal redress for practices of child separation, especially due to their ‘native’ citizenship. For this reason, the number of court rulings on this subject is quite limited. Nevertheless, I aim to contribute to a ‘total collage of recalling the Indies’ using the selected case law, as individual accounts can still provide useful insights about legal discourses on child separation practices in the Dutch East Indies.  [29:  Albert Dekker and Hanneke van Katwijk, “Recht en Rechtspraak in Nederlands-Indië,” (Brill, 1993), 21. The Supreme Court was the highest court in the Dutch East-Indië, based in Batavia, consisting of only Dutch councilmen, and after 1917 those equated to Europeans. Directly below were the Councils of Justice, which were six different councils in six different cities. ] 



1. [bookmark: _Toc234183598]Biopolitics, Sexuality and Race in the Colony
In this chapter, I will outline a theoretical framework grounded in the work of Michel Foucault and Ann Laura Stoler, focusing on discourses of sexuality and race in the context of Dutch colonialism. I will argue that their theories provide a valuable framework for analyzing practices of child separation and discourses on Indonesian women’s sexuality and their childrearing abilities. 
In 1976, Foucault published the first part of his multi-volumed work The History of Sexuality, named The Will to Knowledge.[footnoteRef:30] In this volume, he develops an archaeology of sexuality and his method of analysis for discourse production on sexuality.[footnoteRef:31] During the same period of time, Foucault delivered his lectures at the Collège de France, later published under the title Society Must be Defended, in which he discusses a society’s fear of degeneration and the internal racism that this fear brings forth.  [30:  Michel Foucault, History of Sexuality, Vintage Book Edition 2018, New York. ]  [31:  Archaeology is Foucault's method for describing discourses as practices governed by specific rules of formation. It is ‘the general system of the formation and transformation of statements.’ Rather than seeking the intentions behind discourses, it demonstrates the rules that determine what can be said, how statements appear, and where one discursive formation is replaced by another. See: Michel Foucault, Archaeology of Knowledge (Routledge, 2002), 146. ] 

Two decades later, Ann Laura Stoler scrutinized, criticized, and extended these two works in Race and the Education of Desire.[footnoteRef:32] Stoler criticizes Foucault’s blind spots regarding gender and empire, leaving out the European colonies as a location where modern technologies of sexuality are deployed and where racism can be located earlier than the European metropole. Nevertheless, Foucault’s work remains fruitful for analyzing colonial issues. Indeed, his account of racism and sexuality is enriched by placing it in the colonial context, ‘for rethinking how European bourgeois culture recounted the distinctions of its sexuality.’[footnoteRef:33]  [32:  Stoler, Race and the Education of Desire.]  [33:  Stoler, Race and the Education of Desire, 95. ] 

Section 1.1 discusses Foucault’s theory of sexuality as developed in The Will to Knowledge; section 1.2 discusses his lectures at the Collège de France on biological racism in the modern state. These two works together provide an extensive account of racism in the biopolitical state and how modern racism is connected to the construction of sexuality as a tool for normalizing colonial subjects.[footnoteRef:34] Throughout my discussion of these works, I demonstrate Stoler’s postcolonial criticisms and her rereading as formulated in both Race and the Education of Desire and her later work Carnal Knowledge and Imperial Power. Finally, in section 1.3, I will provide a clear framework which I will apply to my sources in chapter 3.  [34:  Stoler, Race and the Education of Desire, 55. ] 

1.1 [bookmark: _Toc234183599]Sexuality and racism
1.1.1 [bookmark: _Toc234183600]Discursive explosion and the production of abnormal sexualities
In The Will to Knowledge, Foucault writes a history of the production of discourses on sex from the Victorian period onward.[footnoteRef:35] Furthermore, he wants to develop a method of analysis for the genealogy of sexuality, to find out ‘who does the speaking, the positions and viewpoints from which they speak, the institutions which prompt people to speak about it, and which story and distribute the things that are said’.[footnoteRef:36]  [35:  Foucault, History of Sexuality, 12. ]  [36:  Foucault, History of Sexuality, 11. Foucault’s genealogical method critically analyzes objects of knowledge and procedures of knowledge production. See: Derek Hook, ‘Genealogy, Discourse, ‘effective history’: Foucault and the work of critique’, Qualitative Research in Psychology, 2(1), 3-31. ] 

Foucault's analysis of modern sexuality begins with a counter-intuitive claim, namely that the Victorian period did not repress sexuality but rather proliferated discourses about it, and that this proliferation was itself a mechanism of power. He criticizes what he calls the ‘repressive hypothesis’ - the widespread assumption that Victorian society silenced and prohibited sex, arguing instead that the opposite occurred: ‘A censorship of sex? There was installed rather an apparatus for producing an ever-greater quantity of discourse about sex, capable of functioning and taking effect in its very economy’.[footnoteRef:37] Foucault employs the term ‘apparatus’ here to demonstrate that the discursive explosion on sex was a systematic, organized project. Equally, the phrase 'in its very economy' suggests that this discourse produced sexuality; it generated sexual norms and identities. ‘Discourse’ in this context does not only entail a general discussion or theory of sexuality – it encompasses detailed analyses, classifications and specifications of empirical data.[footnoteRef:38] The discourses of the population’s sexuality comprised analyses of birth and death rates, age of marriage, legitimate and illegitimate birth, fertility, the state of the population’s health, hygiene, diet and habitation. The wealth and welfare of a state depended on the state of its citizens’ sexualities.[footnoteRef:39] Moreover, sex was not only something to be talked about or judged - it was also administered through both state power and individual techniques of power, and these techniques were focused on both the sex of individual subjects and the population’s sexuality as a whole.[footnoteRef:40]  [37:  Foucault, History of Sexuality, 17; Foucault, History of Sexuality, 23. ]  [38:  Foucault, History of Sexuality, 24. ]  [39:  Foucault, History of Sexuality, 26. ]  [40:  Foucault, History of Sexuality, 25. ] 

1.1.2 [bookmark: _Toc234183601]Foucault’s notion of power and the deployment of sexuality
Before examining how power operates through discourses of sexuality, it is necessary to outline Foucault's concept of power. He rejects a repressive, juridico-discursive notion of power as a ‘general system of domination exerted by one group over another,’ and instead, sees it as ‘a multiplicity of force relations immanent in the sphere in which they operate’.[footnoteRef:41] Power does not originate from a single core of sovereign power; it is constantly produced between all points in a network, in every relationship that serves to control behavior.[footnoteRef:42] Power is not something one can acquire and hold indefinitely – it is exercised through fluid, mobile relations.[footnoteRef:43] Furthermore, Foucault notes that power is intentional, meaning it is always exercised with a certain motive or objective.[footnoteRef:44] A view of power as an omnipresent network explains the idea of a multiplicity of discourses produced by different institutes: it is not one party, a state or government institution which produces a singular discourse on sex.[footnoteRef:45] Rather, it is an abundance of discourses that monitor, analyze and judge citizens’ conduct and take form in biology, medicine, pedagogy, ethics and political debate. In order to analyze discourses of truth around sex, one must ask ‘what were the most immediate, the most local power relations at work? How did they make possible these kinds of discourses, and conversely, how were these discourses used to support power relations?’[footnoteRef:46]  [41:  Foucault, History of Sexuality, 92. He reiterates this rejection of a purely juridical, economic conception of power in his first lecture of Society Must Be Defended, see: Michel Foucault, Society Must Be Defended: lectures at the Collège de France, 1975-76, London: Allen Lane 2003, 13-17.  ]  [42:  Foucault, History of Sexuality, 94. ]  [43:  Foucault, History of Sexuality, 94.]  [44:  Foucault, History of Sexuality, 95. ]  [45:  Foucault, History of Sexuality, 33. ]  [46:  Foucault, History of Sexuality, 97. ] 

The discursive explosion on sex produced sexual identities as objects of knowledge, while simultaneously producing a normative framework that divided sexualities into legitimate and illegitimate, natural and unnatural. Two major changes were brought about by the discursive explosion on sexuality: (1) the heterosexual monogamous relationship functioned as the norm in western society; and (2) the sexuality of children, mad men and women was scrutinized.[footnoteRef:47] The classification between a normal and an abnormal sexuality was grounded in the idea of ‘truth’.[footnoteRef:48] The mechanism through which this truth is produced is what Foucault calls the western scientia sexualis – a clinical scientific approach to the knowledge production of sexuality, which calls for therapeutic and normalizing interventions.[footnoteRef:49]  [47:  Foucault, History of Sexuality, 38-39. ]  [48:  Foucault, History of Sexuality, 54. ]  [49:  Foucault, History of Sexuality, 57-58, 68.] 

The production of ‘truth’ of sexuality is used as a means to exercise power over individuals. Foucault argues that the exercise of power is always intentional, imbued with calculation; the intention of the discursive explosion on sex is the production of ‘sexuality’ as a construct itself.[footnoteRef:50] Sexuality is a social construct, which encompasses all knowledge relating to sex. This is what Foucault refers to as the deployment of sexuality: it does not merely produce discourse about sex but generates an apparatus of knowledge and power concerning matters such as health, pedagogy, medicine, and demography.[footnoteRef:51]  [50:  Foucault, History of Sexuality, 105. ]  [51:  Foucault, History of Sexuality, 110 and 116. ] 

This deployment of sexuality is a form of biopower – power that has both right over death and over life, and is focused on monitoring, organizing, and optimizing the lives of individuals and populations.[footnoteRef:52] Power over life goes beyond power through death and destruction; it employs techniques through which life is monitored and organized. The exercise of biopower over sexuality is aimed at optimizing and multiplying life in the modern state. This power is constituted of two poles: power over the individual body and over the species body.[footnoteRef:53] As regards the first pole, power is focused on optimizing and disciplining the body as a machine. The second pole entails the administering and normalizing biological processes of the population, including procreation, mortality, and health. Power over life was now controlled ‘by the administration of bodies and the calculated management of life’.[footnoteRef:54] Unlike sovereign power, which asserts itself through death and destruction, biopower works by monitoring, organizing, and optimizing the lives of individuals and populations.  [52:  Foucault, History of Sexuality, 136-137.]  [53:  Foucault, History of Sexuality, 139. ]  [54:  Foucault, History of Sexuality, 140. ] 

Foucault argues that this concept of biopower is necessary for understanding why sex is a political issue, as ‘sex was a means of access both to the life of the body and the life of the species’.[footnoteRef:55] He elaborates: ‘through the themes of health, progeny, race, the future of the species, the vitality of the social body, power spoke of and to sexuality; the latter was not a mark or a symbol, it was an object and a target’.[footnoteRef:56] Biopower therefore demonstrates that the governance of sexuality is never merely about regulating individual behavior. It is a strategy that involves biopolitical techniques which are employed in the name of health, solidifying of the family institution and the protection of society. [55:  Foucault, History of Sexuality, 145. ]  [56:  Foucault, History of Sexuality, 147. ] 

Finally, Foucault links biopower to racism through his account of the shift from a society organized around pure blood (sanguinity) to one organized around sexuality.[footnoteRef:57] Sanguinity is the ideal of a pure-blooded society, or racial purity, which prevents racial degeneration. However, this thematic of blood does not necessarily disappear as Stoler points out, ‘Foucault reveals the symbolics of blood as a living discourse that lent its weight to a power exercised through the deployment of sexuality’.[footnoteRef:58] This theory of degeneracy secures the relationship between racism and sexuality, Stoler explains: ‘it conferred abnormality on individual bodies, casting certain deviations as both internal dangers to the body politic and as inheritable legacies that threatened the well-being of a race.’[footnoteRef:59] The ideal of a pure blood and the ideal of a healthy, regulated sexuality converge, both demanding a eugenic ordering of society. Such a society, Foucault argues, depends on ‘permanent interventions at the level of the body, conduct, health and everyday life’, interventions that ‘received their color and their justification from the mythical concern with protecting the purity of the blood and ensuring the triumph of the race.’[footnoteRef:60]  [57:  Foucault, History of Sexuality, 149. ]  [58:  Stoler, Race and the Education of Desire, 38-39.]  [59:  Stoler, Race and the Education of Desire, 31.]  [60:  Foucault, History of Sexuality, 149. ] 

1.1.3 Deployment of sexuality in the colony
Although Foucault locates his theory of biopower and sexuality in Europe, his theory is relevant and largely corresponds to power exercised over sexual identities in the colony. In the Dutch empire, colonial discourses on sexuality functioned as a mechanism for policing the boundaries of European bourgeois identity. Different techniques of biopower were utilized for disciplining the individual body and the body species through institutions such as the family, the army, education, state policing, and health care.[footnoteRef:61] Technologies of sexuality were deployed to separate the ‘normal’ European bourgeois identity from indigenous, ‘abnormal’ sexuality and from lower-class or ‘fictive’ Europeans who were considered insufficiently civilized. This regulation of the private sphere is premised on the idea that it was precisely within the domestic sphere where the survival and protection of European society faced its threats: blurring of racial and class boundaries through interracialized relationships, immoral upbringing, and deviant domestic habits. Everything that takes place in the domestic sphere, both inside and outside the parents’ bedroom, was relevant to the creation and preservation of a true, bourgeois European identity, and for distinguishing the pure European identity from Indonesians or lower-class/fictive Europeans.  [61:  Foucault, History of Sexuality, 141. For instance, Indigenous midwives had to practice according to Western ‘standards of hygiene’, as traditional dukun beranak (traditional midwifery) was frowned upon for being ‘barbaric’ and were considered ‘bad medicine’. See: ‘Midwives and Dukun Beranak, the Choices for Handling Childbirth’, Lembaran Sejarah 2020 16(2), 165-182. Furthermore, concerns for European reproduction and racial survival led to the administration and supervision of fertility in the colony; the Netherlands Indies Eugenics Society supported medical research in the 1930s which examined the correlation between racial type and fertility rates, see: Stoler, Carnal Knowledge and Imperial Power, 73.] 

Still, Stoler rightfully emphasizes that one of the most significant omissions in Foucault’s genealogy of sexuality is its ‘non-gendered quality’: indeed, discourses of sexuality in the Dutch East Indies were fundamentally structured in gendered terms.[footnoteRef:62] For one, the gendered dimension to sexuality is apparent in the scientia sexualis of Indonesian women’s bodies. A harrowing example is the racial taxonomy in the ‘gynecological study’ of women in Java in 1897 by Dr. C.H. Stratz.[footnoteRef:63] The female Javanese body, the clitoris, and other parts of the Javanese body are described in detail and in a pornographic manner.[footnoteRef:64] In this example of European scientia sexualis in the colonial context, it becomes clear how Javanese women, under the guise of ‘pursuing science’ and revealing the ‘truth’, are subjected to the European male gaze and viewed as sexual, racialized objects. Within this science, as Foucault described it, sexuality supposedly becomes more than something that is taboo or prohibited, or something of pleasure – it is a problem of truth.[footnoteRef:65] In the colony, however, the scientia sexualis describes Indonesian bodies more with a ‘phantasmic litany of sexual specifications and excesses that distinguished these Others from European bourgeois selves’.[footnoteRef:66] This demonstrates that women’s sexuality was both an instrument and a target of power. Moreover, the imperial and gendered dimensions to biopower and sexuality, as neglected by Foucault, is also present in discourses on Indonesian women and their childrearing abilities as single mothers, which I will discuss extensively in the third chapter.  [62:  Stoler, Race and the Education of Desire, 93; Carnal Knowledge and Imperial Power, 42.]  [63:  Stoler, Race and the Education of Desire, 184-187.]  [64:  This scientific study of women's bodies is also racially grounded. Stratz describes the European female body in a scientific and 'objective' manner, focusing more on diseases, without photographs of the sexual parts of the body. ]  [65:  Foucault, History of Sexuality, 56. ]  [66:  Stoler, Race and the Education of Desire, 184.] 

1.2 [bookmark: _Toc234183602]Biological racism and the internal enemy 
1.2.1 [bookmark: _Toc234183603]The birth of racism 
The discourses of sexuality and racial discourses are closely interconnected: sexuality is both a product and a target of biopolitics, racism is a consequence of it. The relationship between biopolitics and race, which I briefly touched upon in section 2.1.2, is further elaborated in Foucault’s lectures in 1975-76 at the Collège de France, later published under the title Il faut défendre la société (Society Must Be Defended), which I will discuss in the following sections.[footnoteRef:67]  [67:  I mainly use the lectures of 7 January 1976, 14 January 1976, 21 January 1976, and 4 February 1976, from: Michel Foucault, Society Must Be Defended: lectures at the Collège de France, 1975-76, (Allen Lane, 2003).  ] 

In his first lecture, Foucault builds upon his notion of power as formulated in The Will to Knowledge, where he rejected a conception of power which is purely repressive and puts forth a productive conception of power. He reiterates the transition from regulatory power to normalizing power in the modern biopolitical state: this disciplinary power does not completely replace regulatory power (or ‘juridico-discursive’ power), but it introduces new mechanisms of power through which subjects are monitored and disciplined.[footnoteRef:68] These two types of discourse – exercised through the organization of right around sovereignty and the other, the coercive mechanisms exercised by normalizing interventions – together exercise power and invade each other: ‘that the techniques of discipline and discourses born of discipline are invading right, and that normalizing procedures are increasingly colonizing the procedures of the law, that might explain the overall workings of what I would call a ‘normalizing society’.[footnoteRef:69] The two heterogeneous forms of power – discipline and legislation – together form ‘the general mechanisms of power in our society’.[footnoteRef:70]  [68:  Foucault, Society Must Be Defended, 16; Stoler, Race and the Education of Desire, 64.]  [69:  Foucault, Society Must Be Defended, 38-39.]  [70:  Foucault, Society Must Be Defended, 39.] 

Foucault argues that a juridical model of power is inadequate for analyzing modern power relations, mainly because it focuses on a system of law-as-sovereign and assumes a repressive form of power that only originates from one source – the law.[footnoteRef:71] Foucault proposes a ‘theory of domination’ instead, which focuses not on the origins of power mechanisms through which they are justified or legitimated by right, but rather on the instruments which guarantee that power mechanisms can function.[footnoteRef:72] Nevertheless, while a purely juridical form of power may indeed fall short of being able to analyze modern power relations within a biopolitical state, I would argue that it should not be completely discarded. Indeed, a juridical model of power and a disciplining model of power complement each other in providing a comprehensive analysis of a multiplicity of power relations. Foucault’s view of law-as-sovereign and law as a purely repressive form of power deriving from one source is too narrow. The law can structure society – it can produce racial and social categorizations in a legal pluralist system, provide citizens material rights and make such rights contingent on citizenship, gender, or race. What’s more, legal procedures can be used to contest the distribution of power and rights, provide remedies for those who have been wronged, or, conversely, be used to protect those in power. In the colonial state, the law was often used to maintain a racial, gendered order, but could also be used to contest this ordering. By dismissing a juridical model of power as irrelevant for analyzing colonial biopolitics, and viewing law as a mere mechanism of domination, Foucault risks overlooking the role of law and litigation in colonial courts as sites of resistance, contestation of existing power relations and the preservation of the colonial social order.[footnoteRef:73] Therefore, I will look at both disciplining model of power and regulatory model of power in the context of this thesis to examine biopolitical techniques in the colony.  [71:  Foucault, Society Must Be Defended, 45. ]  [72:  Foucault, Society Must Be Defended, 46.]  [73:  For a more in-depth discussion, see: Alan Hunt and Gary Wickham, Foucault and the Law: Towards a Sociology of Law as Governance (Pluto Press, 1994); Victor Tadros, “Between Governance and Discipline: The Law and Michel Foucault,” Oxford Journal of Legal Studies 18, no. 1 (1998), 75-103.] 

In the modern biopolitical state, Foucault argues, the exercise of power is ‘war continued by other means’.[footnoteRef:74] What does it mean when Foucault says that power is the continuation of war by other means, and that ‘peace is waging a secret war’?[footnoteRef:75] It means that modern society is binarily structured, wherein everybody is someone else’s adversary.[footnoteRef:76] There are two opposed groups who pose a threat to each other. This war mainly emerges in racist biological-scientific discourses and institutions. These discourses of power-truth around race then form a war – a war of races.[footnoteRef:77] An inferior race which poses a danger of degeneration, against whom society must defend itself to protect the health of the state: ‘we must defend society against all the biological dangers of that other race, of that sub-race, of that counter-race that despite ourselves we are constituting’, as Foucault puts it.[footnoteRef:78] This justifies the elimination of the internal enemy – the subversive, degenerate element of society – in order to protect the healthy, normalized part of society. These discourses on racial purity produce an internal, biological racism, which is a fundamental element of the biopolitical state’s process of normalization. By disciplining and regulating sex, degeneration – the decline of one’s own – could be prevented, and a bourgeois identity created. For Foucault, racism does not stem from hatred, but from a political logic in which the state seeks to maintain its own health by identifying and normalizing or eliminating internal enemies.  [74:  Foucault, Society Must Be Defended, 15. He elaborates on this statement in his lecture on 21 January 1976: Foucault, Society Must Be Defended, 49-51. ]  [75:  Foucault, Society Must Be Defended, 48 and 50. The language that Foucault employs in both lectures and History of Sexuality already signal that Foucault sees the biopolitical state as a war continued by other means, with terms like ‘technique’ and ‘strategy’. For a further discussion, see Arnold Davidson, ‘Introduction’, in: Foucault, Society Must Be Defended, xviii-xxii.]  [76:  Foucault, Society Must Be Defended, 51. ]  [77:  War must not be understood as a ‘battle in the warrior sense’, but rather, ‘a biological battle of differentiation, survival of the fittest, maintenance of the better adapted race’. Society Must Be Defended, 80.]  [78:  Foucault, Society Must Be Defended, 61, as quoted in Stoler, Race and the Education of Desire, 67. ] 

Sexuality is thus a target of biopolitics, racism is a consequence of it[footnoteRef:79]: an internal enemy is created – a dangerous individual with a subversive sexual identity, against whom society must defend itself to protect the health of the state.  [79:  Stoler, Race and the Education of Desire, 35.] 

1.2.2 [bookmark: _Toc234183604]Decolonial critique of Foucault’s locating of the birth of racism
However, as Stoler convincingly argues, Foucault situates racism and racial genocide in these lectures in a European continental setting originating in nineteenth-century discourses. In doing so, Foucault overlooks the colonial origins of racism and thereby limits his genealogy’s scope.[footnoteRef:80] For one, Stoler demonstrates that, from a metahistorical perspective, Foucault fails to acknowledge that the modern concept of sexuality was introduced much earlier in the colony – in the context of the Dutch East Indies, as early as 1612, with the regulation of non-marital sexual arrangements during the VOC period.[footnoteRef:81] Although the regulation of such arrangements does not equal Foucault’s notion of biopower, Stoler argues that it shows how management of sex was ‘implicated in a discourse on the defense of society much earlier than he [Foucault] suggests, not as a coherent and comprehensive regime of biopower, but with many of its incipient elements.’[footnoteRef:82] This phenomenon was also not limited to the Dutch colonial context: sexuality was linked to the health of the nation and the race in seventeenth-century colonial discourses throughout Asia, Africa and the Americas. In Maryland, for instance, it was prohibited by law in 1681 for white women to engage in relationships with ‘non-white’ men, as such relationships would undermine the fate of the Christian nation.[footnoteRef:83]  [80:  Foucault’s silence regarding colonialism has also been noted by other scholars, see for example: Robert J.C. Young, ‘Foucault on Race and Colonialism’, New Formations 25 (1995) 57-65 and Gayatri Chakravorty Spivak, “Can the Subaltern Speak? Speculations on Widow Sacrifice,” in Colonial Discourse and Post-Colonial Theory: A Reader, eds. Patrick Williams and Laura Chrisman (Columbia University Press, 1988), 291. ]  [81:  Stoler, Race and the Education of Desire, 39.]  [82:  Stoler, Race and the Education of Desire, 39. ]  [83:  Stoler, Race and the Education of Desire, 41. ] 

Foucault wrongfully separates the production of European bourgeois sexuality in colony and metropole, instead of viewing them as intertwined. In fact, the deployment of sexuality in the metropole and the colony were mutually constitutive. As Gayatri Chakravorty Spivak notes, ‘to buy a self-contained version of the West is to ignore its production by the imperialist project.’[footnoteRef:84] Nineteenth-century society was concerned with regulating family life and providing popular education in the metropole in order to reform an ‘orderless, morally corrupt society’ and instill collective moral control on its citizens.[footnoteRef:85] However, these concerns were linked to colonial discourses concerned with multiracialized progeny and the ‘expansion of a population of fabricated Europeans.’[footnoteRef:86] Worries about maternal care provided by Indonesian housemaids and concubines, and questions whether European men should be charged with care for their illegitimate Indo-European children in the colony, were parallel to debates on good motherhood and illegitimate fatherhood in the metropole. These parallel debates, Stoler argues, show that moral concerns about Dutch colonials were part of the ‘inherent contradictions within the liberal rhetoric of nineteenth-century bourgeois culture, rather than marginal embellishments of it’.[footnoteRef:87]  [84:  Spivak, “Can the Subaltern Speak?”, 86. He briefly mentions the influence of colonial practice in the West Indies on juridico-political structures in Europe, in his lecture at the Collège de France on 4 February 1976: ‘It should not be forgotten that while colonization, with its techniques and its political and juridical weapons, obviously transported European models to other continents, it also had a considerable boomerang effect on the mechanisms of power in the West, and on the apparatuses, institutions, and techniques of power’. However, this is the only time he mentions colonialism outside of the European continent in both these lectures and History of Sexuality. Society Must Be Defended, 103. ]  [85:  Stoler, Race and the Education of Desire, 118.]  [86:  Stoler, Race and the Education of Desire, 119.]  [87:  Stoler, Race and the Education of Desire, 119.] 

1.2.3 [bookmark: _Toc234183605]Internal racism in the colony
Despite Foucault’s omissions regarding the colony, his analytical insights into racism and the relationship between biopower and racism remain valuable when it comes to analyzing racism in the colonial context of the Dutch East Indies in the nineteenth and twentieth centuries. He demonstrates that racism is intrinsic to all ‘modern, normalizing states and their biopolitical technologies’.[footnoteRef:88] Modern, normalizing states are predicated on the fact that there is a distinction between races which are good, fit and superior, and races which are degenerate and inferior. Foucault’s theory of racism demonstrates that biological racism does not necessarily arise in a crisis, where societies which are in economic or social crises need a scapegoat to deflect anxieties and blame unto. Rather, racism is ‘internal to the biopolitical state, woven into the weft of the social body, threaded through its fabric’.[footnoteRef:89]  [88:  Stoler, Race and the Education of Desire, 88. ]  [89:  Stoler, Race and the Education of Desire, 69. ] 

Stoler identifies two groups aside from Indonesians and Indo-Europeans that threaten the prestige of white Europeanness and colonial control: poor or impoverished white, and white women.[footnoteRef:90] In this context, Stoler asks a vital question:  [90:  Stoler, Carnal Knowledge and Imperial Power, 25-26. ] 

‘If colonial enterprises were such secure bourgeois ventures, then why were European colonials so often viewed disparagingly from the metropole as parvenus, cultural incompetents, morally suspect, and indeed ‘fictive’ Europeans, somehow distinct from the real thing? If the European superiority was so clear and obvious, why was there such anxiety over the risk of white degeneration and illness if European subjects were not behaving and normalizing their sexuality according to moral prescriptions and modes of conduct?’[footnoteRef:91] [91:  Stoler, Race and the Education of Desire, 102.] 

 The strict dichotomy of colonizer and colonized cannot and should not be taken as a given. Stoler argues that colonial authority was based on the premise of self-evident, easily drawn boundaries separating colonizer and colonized and the idea that Europeans formed an easily identifiable ‘social entity with common class interests, racial attributes, political affinities and superior culture’.[footnoteRef:92] Yet, in the nineteenth and the early twentieth century, the Dutch East Indies was a layered society, with a great variety in ethnicity, class, religion, language and culture. There could never exist a strict, singular colonial hierarchy, due to the many native-born Indo-Europeans, the abundant variations in class and wealth, and the plurality of colonial governance.[footnoteRef:93] Society was made up of social categories that shifted throughout history and were never static.[footnoteRef:94] Who was to be classified or racialized as ‘European’ in the Dutch East Indies society was not merely based on skin color: it was assessed through ‘judgments of reason, affective appropriateness and sense of morality’.[footnoteRef:95] However, this does not mean that in colonial society, there existed a homogeneous European community – the community in itself contained social categories, separating its members by class and moral standards.[footnoteRef:96] Stoler writes in this regard:  [92:  Ann Laura Stoler, “Making Empire Respectable: The Politics of Race and Sexual Morality in 20th-Century Colonial Cultures,” American Ethnologist 16, no. 4 (1989), 635.]  [93:  Bosma, Raben, De oude Indische wereld, 35. ]  [94:  Stoler, Carnal Knowledge and Imperial Power, 23; Stoler, Race and the Education of Desire. ]  [95:  Stoler, Carnal Knowledge and Imperial Power, 6. ]  [96:  Stoler, Carnal Knowledge and Imperial Power, 24. ] 

‘Racist ideology, fear of the Other, preoccupation with white prestige, and obsession with protecting European women from sexual assault by Asian men were not simply justifications for continued European rule and white supremacy. They were part of a critical, class-based logic; not only statements about indigenous subversives, but directives aimed at dissenting European underlings; and part of the apparatus that kept potentially recalcitrant white colonials in line.’[footnoteRef:97] [97:  Stoler, Carnal Knowledge and Imperial Power, 25. ] 

In the Dutch East Indies, there is a constant fear among the European population that, despite one’s genetic makeup or the fact that one was born in Europe, one no longer belongs to the authentic European population. The only way to maintain one’s pure European identity was by conforming to bourgeois morality, nationalist sentiments, normalized sexuality, and a strictly defined European environment at school and at home. As Stoler puts it, ‘managements of sexuality followed from efforts to secure a Dutch national identity and compliance with a metropolitan controlled colonial project’.[footnoteRef:98] The relevance of knowledge of the domestic and the intimate to the colonial state apparatus is therefore that, through the exercise of technologies of sex, the state produced and aimed to enforce racial and class boundaries in society. These technologies entailed, among many others, injunctions against mixed marriages, interventions in both Indonesian women’s and European women’s sexuality, the domestic sphere and children’s health, education and sexuality. The concubinary arrangements between European men and Asian women were condemned, as well as the social tensions to which they gave rise – namely, children of multiracialized descent which blurred colonial categorizations and were seen as a danger to the European community in the Dutch East Indies.[footnoteRef:99] [98:  Stoler, Race and the Education of Desire, 44. ]  [99:  Stoler, Carnal Knowledge and Imperial Power, 33. ] 

1.3 [bookmark: _Toc234183606]Conclusion
Foucault argues that sexuality is a produced identity through which power is exercised on subjects, and that it is aimed at distinguishing legitimate and illegitimate sexualities. This distinction is racially grounded: it creates a bifurcation into an upper-race and lower-race. Moreover, the colonial government and the racial distinctions it used in the Dutch East Indies were fundamentally structured in gendered terms.[footnoteRef:100] This gendered dimension to colonial governance is important for understanding the social and legal position of the Indonesian concubines in society, and the discourses and the practices through which she could be separated from her children.  [100:  Stoler, Carnal Knowledge and Imperial Power, 42. ] 

 Stoler uses Foucault’s notions of biopower, internal racism and sexuality to show how colonial categorizations are produced and enforced through the discursive production of power. Nevertheless, these categorizations were far from naturally determined – they shifted throughout history and were blurred by interracial relationships and métissage. Consequently, during the nineteenth and twentieth century, the colonial government used biopolitical interventions – discursive and regulatory practices – to reinforce racialized distinctions within the population of the Dutch East Indies, and to promote and preserve white, European, bourgeois prestige. Among these were practices of child separation. 
Based on the preceding discussion of Foucault and Stoler, I define a biopolitical technique as an intervention in the colony as a racial and gendered normalizing intervention, aimed at creating and preserving a European, bourgeois identity. In order to answer the main research question, which asks how practices of racially grounded child separation in the nineteenth- and early twentieth-century Dutch East Indies operated as biopolitical techniques for producing and policing colonial distinctions between Europeans and ‘natives’, I will apply the theoretical framework to the historical record of the Dutch East Indies and argue that child separation was used as a biopolitical technology in the Dutch East Indies. In the following chapter, I will outline the history of concubinage and racial categorizations in the Dutch East Indies, in order to contextualize the colonial practice of child separation. 



2. [bookmark: _Toc234183607]Arrangements of Concubinage in the Dutch East Indies 
During the late nineteenth century and early twentieth century, interracialized sex and relationships were predominantly considered a threat to the prestige of white Europeans in the Dutch East Indies. Nevertheless, intimate relations and sexual arrangements between Indonesian women and European men frequently occurred. In this chapter, I discuss practices of concubinage in the Indonesian archipelago under the colonial rule of the Dutch Kingdom. The first two sections provide an outline of the history of colonial rule in the Dutch East Indies, concubinary arrangements in the period of the United East India Company (VOC), and the continuance of concubinage in the nineteenth century. In the third section, I analyze racialized hierarchies in the Indies and demonstrate how the sexual and affective arrangements between Indonesian women and European men were both shaped by racialized colonial categories and, in turn, blurred them. Throughout this chapter, I demonstrate that varying technologies of sex were employed, aimed at the preservation of the European bourgeois race and prestige, following the theoretical framework of chapter 1. 
2.1 [bookmark: _Toc234183608]The Dutch East India Company and the emergence of the njai 
2.1.1 [bookmark: _Toc234183609]The VOC and its establishment
At the turn of the sixteenth century, European merchants travelled to Asia, in search of profit from the spice trade.[footnoteRef:101] Among them were Dutch trading companies, that later united to form the VOC in 1602.[footnoteRef:102] This new company grew immensely by conquering trading ports across the Indonesian archipelago and the Indian Ocean.[footnoteRef:103] However, its conquests and monopolization of the Indonesian spice trade were accompanied by extreme violence. For instance, Jan Pieterszoon Coen, the VOC’s fourth governor-general, ordered the genocide of the Banda archipelago population in 1621 after discovering that they were still selling nutmeg to other companies.[footnoteRef:104] Between 10,000 and 15,000 people were killed.  [101:  Ulbe Bosma, Remco Raben, and Wim Willems. De Geschiedenis van Indische Nederlanders. (Bert Bakker Amsterdam, 2006), 25.]  [102:  Femme Simon Gaastra. “The Organization of the VOC,” in The Archives of the Dutch East India Company (1602-1795), ed. Louisa Balk and Frans van Dijk (Brill, 2007), 14. ]  [103:  Bosma, Raben and Willems, Geschiedenis van Indische Nederlanders, 25.]  [104:  David van Reybrouck, Revolusi: Indonesië en Het Ontstaan van de Moderne Wereld (De Bezige Bij, 2020), 44; Nancy Jouwe, ‘Slavery, the Concubine, and the Nyai’, in: Doing Gender in Media, Art, and Culture, ed. Rosemarie Buikema, Liedeke Plate, Katrina Thiele (Routledge, 2026), 225. ] 

The European population in the Indies was limited to merchants and their personnel – there was no real settled European culture or community.[footnoteRef:105] The VOC-administration contemplated the settlement of a Dutch colony in the Indonesian archipelago but ultimately refrained from doing so, fearing that the durable settlement of Dutch citizens in the Indies would ultimately undermine the interests of the company.[footnoteRef:106] The European population in the Dutch East Indies thus remained an administrative society, mainly consisting of VOC-employees and later colonial government officials.[footnoteRef:107] It was not until the nineteenth century that the Dutch East Indies became a settlement where the Dutch ruler aimed to establish a European civilization.[footnoteRef:108]  [105:  Ulbe Bosma, Remco Raben. De oude Indische wereld 1500–1920. (Bert Bakker Amsterdam, 2003), 22.]  [106:  Bosma, Raben and Willems, Geschiedenis van Indische Nederlanders, 26.]  [107:  Philip Post, “Living in the shadow of the Company: Settler colonialism in the Dutch East Indies in the 1850s,” Internationale Neerlandistiek 63, no. 3 (2025), 257. ]  [108:  Post, “Living in the shadow of the Company,” 263. Nonetheless, the establishment of the VOC should not be understood merely as an economic endeavor, as Cátia Antunes contends. She concludes from an in-depth reading of the VOC-charter that the Dutch Sates General intended to build a Dutch colonial empire, through the establishment of jurisdiction and regulations, see: “Birthing Empire: The States General and the Chartering of the VOC and the WIC,” in The Dutch Empire between Ideas and Practice, 1600–2000, ed. René Koekkoek, Anne-Isabelle Richard, Arthur Weststeijn (Palgrave Macmillan Cham, 2020), 27. ] 

2.1.2 [bookmark: _Toc234183610]Concubinage in VOC-society
Concubinage between European men and Asian women occurred from the moment the VOC settled in the Indonesian archipelago.[footnoteRef:109] Concubinage mainly refers to cohabitation outside marriage between European men and Asian women, where women were forced to provide both household and sexual services.[footnoteRef:110] However, as Stoler notes, ‘the term ambiguously covers a wide range of arrangements that included sexual access to a non-European woman as well as demands on her labor and legal rights to the children she bore.’[footnoteRef:111] The VOC-settlements were quite masculine societies, consisting mainly of young, unwed men. The colonial government feared that, with the absence of European women and the impossibility of white endogamy, men would enter into carnal relations with other men.[footnoteRef:112] As a ‘solution’, VOC-merchants were allowed to take an Asian concubine – a ‘njai’.[footnoteRef:113] Such arrangements were considered to be the lesser evil compared to homosexuality.  [109:  Baay, De Njai, 15; Bosma, Raben, De oude Indische wereld, 23. ]  [110:  Stoler, ‘Making Empire Respectable’, 637; Nancy Jouwe, “Slavery, the Concubine, and the Nyai”, 221. ]  [111:  Stoler, Carnal Knowledge, 49. ]  [112:  Stoler, Carnal Knowledge, 2. ]  [113:  Baay, De Njai, 16. According to Nancy Jouwe, the term ‘nyai’ or ‘njai’ had different meanings in different parts of the Indonesian archipelago. In Bali, it meant sister, but in Java, it meant an elderly woman. Among colonials however, it referred to indigenous women who were part of a household of a Dutch colonial. She would provide household services, sexual services, and often be the mother to his children. See: “Slavery, the Concubine, and the Nyai”, 227.] 

Many njai women were enslaved under enforced concubinage.[footnoteRef:114] Concubines were often living in chattel slavery, as European men sought out sexual partners at the local slave markets.[footnoteRef:115] They took on the dual role of becoming the man’s housekeeper and sexual partner. Many children of mixed descent were born out of these relationships.[footnoteRef:116] The VOC watched in anguish how these Indo-European children may grow up in poverty, and without a reformed Christian upbringing.[footnoteRef:117]  Consequently, the company often tried – and occasionally succeeded in – separating children from their mothers, bringing them to the company’s trade capital Batavia where they either stayed with their fathers or were put in orphanages. For example, this excerpt from a VOC-policy document from 1780 reveals the intention to send mixed children whose father passed away to orphanages in Batavia:  [114:  Baay, De Njai, 16. ]  [115:  Leendert van der Valk, “Christenslavin onder de slaaffjens,” De Groene Amsterdammer 19 (2026). Some men married their Njai, making them into free wives. However, this only occurred in a small number of relations. For the most part, njai’s never really became free, but remained under chattel enslavement. In 1860, slavery was abolished in the Dutch East Indies. Reggie Baay notes that njai women nevertheless often remained in coercive concubinary arrangements, as women were financially not able to leave the man for whom they worked as a concubine. Their position before and after the abolition remained virtually the same. ]  [116:  Bosma, Raben, De oude Indische wereld, 23.]  [117:  Bosma, Raben, De oude Indische wereld, 25. ] 

‘(…) henceforth, all such pitiful children – conceived by slave women and whose fathers have died – may be sent from here to Batavia to be cared for in the orphanage, especially the little girls, since they cannot be given a proper upbringing in this place, and consequently they generally grow up in all manner of shameful vices.”[footnoteRef:118] [118:  As quoted in Alexander van der Meer, “Uit Europeesch Bloed Afkomstig,” Jaarboek de Achttiende Eeuw 57 (2025), 110. Especially interesting in this quote is the expressly concern for daughters. Van der Meer argues that the orphanage likely served, in part, to provide a ‘marriage pool’ for the abundance of unmarried European men in the colony. As the ‘orphan’ daughters in the orphanage were raised as a reformed Christian with European habits, European men could find a Christian marriage partner instead of ending up in an extramarital cohabitation arrangement with a njai. ] 

In 1620, Jan Pieterszoon Coen prohibited concubinage in the colony, out of fear that the ‘reckless sexual behavior’ would negatively influence the company’s financial interests.[footnoteRef:119] By contrast, his successors Reyniersz and Maetsuyker were great proponents of relationships between European men and Asian or Eurasian women. They pointed to advantages such as company personnel staying in the Indies for longer, and the possibility of procreating future new personnel or future brides.[footnoteRef:120] The possibility for European women to migrate to the Indies was prohibited to promote these relationships, and from 1669 limited to the condition that women had to reside in the Indies for 15 years before being able to leave again.[footnoteRef:121] The politics in which interracialized relationships between VOC-personnel and Asian or Eurasian women were promoted remained until the end of the VOC-society.[footnoteRef:122]  [119:  Baay, De Njai, 16.]  [120:  Baay, De Njai, 18-19. ]  [121:  Baay, De Njai, 19. ]  [122:  Baay, De Njai, 19. ] 

In 1796, the VOC went bankrupt, ultimately leading to the Indies being under British rule between 1811 and 1816.[footnoteRef:123] After this short but influential British interregnum, the Indies returned to Dutch colonial rule. [123:  Bosma, Raben and Willems, Geschiedenis van Indische Nederlanders, 32; Gaastra, “Organization of the VOC,” 26. ] 

2.2 [bookmark: _Toc234183611]Nineteenth and twentieth century Indies society: concubinage and a civilizing offensive 
2.2.1 [bookmark: _Toc234183612]Concubinage after the British interregnum
Although the British interim administration only lasted five years, it had a significant influence on how the colonial society viewed practices of concubinage, interracialized sex and marriage.[footnoteRef:124] The British were shocked by the public nature of intimate relationships between European men and Indonesian women, considering the practice to be uncivilized and vulgar.[footnoteRef:125] Such interracialized relationships, along with the state’s concern for these sentiments, were reason behind the British ruler’s campaign to ‘civilize’ the community. The British embraced their ‘white man’s burden’ and sought to instill modern European values in the Indies community and strengthen the European identity.[footnoteRef:126]  [124:  Baay, De Njai, 30. ]  [125:  Jean Gelman Taylor, The Social World of Batavia: Europeans and Eurasians in Colonial Indonesia (University of Wisconsin Press, 1983), 116; Baay, De Njai, 30. ]  [126:  Baay, De Njai, 31. ] 

Upon the return of Dutch rule in 1816, the changes that the British had made to society proved irreversible. As Kees van Dijk notes, ‘English dress and the idea of Western superiority were there to stay’.[footnoteRef:127] A new ruling class emerged as migration from the Dutch metropole to the colony increased.[footnoteRef:128] The Europeans now migrating to the East did not feel any loyalty or sense of community with the VOC, nor to the settled Indo-European community and its culture. Instead, they attached great value to the Dutch culture and felt patriotic sentiments for the Dutch Kingdom and Europe.[footnoteRef:129] These new migrants embodied what Stoler calls the ‘bourgeois European’ identity, which colonial, biopolitical interventions sought to preserve. Consequently, the British objective of civilizing the Indies community and preserving white European prestige in the colony persisted from 1816 onward.[footnoteRef:130]  [127:  Kees van Dijk, “Soap is the onset of civilization,” in Cleanliness and Culture, ed. Kees van Dijk and Jean Gelman Taylor (Brill, 2011), 16. ]  [128:  Baay, De Njai, 33. ]  [129:  Taylor, Social World of Batavia, 115; Baay, De Njai, 32.]  [130:  Taylor, Social World of Batavia, 116. ] 

The social rejection of concubinage was an important part of the European civilizing project.[footnoteRef:131] Two possible implications followed from this rejection: (1) the concubine was promoted to the European social status through marriage and cultural assimilation; or (2) the concubine arrangement was kept hidden even further, and the njai pushed down even further.[footnoteRef:132] In the first half of the nineteenth century, the latter occurred most frequently, as concubinage mainly took the form of enslavement. This changed in 1860, when slavery was abolished in the Dutch East Indies.[footnoteRef:133] The abolition of slavery changed the nature of concubinage: from then on, such a relationship could only come about if a free Indonesian woman willingly chose to live with a European man as, for instance, a housekeeper.[footnoteRef:134] [131:  Taylor, Social World of Batavia, 147.]  [132:  Baay, De Njai, 34. Such marriages required special permission of the governor, as marriage prohibitions were not lifted until 1848, see Betty de Hart, Unlikely Couples: Regulating Mixed Sex and Marriage from the Dutch Colonies to European Migration Law (Wolf Legal Publishers, 2014), 15. ]  [133:  Guno Jones, Tussen onderdanen, rijksgenoten en Nederlands: Nederlandse politici over burgers uit oost en west en Nederland, 1945-2005 (Rozenberg, 2007).]  [134:  Taylor, Social World of Batavia, 147. ] 

2.2.2 [bookmark: _Toc234183613]KNIL Barrack-concubinage 
Concubinage occurred not only in civil society, but also within the colonial ruler’s army.[footnoteRef:135] The army barracks, known as tangsi, were installed as part of the establishment of an independent colonial army in the Dutch East Indies following the Java War (1825-1830). The Dutch army in the East Indies became a separate organization from the army in the metropole and was known as the Royal Dutch East Indies Army (Koninklijk Nederlands Indisch Leger, or KNIL).[footnoteRef:136] The army consisted of both European men recruited in the Netherlands, subsequently brought to the East, and Indonesian men from lower-class villages, enticed by the chance of escaping poverty.[footnoteRef:137] [135:  Petra Groen, “Aan de rand van de tangsi: Het Kazerneconcubinaat in het KNIL,” Militaire Spectator 178, no. 3 (2009): 124.]  [136:  Ming, “Barrack Concubinage in the Indies,” 65. ]  [137:  Baay, De Njai, 127.] 

Although arrangements of barrack-concubinage were morally condemned, they were considered a ‘necessary evil’ by the colonial government.[footnoteRef:138] It was believed that sexual abstinence was unhealthy.[footnoteRef:139] Furthermore, many of the Indonesian recruits had married young, so it was essential that they were able to maintain their marriages within the barracks.[footnoteRef:140] Ultimately, both single Indonesian soldiers and European soldiers were allowed a concubine – in the barracks known as moentji – leading to the institutionalized practice of barrack-concubinage.[footnoteRef:141] Life in the barracks was often quite undesirable, as described by writer and military officer Sicco Roorda van Eysinga: ‘In the barracks, as many as a hundred soldiers sometimes sleep in a single room with their girlfriends or housekeepers on cots without curtains. There, in full view of everyone, they engage in sexual intercourse without any sense of propriety.’[footnoteRef:142] This image corresponds with the description of the barracks provided by writer Lin Scholte, who likened them to ‘old-fashioned hospital wards’.[footnoteRef:143] For these reasons, barrack-concubinage was heavily frowned upon and considered an uncivilized practice, but it remained tolerated until 1928, when it was prohibited for the entire KNIL.[footnoteRef:144]  [138:  Hanneke Ming, “Barracks-Concubinage in the Indies, 1887-1920,” Indonesia, no. 35 (1983): 86.]  [139:  Groen, “Aan de rand van de tangsi,” 126. ]  [140:  Baay, De Njai, 128. ]  [141:  Baay, De Njai, 129; Groen, “Aan de rand van de tangsi.” 125. ]  [142:  Martin Bossenboek, Volk voor Indië (Uitgeverij de Bataafsche Leeuw, 1992), 210. ]  [143:  Lin Scholte, Vilan van de Loo, Verzamelde romans en verhalen van Lin Scholte (Stichting Tong Tong, 2007). ]  [144:  Groen, “Aan de rand van de tangsi,” 133. ] 

2.2.3 [bookmark: _Toc234183614]Who is the njai?[footnoteRef:145]  [145:  Following Hartman’s essay on the portrayal of enslaved women based on colonial archives, this question may be impossible to answer: ‘There are hundreds of thousands of other girls who share her circumstances and these circumstances have generated few stories. And the stories that exist are not about them, but rather about the violence, excess, mendacity, and reason that seized hold of their lives, transformed them into commodities and corpses, and identified them with names tossed off as insults and crass jokes. The archive is, in this case, a death sentence, a tomb, a display of the violated body, an inventory of property, a medical treatise on gonorrhea, a few lines about a whore’s life, an asterisk in the grand narrative of history.’ See Saidiya Hartman, “Venus in Two Acts,” Small Acts 12, no. 2 (2008): 2. Nevertheless, this section aims to outline her social and legal position within the colonial society in the nineteenth and twentieth century. ] 

What do we know about the social and legal position of the njai within the Dutch East Indies society? The njai was typically an Asian woman who took on various roles within a household shared with a European male partner and who had sexual, domestic and cultural responsibilities.[footnoteRef:146] Her legal position was extremely precarious. Although she was a ‘free person’ following the abolition of slavery, she was nevertheless excluded from citizenship and was deprived of custody rights over her children.[footnoteRef:147] This was diametrically opposed to her European partner’s position – to him, the njai often served merely as a temporary surrogate until he found a suitable European wife to replace her.[footnoteRef:148] If the njai was abandoned by her partner, she would suddenly find herself alone, without her children or family life, socially isolated from her Indonesian society which rejected her for living in concubinage.[footnoteRef:149] Furthermore, if she was not married to her European partner and he died, she would have no right to pension, as their relationship was extramarital.[footnoteRef:150] [146:  Guno Jones, “Dutch Politics of Intimacy in Colony and Metropole and Their Afterlives: Reflections on a Shifting Political Economy of Intimacy,” in Regulating Interracialized Intimacies, ed. Elena Zambeli and Betty de Hart (Routledge, 2025), 62. ]  [147:  Jones, “Dutch Politics of Intimacy,” 62.]  [148:  Jones, “Dutch Politics of Intimacy,” 63. ]  [149:  Jones, “Dutch Politics of Intimacy,” 65; Taylor, The Social World of Batavia, 148.]  [150:  Hans Meijer, In Indië Geworteld, (Bert Bakker, 2004), 33. ] 

From the Dutch perspective, concubinage was viewed as a purely sexual relationship devoid of emotional ties. For instance, W.L. Ritter, a Dutch officer and writer based in Batavia, wrote in 1865 that the cohabitation of Europeans with Indonesians was a ‘thorn in the side’ of the Indies society.[footnoteRef:151] Indeed, ‘the meaning of our word ‘love’ is completely unknown to the native.’[footnoteRef:152] According to Baay, this absence of love must have applied to most concubinage relationships at the outset. The relationship resulted from a pragmatic attitude on both sides: for European men the njai was someone to alleviate loneliness, provide care and offer sexual services. For the njai, it was a matter of livelihood.[footnoteRef:153] The power imbalance and the social differences between European men and their njai were probably too great to speak of love. Nevertheless, he suggests that these arrangements could ultimately evolve into relationships based on respect and love.[footnoteRef:154]  [151:  W.L. Ritter, De Europeaan in Nederlandsch-Indië, (Sijthoff, 1856), 19. ]  [152:  Ritter, De Europeaan in Nederlandsch-Indië, 21.]  [153:  Baay, De Njai, 74; Ming, “Barrack-Concubinage in the Indies,” 73. ]  [154:  Baay, De Njai, 73; Groen, “Aan de rand van de Tangsi,” 131. ] 

Little was known in public discourse about the njai, which led to ‘extravagant notions about the mistress’ in myths and stories.[footnoteRef:155] The myths surrounding the njai entailed a variety of stereotypes. In some stories, she was depicted as a ‘seducer of hapless European men by means of potions and magic, and popularly suspect as poisoner of the rival or bride who replaced her’.[footnoteRef:156] Njai women were often depicted as erotic, exotic and savage beings. As Gerlov van Engelhoven notes: ‘Representing colonial subjects as sexualized savages reveals the project of colonization itself to be a sexual endeavor that involves conquering or ‘taming’ the colonized’.[footnoteRef:157] At other times, she is portrayed as a helpless young woman, unable to escape her inevitable fate of becoming a concubine.[footnoteRef:158] Stoler reiterates this eroticization of ‘native bodies’, building on Edward Said’s argument that ‘the wide range of sexual and gendered metaphors in which the feminized colonies, and the women in it, were to be penetrated, raped, silenced and (dis)possessed’.[footnoteRef:159] Taking a Foucauldian perspective and taking into account gender, race and class, these colonial discourses of sexuality distinguished a self-restrained, self-disciplined and managed European sexuality from the stereotypical, illegitimate sexuality of Indonesian women. Sexual distinctions based on gender, race and class ultimately affirmed a notion of European culture, and ‘its prescriptions for white normality’.[footnoteRef:160] [155:  Taylor, Social World of Batavia, 148. ]  [156:  Taylor, Social World of Batavia, 148.]  [157:  Gerlov van Engelenhoven, “Convict Labour and Concubinage in the Dutch East Indies,” In: Slavery in the Cultural Imagination, ed. Marrigje Paijmans and Karwan Fatah-Black (Routledge, 2025), 87. ]  [158:  Taylor, Social World of Batavia, 149. ]  [159:  Stoler, Race and The Education of Desire, 174.]  [160:  Stoler, Race and The Education of Desire, 177.] 

2.3 [bookmark: _Toc234183615]Colonial legal pluralism and racial classifications
2.3.1 [bookmark: _Toc234183616]Racial classifications in the law 
Who was classified as a true European in the Dutch colonial society was not solely decided by birth but also contingent on class and environment.[footnoteRef:161] This becomes clear from W.L. Ritter’s description of the ‘European in Dutch East Indies’ in 1856:  [161:  Stoler, Race and The Education of Desire, 104. ] 

‘We count as European all those with white faces, who are not born in the Indies, all Dutch, English, French, Germans, even North Americans. (…) But you are greatly mistaken, readers, for a European in the Indies is an entirely different being than in his country (…) There, he identifies himself so much with all that surrounds him that he no longer can be considered as a European, at least for the duration of his stay in the Indies, but rather as belonging to a specific caste of the Indische population (…) whose morals, customs and habits are certainly worthy of close examination.’[footnoteRef:162] [162:  Ritter, Europeaan in Nederlandsch Indië, 5-6. ] 

The Dutch colonial government tried to preserve the European identity by racially classifying its citizens.[footnoteRef:163] Here, I depart from Foucault and Stoler’s privileging of a disciplinary model of power over a juridical model of power. As discussed in the first chapter, Foucault argues – and Stoler concurs – that the juridico-repressive model of power is analytically insufficient for understanding the modern biopolitical state.[footnoteRef:164] Therefore, both discard a juridical form of power as a mode of analysis of modern power relations. However, I argued that this view underestimates the law and reduces it to a mere repressive, dominating mechanism of power. In the colonial state, the law was often used to maintain a racial, gendered order, but can also be used to contest this ordering. By dismissing juridical power as irrelevant for analyzing colonial biopower, both Foucault and Stoler risk overlooking the role of law and litigation in colonial courts as sites of resistance and contestation of existing power relations, or the preservation of the colonial social order. In this section, I turn to the role of law in producing racial classifications in the Dutch East Indies. [163:  Bosma, Raben and Willems, Geschiedenis van Indische Nederlanders, 147. ]  [164:  Stoler, Race and The Education of Desire, 64; Foucault, Society Must Be Defended, 45-46. ] 

Racial classifications were an inherent part of the legal system in the Dutch East Indies during the second half of the nineteenth century and the early twentieth century. They were officially incorporated into this system in 1854.[footnoteRef:165] The colony’s population was divided into three racial categories: ‘Europeans’, ‘Natives’ and ‘Foreign Orientals’.[footnoteRef:166] The ‘native’ classification encompassed all indigenous inhabitants of the Dutch East Indies, and those who had assimilated into the indigenous population.[footnoteRef:167] The ‘European’ category included white Europeans and, from 1899, Japanese people. Indo-Europeans, descendants from Indonesian women and European men, were classified as European if they were legally recognized by their European fathers.[footnoteRef:168] [165:  Betty de Hart, Guno Jones, “(Not) Measuring Mixedness in the Netherlands,” in The Palgrave International Handbook of Mixed Racial and Ethnic Classification (Palgrave MacMillan, 2020), 373.]  [166:  Hart, Jones, “(Not) Measuring Mixedness,” 373. ]  [167:  Vanderbosch, “Customary Law in the Dutch East Indies,” 41. ]  [168:  Hart, Jones, “(Not) Measuring Mixedness,” 374.] 

The government regulation also established a ‘legal system of apartheid’, whereby the racialized category that one fell into determined which set of laws they were subject to. This system of law is also known as intergentiel recht, a racial system of legal pluralism. Citizens categorized as European ‘and their equals’ were subject to European laws, while citizens racialized as native ‘and their equals’ (foreign Orientals) were subject to their own law – adatrecht.[footnoteRef:169] In 1892, the racial criteria set out in the 1854 Government Regulation were linked to the Nationality Act. Natives and their equals were excluded from Dutch citizenship, while those who were categorized as ‘European’ remained Dutch citizens.[footnoteRef:170] A person’s citizenship status determined their access to certain privileges and opportunities regarding education, career options, financial benefits, and the access to a Dutch court of law.[footnoteRef:171] Another example of legal categorization is the 1825 decree banning Indonesian and Indo-European citizens from politically influential posts in government, as such spots were reserved for men born and educated in the Netherlands.[footnoteRef:172] This ban was extended to all posts in civil service by 1849.  [169:  Hart, Some cursory remarks on race, mixture, and law by three Dutch jurists (Wolf Legal Publishers, 2019), 10; C. Fasseur, “Colonial dilemma,” 50. Adat translates to tradition. The Indonesian adat law was a centuries old complex legal system of directives, regulations, customary law, and recommendations, that differed per island and region.]  [170:  Before 1892, the entire population of the archipelago had Dutch citizenship.]  [171:  Jones, “Dutch Politics of Intimacy,” 64.]  [172:  Taylor, Social World of Batavia, 118. The separation of Indo-Europeans and Indonesian also occurred, as all Indo-Europeans were banned from posts that may bring them into contact with the Javanese in 1838, see: Reinier Salverda, “Doing Justice in a Plural Society: A Postcolonial Perspective on Dutch Law and Other Legal Traditions in the Indonesian Archipelago, 1600–Present,” Dutch Crossing 33, no. 2 (2009): 160-161.] 

Racial categorization manifested itself in the form of legal interventions in family life and marriage. In 1848, the Civil Code for the Dutch East Indies was amended to allow interracialized marriages, provided that Indonesian women subjected themselves to European law instead of the customary native law (adatrecht).[footnoteRef:173] Conversely, if an Indonesian man married a European woman, she would lose her European citizenship and be treated like a native citizen.  [173:  Hart, Unlikely Couples, 15. Adat law (adatrecht), the customary law used among Indonesians was upheld by the Dutch colonial government in the Dutch East Indies, to prevent the ‘disintegration of native society’. See further: Amry Vandenbosch, “Customary Law in the Dutch East Indies,” Journal of Comparative Legislation and International Law 14, no. 1 (1932), 31; Daniel S. Lev, “Colonial Law and the Genesis of the Indonesian State,” Indonesia 40 (1985), 57-74. Therefore, only the European population was subjected to the European law in the Dutch East Indies.  ] 

The racialization of marriage law was rooted in the discursive production of racialized sexualities in the colony. In Revolusi, David van Reybrouck describes the Dutch East Indies’ society as fundamentally segregated.[footnoteRef:174] Within this segregated society, concubinage and métissage can be seen as a practice where citizens of different colonial categorizations met each other and procreated, where categorizations of citizens in the Dutch East Indies were deconstructed.[footnoteRef:175] However, this deconstruction of categorizations was tied to fears of racial degeneracy and exposed the vulnerability of a supposedly established bourgeois European identity. As Stoler notes, ‘the family (…) should not be seen as a haven from the sexualities of a dangerous outside world, but as the site of their production’.[footnoteRef:176] Indonesian women and their domestic habits, their ‘savage sexuality’, hygiene, and childrearing, posed a danger to the normalized European sexuality. Therefore, management of sex and marriage in the Indies was of the state’s concern - interracialized sex and métissage were a threat to European bourgeois prestige and thus, morally condemned. [174:  Reybrouck, Revolusi, 83. ]  [175:  Métissage means interracialized mixing, métis are children from multiracialized origin, see Stoler, Race and the Education of Desire, 46 and 106.  ]  [176:  Stoler, Race and the Education of Desire, 112.] 

The increasing rejection of concubinary arrangements coincided with the migration of European women to the Dutch East Indies. The opening of the Suez Canal in 1869 led to a significant increase in migration from the metropole to the colony, including European women who migrated in search of employment, missionary work or to fulfil their ‘civilizing duty’.[footnoteRef:177] They contributed to the Netherlands’ civilizing mission in the Indies through the promotion of motherhood as a full-time vocation in a monogamous marriage. The civilizing mission also included providing access to schooling and healthcare for Indonesian women, campaigning to end prostitution and befriending elite Indonesian women to spread their civilizing message even further.[footnoteRef:178] The number of Dutch women in the Indies would for the most part be smaller than the number of European men; it was only around 1930 that the European population in the Dutch East Indies had somewhat of an equal division of male and female inhabitants.[footnoteRef:179]  [177:  Taylor, Indonesia: Peoples and Histories, 284; Ming, “Barrack-Concubinage in the Indies,” 92.]  [178:  Taylor, Indonesia: Peoples and Histories, 285.]  [179:  Taylor, Social World of Batavia, 128. ] 

Miscegenation between European women and Indonesian men was equally – perhaps even more –  frowned upon, as the colonial government feared degeneracy of the white, European race.[footnoteRef:180] In order to discourage such interracialized relationships, women lost their European status and Dutch citizenship upon marriage to an Indonesian man. If they had children together, the mother was unable to pass on her Dutch citizenship to the children. Guno Jones describes this legal dualism as a ‘continuation of both racial and male European dominance: access to Dutch citizenship and to the associated symbolic, political and socio-economic privileges was determined by Dutch fathers, not Dutch mothers, and non-recognized multiracialized children were classified as ‘natives’, and, like the vast majority of the indigenous Indonesian population, assigned the nationality status of ‘Dutch subjects, non-Dutch’.[footnoteRef:181] The above discussed Mixed Marriage Act of 1898 was aimed at discouraging European women from entering into marital relationships with Indonesian men. Such relationships were considered ‘the most repugnant’ of all mixed marriages in the colony.[footnoteRef:182] Furthermore, there were concerns that such marriages would be abused by Indonesian men to be provided with the benefits of having Dutch citizenship.[footnoteRef:183]  [180:  Stoler, “Making Empire Respectable,” 644.]  [181:  Jones, “Dutch Politics of Intimacy,” 65. ]  [182:  Hart, Unlikely Couples, 32.]  [183:  Hart, Unlikely Couples, 32. ] 

2.3.2 [bookmark: _Toc234183617]Racial categories beyond the legal system
Racial categorizations of the Dutch East Indies’ population reached beyond the law. As already pointed out in the previous section, racial categorization was not merely contingent on the color of one’s skin: it was also a matter of class and environment.[footnoteRef:184] Colonial authority was based on the false premise of self-evident, easily drawn boundaries separating colonizer and colonized and the idea that Europeans formed an easily identifiable ‘social entity with common class interests, racial attributes, political affinities and superior culture’.[footnoteRef:185] However, the late modern Dutch East Indies society had a complex social layering, with great variety in ethnicity, class, religion, education, employment, language and cultural upbringing. Bosma and Raben argue that there could never exist a strict, singular colonial hierarchy, due to the many native-born Indo-Europeans and the abundant variations in class and wealth.[footnoteRef:186] While many Indo-Europeans (provided their European father recognized them) were de jure equaled with ‘pure’ Europeans, they were de facto still considered inferior to the European. Some Indo-Europeans could climb the social ladder through education and employment, while others could ‘drop’ toward the level of the native population.[footnoteRef:187] [184:  Olf Praamstra, “Vertrapt Door Totoks En Opzij geduwd Door Chinezen En Javanen: Victor Ido,” In: Rick Honings, Coen Van ’t Veer, And Jacqueline Bel (eds.), De Postkoloniale Spiegel: De Nederlands-Indische Letteren Herlezen (Leiden University Press, 2021), 198.]  [185:  Stoler, “Making Empire Respectable,” 635.]  [186:  Bosma, Raben, Oude Indische wereld, 35. ]  [187:  Praamstra, “Vertrapt door totoks,” 198. ] 

Racialized and class categorizations also extended to issues of hygiene and cleanliness, as the Europeans in the Dutch East Indies were convinced that only they were truly clean – Malays and Javanese for instance did not have the qualifications to be referred to as such.[footnoteRef:188] The use of soap and being able to remove dirt from one’s body became a sign of civilization and cultural superiority.[footnoteRef:189] Other reference points for civilization were dress, language and the toilet.[footnoteRef:190] Though before the nineteenth century it was mainly the Indonesians who would regularly bathe themselves, and the Europeans who were disgusted by their regular bathing,[footnoteRef:191] this attitude turned around after the British interregnum established sentiments of European superiority and ‘the belief in the dirty native and the dirty servant’.[footnoteRef:192] However, as Van Dijk describes it, the relationship between soap and race in the Dutch East Indies was not as black and white as in other colonial cultures, as using soap could be seen as a step towards emancipation.[footnoteRef:193] Using soap and dressing in Western attire allowed Javanese to enter the European public sphere, while wearing Javanese clothing would have banned them from this sphere.[footnoteRef:194]  Clearly, ‘cleanliness’ is a multidimensional concept, encompassing not only the use of soap when bathing, but also the body, clothing, the house, and what makes a person ‘clean’ is decided by many other factors such as socio-economic status, ethnicity and religion.[footnoteRef:195] [188:  Cornelis van Dijk, Jean Gelman Taylor. Cleanliness and Culture: Indonesian Histories. Leiden: KITLV Press, 2011, ix. ]  [189:  Kees van Dijk, “Soap is the onset of civilization,” in: Cleanliness and Culture, 1. ]  [190:  Dijk, Cleanliness and Culture, 3.]  [191:  Taylor, Social World of Batavia, 41. ]  [192:  Dijk, Cleanliness and Culture, 16. ]  [193:  Dijk, Cleanliness and Culture, 26. ]  [194:  Dijk, Cleanliness and Culture, 26-27.]  [195:  Dijk, Cleanliness and Culture, 31.] 

Furthermore, the education system in the Dutch East Indies was segregated, based on religion, class, or race.[footnoteRef:196] The most prestigious schools admitted pupils according to class; only Dutch and upper-class Indonesians were allowed to attend. The ‘second tier of government schools’ was based on ethnicity; there were separate schools for Indonesians, Arabs and Chinese. Catholic missionaries provided education for children with a European legal status, and around the turn of the twentieth century, established separate colonial education directed at children with native legal status, ‘in ideological agreement with the Dutch colonial administration’s civilizing mission’.[footnoteRef:197] [196:  Taylor, Indonesia: People and Histories, 286.]  [197:  Derksen, Embodied Encounters, 182. ] 

2.4 [bookmark: _Toc234183618]Conclusion
This chapter has established the historical context in which child separation operated as a biopolitical technique. Concubinage became a common practice in colonial society from the moment the VOC settled in the Indonesian archipelago. However, the British interregnum marked a definitive rupture in the discourse surrounding concubinage. Concubinage was increasingly rejected as interracialized relationships blurred the distinctions between the European bourgeoisie and the ‘native Other’. Normalized European sexuality risked being contaminated by the ‘savage’ sexuality of Indonesian women. Nevertheless, it was the multiracialized children born of concubinage that posed the greatest threat to European prestige and health. To eliminate this internal enemy of European colonial society, the government intervened in interracialized family life, separating Indo-European children from their mothers. The following chapter examines how this separation was discursively justified and institutionalized through law and policy. 



3. [bookmark: _Toc234183619]Separating Children, Securing Race
Child separation was an institutional practice in the Dutch colonial context, a key tool of colonial power.[footnoteRef:198] In order to prevent the degeneration of multiracialized children and youth in the colony, the Dutch government established different pathways for ‘abandoned European and Eurasian’ children to be separated from their kin and society.[footnoteRef:199]  [198:  Christina Firpo and Margaret Jacobs, “Taking Children, Ruling Colonies,” Journal of World History 29, no. 4 (2018).]  [199:  Stoler, Carnal Knowledge and Imperial Power, 69. ] 

This chapter applies the framework developed in chapter 1 to primary and secondary sources to examine how child separation functioned as a technology of colonial power in the Dutch East Indies. In section 3.1, I will argue that Indo-European children were a local center of power-knowledge in the colony: their racialization was discursively produced, they were considered a danger to the health of the colonial state. In section 3.2, I will analyze legal documents, policy documents, archival material on civilizing missions by the church and other institutions. In this section, I will demonstrate how racist discourses justified the separation of Indo-European children from their Indonesian environment and argue that child separation was a gendered practice, as Indonesian mothers were considered a threat to the civilized upbringing of their interracialized children. In section 3.3, I will demonstrate how education was used as a technology of normalization on the Indo-European children. Educating the Dutch language, teaching Christian, liberal morals, and providing vocational training, were all techniques used in orphanages and boarding schools aimed at producing productive, European citizens.
3.1 [bookmark: _Toc234183620]The child as a local center of power-knowledge
3.1.1 [bookmark: _Toc234183621]Degeneration of European and Eurasian children 
Children born out of concubinage in the Dutch East Indies were seen as a threat to the boundaries of colonial categories and considered disloyal and hateful towards the European population. The authority of the colonial state was threatened by multiracialized progeny, as their presence questioned the criteria on which Europeanness could be identified and specific citizenship rights were accorded.[footnoteRef:200] Although Indo-European children were legally categorized as European – provided that their European father recognized them, their degeneration was seen as a biological issue. For instance, De Indische Gids, a Dutch Indies scientific journal, published an article in 1900 on multiracialization and pauperism, complaining that Indo-European children were ‘in their nature more Javanese than European. It has absorbed indigenous traditions along with its mother's milk; ‘it clings to everything supernatural and, seeing so many examples around it, sees no shame in sensuality’.[footnoteRef:201] They posed a biological threat to the colonial state, which was ‘fed’ to them by their Indonesian mothers.  [200:  Ann Laura Stoler, “Sexual Affronts and Racial Frontiers,” in Tensions of Empire, ed. Frederick Cooper and Ann Laura Stoler (University of California Press, 1998), 199. ]  [201:  C.W. Hoogendoorn, “Het pauperisme onder Indo-Europeanen,” De Indische Gids 22 (1900), 672. As quoted in Meijer, In Indië Geworteld, 49.] 

Beyond the biological threat of degenerations, cultural education was also seen as a threat to the Indo-European child's moral upbringing. According to J.A. Wilkens, a writer and physician based in Java, degeneration occurred through the language education of children. In 1849, he argued that the early education of Malay or Javanese language negatively influences the minds of Indo-European children.[footnoteRef:202] Though this ‘highly damaging language could not be avoided among youth in the Indies’, it was of the utmost importance that children learned to speak Dutch before or at least at the same time:  [202:  J.A. Wilkens, Het Inlandsche Kind in Oost Indië en iets over den Javaan (P.N. van Kampen, 1849), 17. ] 

‘As children hear less and less Dutch from their parents, Malay – and in the interior of Java, Javanese as well – becomes (..) their mother tongue; whereas in those households where – it pains us deeply to have to admit this sad truth – the fathers are indifferent to their children’s upbringing, it has also become custom for the mothers to vent their anger in obscene language and curses against the servants and even against their own children; all hope for the moral and intellectual development of these unfortunate creatures is lost, unless they leave the parental home in time to seek better nourishment for their hearts and minds under foreign care.’[footnoteRef:203]  [203:  Wilkens, Inlandsche Kind, 18. ] 

It was not only the Malay or Javanese language which impoverished Indo-Europeans’ education; it was also hurt by the ‘dumb superstitions’ of their Indonesian parent, which were transferred to their child. As their parents do not read, do not wish to enrich their minds and improve their taste, their conversations in the domestic sphere remain limited to ‘dreams, fairytales, ghosts, and other childish things’.[footnoteRef:204] In conclusion, the language and things spoken of in the Indo-European interracialized household of concubinage fail to properly sculpt the minds of their children.   [204:  Wilkens, Inlandsche Kind, 21. ] 

Furthermore, degeneration of children’s sexuality was a great concern within the colonial state. Foucault noted that, as part of the deployment of sexuality in the biopolitical state, children’s sex becomes a constant preoccupation in (boarding) schools as they are continually supervised and monitored in order to control their sexual education and their upbringing.[footnoteRef:205] Such concerns were also present in the Dutch East Indies. For instance, Stoler shows how criminality among multiracialized children was discursively linked to their sexuality: ‘it was native mothers who sapped the energy of boys and men, procuring ‘native concubines’ for their sons at a very young age.’ The same fear was projected on multiracialized daughters: separate schools for Indo girls were established, as by the age of fourteen, their own homes were not safe anymore as ‘seduction, concubinage and prostitution confronted children at every turn’.[footnoteRef:206] Deviant sexual habits and norms endangered the preservation of a ‘healthy line of descent for the family and social class’[footnoteRef:207], and must therefore be prevented as much as possible.  [205:  Foucault, History of Sexuality, 28-29. ]  [206:  Stoler, Race and the Education of Desire, 161. It is important to note, however, that this view of Indo-European children as an internal enemy to the colonial state has been refuted. For one, J.A. Wilkens refutes any animosities between Indonesian, Indo-European and European children. Though there have been some ‘unpleasantries and name calling’, there is generally not a hateful relationship between these groups. Indeed, Wilkens writes, ‘history has taught us that deception and betrayal are committed in every nation, in every empire, and these crimes may be committed in the Indies by a native child or a European child.’
See: Wilkens, Inlandsche Kind, 36-39.]  [207:  Foucault, History of Sexuality, 121.] 

In an attempt to protect the European prestige and the cultural meaning of European citizenship within the colony, the legal boundaries of Europeanness were tightened. In 1884, a law was passed, requiring that, in order for Indo-Europeans to acquire European legal status outside of their father’s recognition, they had to prove indisputably that they were brought up in European surroundings as a European.[footnoteRef:208] Most efforts at being a true ‘European’ – being fluent in Dutch, wearing the right attire and church membership were often not enough to satisfy these requirements, as ‘native dishes were always awaiting them when they returned to their village homes’.  [208:  Stoler, Race and the Education of Desire, 116. ] 

Here, Stoler’s question – as discussed in the first chapter – becomes relevant again: If the European superiority was so clear and obvious, why was there such anxiety over the risk of white degeneration if European subjects were not normalizing their sexuality according to moral prescriptions and modes of conduct? The reason is that multiracialized children embody the paradox of colonial society where concubinage and interracialized relationships were the norm. While these children were described as a threat against which society must be defended, at the same time they were, too, of European descent. This interracialized procreation was seen as the internal contamination of European society, and posed a danger to the health of the white European race, Stoler notes: ‘in linking domestic arrangements to the public order, family to the state, sex to subversion, and psychological essence to racial type, métissage might be read as a metonym for the biopolitics of the empire at large’.[footnoteRef:209]  [209:  Stoler, “Sexual Affronts and Racial Frontiers,” 199.] 

To protect the health of the European race and prevent its degeneration, colonial actors employed biopolitical interventions to reinforce racial distinctions within the population and normalize Indo-European children through separation and education. Liberal ideals of social welfare, humanitarianism and ‘equality’ converged with social and moral reform. A civilizing offensive was initiated, aimed at uplifting the material conditions and cultural habits of Indonesians.[footnoteRef:210]  As childhood was considered to be the prime moment to intervene and civilize colonial subjects, humanitarian interventions, such as missionary practices, were targeted at Indo-European children and youth within the Dutch East Indies.[footnoteRef:211] Indeed, in his 1917 lecture on the organization Pro Juventute (‘For the youth’), the importance of intervening during childhood is emphasized by jurist and civil servant F.M.G. van Walsem:  [210:  Stoler, Race and the Education of Desire, 120. ]  [211:  Maaike Derksen, “Embodied Encounters: Colonial Governmentality and Missionary Practices in Java and South Dutch New-Guinea, 1856-1942.” (PhD Diss., Radboud Universiteit Nijmegen, 2021), 183. ] 

‘What the child internalizes – the world of ideas in which it grows up, the concepts of religion, morality, life’s purpose, and the art of living that are instilled in it, will eventually – once the child has outgrown its childhood – be translated into action and form the principles by which the society that follows us will be guided.’[footnoteRef:212]  [212:  Pro Juventute was a boarding school aimed at ‘combating criminality among neglected children or children with a criminal disposition’. F.M.G. van Walsem, “Pro Juventute,” Indisch Tijdschrift van het Recht, no. 108 (1917), 1. ] 

The influence of the ‘immoral’ on the upbringing of Indo-European children must be acknowledged, van Walsem argues – the ‘immoral’ in this case is ‘what is taking shape there in the kampongs among the native and European proletariat in the worst sense of the word’.[footnoteRef:213] The fear of degeneration of Indo-European children justified normalizing interventions in the life of the subversive, degenerate element of society – namely, Indonesians living in kampongs – in order to protect the healthy, normalized part of society – the bourgeois European in the Indies. I will discuss the interventions of child separation and education in orphanages and boarding schools in the following sections.  [213:  Walsem, “Pro Juventute,” 1-2. ] 


3.2 [bookmark: _Toc234183622]Discourses on child separation 
3.2.1 [bookmark: _Toc234183623]Preventing pauperism among Indo-Europeans
During the late nineteenth century, the socio-economic conditions of the lower classes within Indies society deteriorated significantly, resulting in the expansion of the lower-class population. Two major state-commissioned studies led by D.F.W. van Rees researched the root causes of ‘pauperism’ among the (Indo-)European population and state relief for Europeans in the Dutch East Indies.[footnoteRef:214] The reports contain a wealth of data, including information on social conditions within the KNIL-army, the role of European and Christian orphanages in the Dutch East Indies, and the impact of concubinage on the pauperism among (Indo-)Europeans. The study on state relief for Europeans in the Dutch East Indies primarily deals with the question whether there is a concrete legal/governmental system of Staatsliefdadigheid (state charity) in the Dutch East Indies, and if so, what this system entails.[footnoteRef:215] The committee notes that there is no centralized governance of welfare for the European poor, and care for the ‘needy and orphans in the broadest sense’ are mainly founded through private philanthropy or charity.[footnoteRef:216] Nonetheless, the Dutch colonial government clearly did not abstain from providing orphan care – there is an abundance of evidence that shows how care for abandoned and neglected children is a subject of particular importance to the colonial government.  [214:  Staatsarmenzorg voor Europeanen in Nederlandsch-Indië (Batavia Landsdrukkerij, 1902); Het Pauperisme onder de Europeanen in Nederlandsch-Indië (Batavia Landsdrukkerij, 1901). 
See: C. Fasseur, 'Rees, Daniel François Willem van (1863-1934)', in Biografisch Woordenboek van Nederland. http://resources.huygens.knaw.nl/bwn1880-2000/lemmata/bwn2/rees [12-11-2013]. ]  [215:  “De Beginselen der Armenzorg van Staatswege,” 4.]  [216:  “De Beginselen der Armenzorg van Staatswege,” 3. ] 

According to the report on pauperism among Indo-Europeans, the issue developed under premodern VOC-rule. The VOC-government saw the Indonesian population and interracialized children as unfit and unable to go through any mental or intellectual development.[footnoteRef:217] Consequently, they remained in an impoverished state and unable to provide for themselves once grown into adults. Modern ideals of moral uplifting and education of ‘the native’, with the objective of establishing a moral and healthy colonial state were absent before the nineteenth century. It would not be until the return of Dutch rule in 1816, when new, liberal principles led the colonial government to believe in its duty to provide orphan care for Indo-European children. Yet simultaneously, this liberal regime caused an increase in European immigrants, causing them ‘to take the bread out of the Indo-European’s mouth’.[footnoteRef:218] Therefore, the report argued, Indo-Europeans who were abandoned by their father and living in impoverished circumstances, had to be taken into orphanages, to be provided with a proper upbringing and to repair the damage done under pre-modern VOC-rule to their socio-economic state. [217:  “Algemeen overzicht,” 5. ]  [218:  “Algemeen overzicht,” 5.] 

The care for orphans, or children who were ‘helpless and abandoned’ was explicitly considered a duty of the colonial government; the government needed to make sure that each orphanage was subsidized to provide for every (Indo-)European child in need.[footnoteRef:219] ‘Children in need’ was defined by a government regulation in 1845 as, inter alia, children whose European father acknowledged and then abandoned them and whose mother gave permission for them to be taken into an orphanage, and multiracialized children whose European fathers recognized them and wished that they be taken into an orphanage (no permission of the Indonesian mother necessary).[footnoteRef:220] Those children who would not be recognized by their European fathers ‘fell through society’s cracks’.[footnoteRef:221] If the Indo-European would intellectually and materially uplift himself, he could become ‘more and more western’, and no longer form a threat to the European societal order in the colony.[footnoteRef:222] [219:  “De Beginselen der Armenzorg van Staatswege,” 14.]  [220:  “De Armenverpleging van Staatswege,” in: Staatsarmenzorg voor Europeanen, 11. Furthermore, the Director of Education in the Netherlands decided that only children who were recognized by their fathers and subsequently were registered in the Dutch Civil Registry would be cared for. See De “Armenverpleging van Staatswege,” 35. The Indonesian child would be taken care of by their ‘own environment’, 39.]  [221:  Guno Jones, “Regulating Interracialized Intimacies,” 64. ]  [222:  “Het Indo-Vraagstuk en Rassenhaat,” De Indische Gids (1912), 74.] 

The care for ‘abandoned’ Indo-European children primarily happened in the nineteenth century through private institutions, such as church charities. Through strict management, monitoring, and administering, the morals of children living in church orphanages and boarding schools were disciplined and optimized. For instance, The Protestant Diaconate in the Dutch East Indies became subject to the government in 1819, as the State wanted to gain control over the church’s charity to orphans and the indigent.[footnoteRef:223] Church wardens were required to submit reports on their charity and their funds. They were limited from any expenses without special approval from the government’s audit office. Moreover, the governmental control extended beyond financial matters: in 1819, the government adopted a ‘governance principle’ to monitor each orphanage in the Indies, on its methods and ‘management approaches’.[footnoteRef:224] Aside from church orphanages, the colonial government established youth corps, such as the one in Gombong, established in 1848 and aimed at taking care of Indo-European boys under the tutelage of the KNIL-army. The corps was meant to produce ‘productive members of society’ through military education,[footnoteRef:225] and was part of the broader objective of ‘exterminating pauperism in the Indies society among Indo-Europeans’.[footnoteRef:226]  [223:  “De Beginselen der Armenzorg van Staatswege,” 7-8. ]  [224:  “De Beginselen der Armenzorg van Staatswege,” 10-11. ]  [225:  “Reglement voor het Korpspupillen,” Javasche courant (1856).]  [226:  “Algemeen overzicht,” in: Het Pauperisme onder de Europeanen in Nederlandsch-Indië (Batavia Landsdrukkerij, 1901), 15. ] 

The government-subsidization of orphanages was especially considered necessary as practices of barrack-concubinage increased from the 1830s, as a consequence of which ‘many children, born of European soldiers and local women, were wandering about in the kampongs’.[footnoteRef:227] These children were left without any means of support upon their father's death, which required the government to come into play and take care of them.[footnoteRef:228] The then-governor-general van den Bosch deemed it necessary to send the ‘wandering children’ to the Protestant orphanage in Semarang, where they would be taken care of by the State. The resolution of 1831 stated:  [227:  “De Beginselen der Armenzorg van Staatswege,” in: Staatsarmenzorg voor Europeanen, 14. ]  [228:  “De Armenverpleging van Staatswege,” 30.] 

‘The decision is upheld on the grounds that the government has a moral obligation to provide, in general, for the welfare of such children who were fathered by Europeans and native women and who, due to the death of their fathers and sometimes their mothers as well, or having been completely abandoned by their parents, roam the kampongs or elsewhere at the expense of the native population.’[footnoteRef:229] [229:  Resolution no. 48, 12 March 1831, as quoted in ‘De Beginselen der Armenzorg van Staatswege’, in: Staatsarmenzorg voor Europeanen, 14. This resolution was not limited to only Java, but applied to the entire archipelago. Further, this resolution also applied to children born out of concubinage in civil society, not only the tangsi. This extensive care provided by the colonial state was criticized by different ministers, as they disagreed with the centralized funding of orphanages. Nonetheless, this criticism had few practical consequences.] 

The resolution was later complemented with the consideration that the aim of orphan care was also to create productive members of society who were able to take care of themselves.[footnoteRef:230] Therefore, the Javanese orphanages from origin church-affiliated organizations had a governmental character and ‘were borne almost entirely by the state, and, if not exclusively, then at least primarily intended for the care and education of Gouvernements-pupillen’ (state wards).[footnoteRef:231] [230:  “De Beginselen der Armenzorg van Staatswege,” 15.]  [231:  “De Beginselen der Armenzorg van Staatswege,” 22. ] 

Aside from producing moral and productive bourgeois members of Indies society, the care for Indo-European children in church and state institutions was also deemed necessary to prevent the isolation from Indo-Europeans from the Europeans in the colony. In 1854, the Council of the Dutch East Indies urged the necessity of taking care of children born out of concubinage[footnoteRef:232]:  [232:  The Council of the Dutch East Indies (known as the Council of the Indies until 1836) was the most important central advisory and administrative body in the Dutch colony from 1610 to 1942.] 

‘Given the daily increase in the number of abandoned children – conceived by Europeans through illicit relations with native women – it is in the state’s interest to settle their fate at an early stage in a manner most desirable for society and for the children themselves, so as to prevent them, having been rejected by their fathers’ compatriots and despised or shunned by the native population, roam about to the shame of the Europeans and to the detriment of the native population, not to mention the danger to the ruling power posed by the existence of an isolated class of people, unconnected to the other classes of society by any social or domestic ties or relationships, and indifferent both to the general welfare and to their own particular condition.’[footnoteRef:233] [233:  “De Beginselen der Armenzorg van Staatswege,” in: Staatsarmenzorg voor Europeanen, 16-17. ] 

The isolation of this class of citizens would lead to the danger of ‘the ruling power’: it was not only about morally uplifting people who were partially Europeans, but also about preserving colonial authority and the prevention of creating a class of citizens that are likely to become spiteful towards the colonial state. Indeed, the racial hate of Indo-Europeans toward Europeans was considered the consequence of the intersection of economic status, cultural degeneracy and ‘racial issues’.[footnoteRef:234]  [234:  “Het Indo-Vraagstuk en Rassenhaat,” De Indische Gids (1912), 74.] 

Although there was an abundance of institutions that took Indo-European boys and girls from their parents, and provided them with a ‘Christian, enlightened’ upbringing, the report on pauperism nonetheless concluded that all of these measures failed to fulfil their aims of ridding Indies society of their ‘pauperism’, mainly because the interracialized children failed to gain access to governmental positions.[footnoteRef:235] [235:  Examples are the civil service school in Soerabaja, corps service school in Gombong, military school in Semarang, maritime school in Soerabaja, see “Algemeen overzicht,” 14-21. ] 

3.2.2 [bookmark: _Toc234183624]The njai as a ‘bad’ mother
The njai was both servant and mother, and in both roles, she was deemed incapable of providing children with a morally sound upbringing, based on cultural and racial fears.[footnoteRef:236] Indonesian women were ‘the source of sexual arousal, moral deviance, misguided reason and objects of control’.[footnoteRef:237] Indeed, it was not purely an issue of sex, but also of cultural interference. For instance, the previously discussed physician J.A. Wilkens emphasizes the ‘evil’ example which concubinage between European fathers and Indonesian mothers sets in the miserable upbringing of Indo-European children: ‘The true home education, in which the father and mother regularly engage with their children to shape their young hearts and minds, does not exist in the Indies’.[footnoteRef:238] Laziness, sexual promiscuity, haughtiness, mistreatment of servants, and contempt for labor were considered strong indicators of character flaws and a neglected upbringing among Indo youth, the primary causes of poverty and political discontent among them.[footnoteRef:239] It would therefore be better if children were taken away from their mother; indeed it would be a blessing, as argued in a Dutch Indies educational book in 1908: ‘would not such a nursery school be a blessing for children of the Indische popular class that frequently vegetate in a village house in the midst of chickens and dogs, tended – not raised – by a mother who does not know what rearing is?’[footnoteRef:240] Clearly, Indonesian women were considered poor mothers, accused of lacking the moral character for providing a proper upbringing. [236:  Stoler, Race and the Education of Desire, 159.]  [237:  Stoler, Race and the Education of Desire, 149.]  [238:  Wilkens, Het Inlandsche Kind, 21. ]  [239:  Stoler, Race and the Education of Desire, 160.]  [240:  Th. J.A. Hilgers and H. Douma, De Indische Lagere School Toegepaste Opvoedkunde en Methodeleer ten Dienste van Onderwijzers en Kweekelingen (Weltevreden, 1908), 11-12. ] 

These same discourses appear around the babu, as Stoler and others have noted: Indonesian women who worked as maids and nannies for European families in the Dutch East Indies were seen as dangers to the morality of (Indo-)European children.[footnoteRef:241] Household manuals constructed mainly by colonial women for newcomers in the Dutch East Indies prescribed spatial arrangements, childrearing habits and the necessary limitations to interaction between European children and the servant who takes care of them.[footnoteRef:242] The babu was often depicted as lazy, dirty and unreliable and children should not be allowed to eat the food the servants gave them. Children should be forbidden to have conversations with the Indonesian servants. As teenagers, they should be kept away from the servants’ quarters, because there they would learn about improper and precocious sexual norms - by the puritanical standards of twentieth-century Western moral codes.[footnoteRef:243] The babu was not allowed to wash her master’s clothing together with her own.[footnoteRef:244] Furthermore, mothers were discouraged from having a babu take care of their children altogether by doctor Pierre Peverelli, claiming that the woman’s unclean hands could infect young girls with venereal diseases.[footnoteRef:245] These discourses show that the morality and health of Indonesian women was broadly criticized, showing their incapability of providing a healthy and moral upbringing for (Indo-)European children.  [241:  Ana Dragojlovic and Katharine McGregor, “‘They Call Me Babu’: The Politics of Visibility and Gendered Memories of Dutch Colonialism in Indonesia,” Women’s History Review 31, no. 6 (2022): 933; Stoler, Race and the Education of Desire, 112. ]  [242:  Locher-Scholten, “Rhetoric of the family,” 27. ]  [243:  Locher-Scholten, “Rhetoric of the family,” 27-28.]  [244:  Locher-Scholten, “Rhetoric of the family,” 28.]  [245:  Pierre Peverelli, “De hygiëne van het gezin,” in Indisch Vrouwenjaarboek, ed. Van Lith-van Schreven and Hooykaas-van Leeuwen Boomkamp, 100-104, as cited in Locher-Scholten, “Rhetoric of the family,” 28.] 

Such negative discourses were not limited to Indonesian women in civil society; they also appeared in the military context, as illustrated by General Boetje (acting Army Commandant in the Dutch East Indies, from 1869 until 1905) who argued that Indonesian women and their children should not return to the kampong together after their European partners had left them and returned to the metropole.[footnoteRef:246] He argued that ‘any native woman who has abandoned herself to follow a European soldier, has sunk very low in the eyes of her fellow-countrymen.’[footnoteRef:247] Accordingly, it may be predicted that she will have no other choice than to turn to prostitution for her livelihood. However, Ming adds, no illusion must be held that the General was sympathetic to the fate of the abandoned njai: ‘If only the mother were willing and able to hide from her child the fact that it had a European father, there would be no further need to take account of her fate, no matter how miserable in many cases it must be.’[footnoteRef:248] [246:  Ming, “Barracks-Concubinage in the Indies,” 72.]  [247:  Ming, “Barracks-Concubinage in the Indies,” 72. ]  [248:  Letter from General Boetje to the Governor-General, in Ming, “Barracks-Concubinage in the Indies,” 72. This remark was written in response to the recommendation by the Commission on Pauperism that the concubine and her unacknowledged child be expelled from the barracks.] 

In the reports examining ‘pauperism among Indo-Europeans’ and the fate of ‘abandoned’ Indo-European children, Indonesian mothers remained remarkably absent as possible caregivers for their children. The majority of the report on the state relief for Europeans focuses on the grants and money spent on welfare funds and the costs of the orphanages the government has to cover, especially as the number of children in orphanages kept increasing during the 19th century and the grant amounts had to keep being levelled in order to properly provide food and clothing for the children.[footnoteRef:249] A solution would then be ‘public charity’, such as letting the Indonesian mother and her kin take care of the children.[footnoteRef:250] Yet this proposition was certainly out of the question: [249:  “De Armenverpleging van Staatswege,” 28-30. ]  [250:  “De Armenverpleging van Staatswege,” 31.] 

‘If there were no orphanages, the children who would otherwise be cared for there would for the most part remain with their mothers – who belonged to the native population – and their relatives, so that, however much they belonged to the Europeans by virtue of the names they bore and their entry in the civil registry, they would grow up among the natives and identify completely with them. And now, the Council believed, it could never serve to confirm the foundations of peace and contentment to create an element closely linked to the native, which, due to physical causes, was far superior to him in energy and enterprise, shared common interests with him, yet also harbored certain and not unfounded grievances against the European, so that, on this basis, the continued existence of the orphanages had to be regarded as a matter of the utmost importance to the State.’[footnoteRef:251] [251:  “De Armenverpleging van Staatswege,” 31.] 

Indeed, many of the ‘orphans’ in the Javanese orphanages were not actually orphans in the sense that both their parents had passed away; their father may have died or abandoned them, but their mother was often still alive. In 1892, this matter was brought forward by MP Bool during a meeting of the Second Chamber of the Dutch Parliament. He noted that, since the grants mainly benefited non-orphans, rather than actual orphans, releasing the children who still had a mother could substantially provide cuts in the fundings of orphanages.[footnoteRef:252] However, this proposal was firmly rejected by the then-minister of Education:  [252:  “De Armenverpleging van Staatswege,” 39.] 

‘What exactly does Mr. Bool want? That these children be left in the care of native women, to be raised in the village or in the barracks? They might not starve to death, but they would not amount to much, and so admission to an institution is a blessing that should be praised, not criticized.’[footnoteRef:253] [253:  Letter in response to Mr. Bool, 17 August 1893, no. 1577/1. ] 

Although the children who required orphan care were children of ‘lesser civil servants’, and expenses had to be kept at the minimum amount, it was important that either way, the Indo-European children without their father had to be cared for by the Dutch state, for their ‘prestige’ does not allow these descendants of Europeans to be left neglected, which in many cases would be tantamount to leaving them with the Indonesian population.[footnoteRef:254]  [254:  “De Armenverpleging van Staatswege,” 40. ] 

3.2.3 [bookmark: _Toc234183625]Child separation practices legitimized by law[footnoteRef:255] [255:  As discussed in the previous chapter, I argue, in contrast with Foucault and Stoler, juridical power can be a productive form of power and is important for understanding biopolitical interventions in the colonial state, as the law is used to legitimize such interventions, such as child separation. I will expand on the role of the law in this section.] 

The belief that unmarried Indonesian women were unfit to properly care for their multiracialized Indo-European children was also reflected in the law. According to article 300 of the Indies Civil Code, the father is the primary custodian of his children.[footnoteRef:256] Under article 284, third paragraph of the Dutch East Indies Civil Code of 1896, recognition of the child by a European father led to the Indonesian mother automatically losing any legal connection to her child:  [256:  Article 300, Indies Civil Code, in: A.E. Prosée, Het burgerlijk wetboek voor Nederlandsch-Indië : opgehelderd door arresten en beslissingen van den Hoogen Raad der Nederlanden, het Hoog Gerechtshof en de Raden van Justitie van Nederlandsch-Indië (Weltevreden, 1927), 141.  ] 

‘By the acknowledgment of a natural child whose mother belongs to the indigenous or equivalent population, the civil relationships derived from the natural rejection are terminated, without prejudice to the consequences attached to an acknowledgment by the mother, in cases where she is granted the authority to do so upon subsequent marriage to the father’.[footnoteRef:257]  [257:  Article 284, third paragraph, Indies Civil Code, see Prosée, Burgerlijk wetboek, 136. ] 

This provision made it legally possible for a European father, by acknowledging his child, to sever the child’s ties to their Indonesian mother. However, the article requires that the mother consents to his acknowledgement, even if the mother belongs to the Indonesian population (or equivalent to it). Therefore, the father cannot unilaterally acknowledge a child while the mother is alive. 
If the person exercising parental authority (mainly the father) is dissatisfied with the conduct of his child, he may order that child to be placed in a state or private institution to be designated by the Council of Justice.[footnoteRef:258] If the father was absent, parental authority was passed to the Council of Justice instead of the mother. The Council then appointed guardianship to state or private institutions of charity.[footnoteRef:259] The Indonesian mother is virtually rightless in her possibility to fight the termination of her parental authority: although the parent whose custodial rights are taken away may have the right to appeal against such a decision,[footnoteRef:260] it is noted that the fourteenth title of the code, under which these provisions fall, are ‘not applicable to foreign Orientals and natives’.[footnoteRef:261] In many Council of Justice rulings on legal guardianship, the court often merely states the legal grounds based on which guardianship is taken away from a parent, and that the reason the guardianship is taken away is that the child will otherwise be neglected. The guardianship is then transferred to the custody council, who will put the child in an orphanage.[footnoteRef:262]  [258:  According to article 302, Indies Civil Code, see Walsem, “Pro Juventute,” 7-8. The guardianship may only be appointed to one parent, as decided in the Council of Justice (Semarang) ruling of 30 September 1918, see Indisch Tijdschrift van het Recht, no. 111 (1918), 469, and art. 331, Indies Civil Code. ]  [259:  Article 319e, Indies Civil Codes, see Prosée, Burgerlijk Wetboek, 149-150. ]  [260:  Article 319b, Indies Civil Code, in Prosée, Burgerlijk Wetboek, 148. ]  [261:  Prosée, Burgerlijk Wetboek, 140. ]  [262:  Based on article 380, paragraph 2, sub a and article 382a Indies Civil Code, p. 434. Professor Kollewijn criticizes this habit of the council, arguing that ‘a ruling that deprives a guardian, and especially a parent-guardian, of authority over his or her children is of such great significance to the individuals concerned that one may expect the prosecutor to disclose the facts on which that measure is based. A ruling that contains only legal qualifications cannot be said to be substantiated; it is like a ‘crake in her net’, not naked, but not clothed either.’ See: R.D. Kollewijn, Indisch Tijdschrift van het Recht, no. 142 (1935), 435.] 

The right to remove parental authority from parents is granted to orphanages or state institutions such as Pro Juventute, as shown by F.M.G. van Walsem. Such institutions may request the removal of guardianship with the Dutch East Indies Council of Justice: 
‘If the guardian in question is a father or a mother who leads a notoriously dissolute life, or who demonstrates negligence in the exercise of guardianship, then “Pro Juventute” shall (…)  turn to the Orphanage Board or to the Public Prosecutor with a request to bring the matter of removal from guardianship before the Council of Justice, stating that “Pro Juventute” will ensure that suitable placements are found for the children in a timely manner, either in institutions or with eligible families, (...), while in urgent cases, the necessity will that the Council of Justice exercise the authority granted to it by law (under article 382 of the Civil Code) to suspend the guardian, pending the proceedings, even while he is still performing his duties, in order to immediately remove the children from the harmful influence and have them placed in institutions or families.’[footnoteRef:263] [263:  Walsem, “Pro Juventute,” 21. ] 

However, there has been an occasion when an Indonesian mother appealed against the termination of her parental authority. On 23 April 1936, the Indies Supreme Court ruled on a request by an unmarried, Indonesian mother, to regain custody of her child, who was in the care of the Orphanage Board.[footnoteRef:264] The court ruled that, as the child received their father’s surname and was declared subject to the European legal provisions, against which the mother failed to appeal, it appeared as though the mother wanted to transfer custody to the child’s father. According to adat law, the Court concludes, the mother has indeed lost her custody, and the European father legitimately became the child’s legal guardian.[footnoteRef:265]  [264:  Supreme Court of the Dutch East Indies (First Chamber), 23 April 1936, Indisch Tijdschrift van het Recht, no. 143, 656. If a European parent or a parent of equivalent status died in the Dutch East Indies, the Orphanage Board assumed responsibility for the upbringing of the surviving orphans. ]  [265:  Supreme Court of the Dutch East Indies (First Chamber), 23 April 1936, Indisch Tijdschrift van het Recht, no. 143, 658. ] 

Furthermore, the Dutch East Indies legal system firmly distinguished between marital and extramarital relationship, where single Indonesian mothers would be considered unable to provide her children with a proper upbringing, as becomes evident from a Supreme Court ruling of 19 December 1935. Following an appeal to a custody order, the Supreme Court of the Dutch East Indies decided in a case where a European man requested to be appointed as legal guardian over his children. The children were born out of an extramarital relationship in concubinage. According to the court, ‘life as a concubine generally constitutes a serious obstacle to appointment as a guardian, but there is no fixed rule on this matter’.[footnoteRef:266] [266:  Supreme Court of the Dutch East Indies (First Chamber), 19 December 1935, Indisch Tijdschrift van het Recht, no. 143, 72. ] 

However, the parents were already legally married, so the extramarital relationship no longer existed.[footnoteRef:267] Here, the court’s reasoning in this ruling marks a strikingly progressive turn: what was considered of the utmost importance to awarding guardianship is the best interest of the minor. In this case this meant having his mother remain as his guardian. Since 1926, she had continuously raised the child, who was now used to that environment. His father's plans were either to leave the child's upbringing largely to his second wife, to place the boy in an institution or send him to the Netherlands. The court ruled that there were no grounds to justify ‘uprooting the child from his familiar environment’ for an alternative that offered no assurance of being better for him.[footnoteRef:268]  [267:  Supreme Court of the Dutch East Indies (First Chamber), 19 December 1935, Indisch Tijdschrift van het Recht, no. 143, 73. ]  [268:  The same argumentation was used in the Council of Justice ruling of 22 January 1936, p. 437-438. ] 

Nonetheless, in most cases, the heteronormative, Christian view on ‘good’ sexualities and ‘good’ mothers as being married women remained dominant regarding custody: only married mothers are deemed to be mothers that can be trusted with legal guardianship – mothers whose children were born out of extramarital relationships, such as concubinage, were heavily distrusted.[footnoteRef:269] This also relates to the issue of citizenship: concubines who married their European partner automatically became Europeans, whereas those who did not marry, remained a ‘native’ citizen. This racialized category of citizenship decided to what extent mothers had custody rights over their multiracialized children, and whether the state deemed it necessary to intervene for the sake of the health of the race.[footnoteRef:270]  [269:  In a Supreme Court ruling of 7 September 1922, the Court even assigned guardianship over a European child,  born within a marital relationship, to their European mother, one of the reasons being that the father secretly registered their divorce without the mother’s knowing. The court considers that ‘it can be sufficiently concluded from the father’s conduct toward his ex-wife - whom he subjected to the disgrace of a de facto concubinage arrangement for six months, entirely without her knowledge - that the father possesses a low moral standard. It would be unfavorable to the child to leave her with her immoral father.’ See: Indisch Tijdschrift van het Recht, no. 116 (1923), 341. ]  [270:  Still, legal intervention in the domestic sphere occurred already at the moment of registration of children born outside of wedlock. A 1829 Government Decree stipulates that civil registry officials are required to register children born outside of wedlock when reported by a Christian man, regardless of whether he formally identifies himself as the father, provided that the person making the report must declare that he commits to caring for the child and raising it in the Christian faith; second, the mother must consent to the child being cared for and raised in this way. Registration of birth and commitment to Christianity were made inseparable.] 

3.3 [bookmark: _Toc234183626]Producing productive citizens
As discussed in section 3.2.2, the Dutch government was eager to ‘produce productive citizens’ in the orphanages and boarding schools for Indo-European children. It is this objective that I focus on in this section. 
According to article 193 of the Dutch East Indies Constitution of 1887, it is one of the main tasks of the government to provide ‘relief for the poor and the education of poor children’, including in the Indies part of the Dutch Kingdom.[footnoteRef:271] Therefore, pastors in charge of the orphanages considered that the colonial government should, by all rights, be able to monitor the results produced by orphan care.[footnoteRef:272] It was considered urgently necessary to monitor these results, in order to control the outcome for children and to determine whether the orphanages were helping to eradicate poverty in the Indies or actually exacerbating it. In this context, the joint living of 'proper' orphans with 'ragged' orphans, as well as half orphans and foundlings, was deemed relevant, as were nutrition and moral upbringing.  [271:  The statutory text reads: ‘The administration of poor relief is a matter of ongoing concern to the Government and is governed by law. The King submits a detailed annual report on the relevant activities to the States General.’ See: https://www.denederlandsegrondwet.nl/indeling/1887/tiende-hoofdstuk-van-het-onderwijs-en-het-armbestuur, mentioned in “De Beginselen der Armenzorg van Staatswege,” in: Staatsarmenzorg voor Europeanen, 58. ]  [272:  “De Beginselen der Armenzorg van Staatswege,” 60. ] 

It was considered problematic that boys’ orphanages educated them for the Dutch East Indies Army, as it was precisely ‘the army's peculiar organization’ which was thought to be the root of the pauperism problem. Most soldiers took in a concubine, with whom they would have children and, if recognized by their European father, those offspring would be European children. However, they did not have a bright future as children of a European soldier and a concubine. This misfortune would lead to a ‘dangerous sentiment’ among generations born out of unions with Indonesian women, directed against full-blooded Europeans and the government.[footnoteRef:273] Consequently, it was decided that boys’ orphanages would no longer raise boys for the army, since the solution to the ‘difficult problem of pauperism in this country could not be found in that direction’.  [273:  “De Door den Staat Gesubsidieerde Particuliere Weesinrichtingen,” 37. ] 

The ultimate aim was to raise useful citizens ('bruikbare menschen').[footnoteRef:274] An important example for Dutch orphanages in the Indies was the Dutch Mettray – a Protestant reformatory for non-criminal youths with behavioral problems in the Netherlands. This reformatory’s goal was to ‘cultivate a sense of piety in the hearts of young people and to keep it alive by constantly monitoring their behavior and disposition, correcting the wrong tendencies, weaknesses, and impulses they display, and developing their good qualities and characteristics.’[footnoteRef:275] For this reason, it was decided that there be installed a ‘capable and humane’ person to monitor the development of children in the orphanages, who would be responsible for supervising, studying the ‘pauperism-matter’, collecting statistic data and providing proposals for improvement to the government.[footnoteRef:276] What becomes clear here is the modern objective of an enlightened, healthy, civilized state – providing care for abandoned and neglected children was a way for the government to administer and control the moral upbringing and health of its future citizens, namely Indo-European children, who would become its ‘civilized’ community in the Indies.  [274:  “De Beginselen der Armenzorg van Staatswege,” 60.]  [275:  “De Door den Staat Gesubsidieerde Particuliere Weesinrichtingen,” in: Staatsarmenzorg voor Europeanen, 15. ]  [276:  “De Beginselen der Armenzorg van Staatswege,” 62. ] 

The underlying goal was to prevent the creation of a degenerate danger to society of Indo-European children. This becomes evident from the Indies Council’s recommendation in 1901, regarding a request by religious teacher Johannes van der Steur for an increase in subsidies for his ‘charitable organization’. The recommendation discusses the issue of Indo-European children in Java, whose mixed heritage leads them to be rejected by both Dutch and Indonesian society. Especially once the child is recognized but abandoned by his European father, the mother can no longer care for him, and the only solution left is adoption in an orphanage. Most of them, however, continue to roam the kampong in a ‘feral state’.[footnoteRef:277] Among the Indonesians living in the kampongs on Java, the report claims, there was a ‘bitter resentment’ against Europeans, and therefore (Indo-)European children were rejected by their society. Consequently, they would not be properly loved and cared for, and without any proper education, such children could end up becoming a degenerate danger to the colonial State.[footnoteRef:278] Moreover, the previously mentioned jurist F.M.G. van Walsem argued that proper care of ‘neglected’ children in government institutions rather than kampongs, will also be favorable for the protection of ‘normal’ children: ‘the education and spiritual care of the ‘healthy’ child will also be given their due. Anyone who focuses solely on what is normal, while the abnormal prevails, is an unpedagogical person, because he underestimates the power of evil’.[footnoteRef:279] The argument is rooted in a political logic in which the state seeks to maintain its own health by identifying and normalizing internal enemies, namely, ‘neglected’ children who are brought up in the kampongs. [277:  “De Beginselen der Armenzorg van Staatswege,” 63. ]  [278:  Advies Raad van den Nederlandsch-Indië, 20 December 1901, no. XII, concerning an application for a grant increase, as quoted in “De Beginselen der Armenzorg van Staatswege,” 63. ]  [279:  Walsem, “Pro Juventute”, 19.] 

3.4 [bookmark: _Toc234183627]Conclusion
Indo-European children occupied a paradoxical position within colonial society: they were considered one of the primary threats to European bourgeois identity and simultaneously, upon recognition by their European father, legally equated to European citizens. Precisely because recognized Indo-European children held European legal status, their degeneration and multiracialization posed a direct threat to the prestige of the European class. A European citizen raised in an Indonesian household, outside the norms of European bourgeois life, undermined the racial and cultural hierarchies on which colonial authority depended. It was therefore in the colonial state's interest to intervene. Such ‘neglected’, ‘impoverished’ Indo-European children risked becoming a threat to colonial authority, as their resentment toward Europeans potentially fueled anti-colonial sentiment. Child separation was the answer to this danger: by removing children from their Indonesian environment and providing them with a morally sound, European upbringing, the state aimed to normalize them into productive citizens, in order to preserve European prestige in the colony. 
These practices of child separation were justified and legitimized through both normalizing power and regulating power. According to Foucault, these two heterogeneous forms of power – discipline and legislation – together form the general mechanisms of power in modern society.[footnoteRef:280] For one, the Dutch East Indies civil law produced the Indo-European children’s European identity: when their European fathers recognized them, they would obtain European citizenship, equated to European members of the state and subjected to European law. Consequently, their Indonesian mothers lost all custody rights. If their father passed away, she would still no longer be appointed as custodian. Instead, the Council of Justice would have the ability to appoint a new guardian, which could be a state or private institution. Subsequently, these institutions provided religious and vocational education as normalizing techniques to produce these children into moral citizens. Together, juridical power and disciplining power were employed in order to ‘resolve’ the paradox of the Indo-European child. Institutions such as the church, schools, the army and the state intervened in the lives of Indo-Europeans and their mothers, to separate them and produce citizens who would no longer pose a threat to the European prestige in the colony.
 [280:  Foucault, Society Must Be Defended, 39.] 

[bookmark: _Toc234183628]Conclusion
The Government Resolution of 1831 – which legitimized child separation from unmarried Indonesian mothers – framed the systematic removal of multiracialized children from their Indonesian mothers as a moral obligation of the state. The language of welfare, care, and Christian upbringing was deployed to justify practices which produced racial hierarchies and aimed to maintain colonial authority in the Dutch East Indies. This thesis has demonstrated that child separation in the Dutch East Indies was a biopolitical technique, used to produce and preserve a European bourgeois identity in the colony by neutralizing the racial ambiguity embodied by Indo-European children.
The combination of Foucault's theory of biopower and sexuality with Stoler's decolonial rereading has provided a productive framework for analyzing these practices. Stoler's attention on the gendered and imperial dimensions of biopower – dimensions which Foucault overlooked or ignored – has  been indispensable for understanding how the njai and her children became targets of colonial normalizing interventions. The analysis has shown that colonial discourses on pauperism, motherhood, and childrearing produced racial hierarchies, through the portrayal of unmarried Indonesian mothers as unfit parents. The separation of children from their Indonesian kin was, in Foucault's terms, an act of internal racism: the identification and normalization of an internal enemy in order to secure the health of the colonial state.
This research has also confirmed that a purely Foucauldian framework is insufficient for analyzing the legal mechanisms through which child separation was implemented and contested. Law in the Dutch East Indies was not merely a repressive mechanism – rather, law was a productive form power which assigned racial categories, distributed custody rights and determined the conditions under which Indo-European children could be separated from their mothers. Simultaneously, colonial courts were also, on rare occasions, locations where Indonesian mothers contested this separation. Considering law as a productive power mechanism and as an instrument of resistance, adds a valuable dimension to the theoretical framework of Foucault and Stoler. 
What still intrigues me is the notion of resistance in Foucault’s work and what it means in a colonial context. Although Race and the Education of Desire offers a comprehensive rereading of Foucault’s theory of biopower and technologies of sex, Stoler strikingly avoids discussing his concept of resistance in the colonial context. This omission is striking, given the extremely important position that resistance occupies in Foucault’s theory of power. Indeed, resistance is something that is inevitably concomitant to biopower: ‘where there is power, there is resistance’.[footnoteRef:281] ‘Yet’, Foucault continues, ‘this resistance is never in a position of exteriority in relation to power’.[footnoteRef:282] It is therefore wrong to think of resistance as a separate ‘substance’, existing independently, before or outside of the realm of power.[footnoteRef:283] Future research could focus on a decolonial reading of Foucault’s concept of resistance and how it contributes to our understanding of acts of resistance by women within the colony. As Nancy Jouwe, and many other postcolonial scholars have pointed out, enslaved people resisted enslavement in the colony in many ways, including killing their owners, running away, using secret languages and lodging complaints with the colonial government institutions.[footnoteRef:284] By extension, there must have been instances of resistance against the practice of child separation in the colony. I am curious to find out about these instances, whether and if so, how they can be understood within Foucault’s framework of power and resistance as concomitant practices. Unfortunately, such research extends beyond the scope and timeframe of this thesis. Nevertheless, it is a topic that I would be keen to explore further.  [281:  Foucault, History of Sexuality, 95. ]  [282:  Foucault, History of Sexuality, 95.]  [283:  Michel Foucault, Politics, Philosophy, Culture, 122. ]  [284:  Nancy Jouwe, “Slavery, the Concubine, and the Nyai,” 227. ] 

Furthermore, the silence surrounding the njai in the Dutch colonial archives is more recently being filled through the use of literature and storytelling, Indo-Europeans’ stories and mythological narratives about their voormoeders (primordial mothers).[footnoteRef:285] But how does one tell the story of a person who has been given such a marginalized position in the historical narrative? How do you do justice to women about whom you are aware you know very little?[footnoteRef:286] As Suze Zijlstra notes:  [285:  See, for instance the stories about njai’s included in Baay, De Njai; Suze Zijlstra, De Voormoeders (Ambo|Anthos, 2021). Another example of historical storytelling are the novels of Lin Scholte (1921-1997), an Indo-European woman who was born into the tangsi and wrote extensively about her life in Indonesia, and the stories of strong Indonesian women in her family tree which were passed on to her. See: Van de Loo, Verzamelde romans en verhalen van Lin Scholte. ]  [286:  Zijlstra, De Voormoeders, 19.] 

‘Every woman has her own history, mother, father, family, ancestors, culture, beliefs, color: of each woman, we know that she must have had all sorts of features and feelings, wishes, dreams and fears, even though there is written so little about her, so little to find.’[footnoteRef:287] [287:  Zijlstra, De Voormoeders, 19. ] 

One way of trying to do justice to telling the story of the njai, is through Saidiya Hartman’s method of ‘critical fabulation’ as she has formulated in her seminal essay ‘Venus in Two Acts’. The idea of critical fabulation is to try to paint as full a picture of the lives of enslaved or colonized people, by ‘straining against the limit to write a cultural history of the captive, and, at the same time, enacting the impossibility of representing the lives of the captives precisely through the process of narration’.[footnoteRef:288] Critical fabulation does not intend to ‘give voice’ to the slave, but to provide a narrative of what might have been. As Hartman puts it, ‘Loss gives rise to longing, and in these circumstances, it would not be far-fetched to consider stories as a form of compensation or even as reparations, perhaps the only kind we will ever receive.’ Further research into acts of resistance by njai women could be complemented through this method of critical fabulation. [288:  Hartman, “Venus in Two Acts,” 11.] 

Finally, I return to the image featured at the beginning of this thesis: the photograph taken at a Protestant orphanage in Surabaya in 1925 – Governor-General Fock and his European civil servants, dressed uniformly in white, occupying the center of the frame; the children visible only at the margin.  I believe that this picture symbolizes the power relations examined in this thesis: the colonial state asserting itself as the rightful guardian of Indo-European children, while obscuring the interests of these children and their mothers. Moreover, the photograph symbolizes the production of colonial archives: sources which primarily focus on historical narratives produced by those in power, which marginalize and silence the Indonesian perspective. Throughout this thesis, I have attempted to critically analyze the power relations in the colony which dominate the Dutch colonial archives. Hopefully, this thesis thereby contributes to a ‘historiography as a political force, of history writing as a political act, of historical narrative as a tool of the state and as a subversive weapon against it’.[footnoteRef:289]  [289:  Stoler, Race and the Education of Desire, 62. ] 
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