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Abstract This article proposes that early modern globalization took shape
through the global circulation of gender ideologies, sexual politics, engendered
technologies, and engendered knowledge. It does so by exploring the early
years of Jesuit missions in Guam (Mariana Islands) and describes mission
policies as engendered sexual policies that fostered the emergence of a new
sex/gender system within indigenous Chamorro society. These policies targeted,
among others, the sphere of maintenance activities. This concept highlights the
foregrounding nature of a set of routine everyday practices that are essential to
social continuity. Guam offers an interesting case study to discuss how gender
transformations were performed and implemented on the ground, and what they
entailed for those who experienced them.
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Introduction

some weddings were made of Spaniards and Indians alike, with some of the best-
raised Mariana girls from the girl’s schools; among these a particular one was
most notable, at the residence in the village of Orote. Here, and following the
example of another married peer, one such girl made up her mind to get married
at the Church. Aware that if her parents or relatives were to find out they would
try to hamper such plans, - to give her away or even sell her off to one of the
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urritaos -, she secretly confided her decision to the missionary, who happened to
be venerable Father Sebastian de Monroy. She solved all the difficulties posed by
him, and even said that, if necessary, she would break up with both her parents
and her people to live by God’s Law. In view of such resolution amid the Indians’
natural proneness to inconstancy, the father reassured her good intents and
immediately oversaw the fully solemn administration of the Holy wedding on
the occasion of a festivity. This he did so that the Indians, placed before the
Sacred Rites and ceremonies of the Holy Church, would recognize the barbaric
character of their own, and the invalidity of their weddings, which are undeserv-
ing of such a name, for they lack any perpetuity, as has been described elsewhere
(García 1683: 534-535, my translation).

A number of different scholars have cogently connected the origins of the first
globalization to the processes of expansion, conquest and colonization initiated by
the Hispanic Monarchy at the end of the Middle Ages (e.g., Aram and Yun-Casalilla
2016; Giráldez 2015; Gruzinski 2004, 2012; Marks 2002; Quijano 2000; Wallerstein
1974). However, the idea that this first globalization also took shape through the global
circulation of gender ideologies, sexual politics (sensu Millet 1972), engendered
knowledge and engendered technological transfers has not yet been sufficiently
explored.

Like many others (e.g., Deagan 1974; Lugones 2007, 2008; Segato 2015; Stearns
2006; Tarble de Scaramelli 2011; Voss 2008a), I consider gender a vital factor in
understanding both colonialism and the early modern globalization. Colonialism
brought into coexistence groups of people with different sets of social relations between
men, women, and others, and with different sex/gender systems, sometimes of a
gargantuan cultural distance. This had dramatic consequences for persons of all ages
and conditions around the world, and often disrupted those local gender understandings
which proved incompatible with the ones brought and/or imposed by colonial agents.
Through focus on the material culture by which these processes were both constructed
and displayed in specific colonial situations, archaeology is contributing to a better
understanding of this first Bgender globalization.^

In this article, I will present one of such situations: the incorporation of
Guam (Mariana Islands) into the colonial network of the Spanish empire as part
of the seventeenth century worldwide expansion of Jesuit missions (Fig. 1).
Understood as a Bcivilizing^ enterprise (sensu Fanon 1952), the colonization of
Guam targeted from its very outset both gender arrangements and maintenance
activities. The latter is a concept used in archaeology to highlight the
foregrounding nature of a set of practices of everyday living that are essential
to social continuity (González et al. 2008). Through forced restructuration of
living spaces, children’s socialization, foodways, careways, dress and corporeal
habits, kinship, healing practices and sexuality, Jesuit missionaries sought to
dismantle native Chamorro lifeways. Chamorro (Chamoru in the local language)
is the name that the indigenous people of the Marianas Islands give themselves
today. In this paper, I will also refer by it to indigenous populations present
before and during the Spanish colonization, although Spanish documents men-
tion that Chamorris or Chamoris was the name given to local leaders (e.g.,
Archivo General de Indias [hereafter AGI], Ultramar, Leg. 562).
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I focus on the first years of colonization: from 1668 to 1698. This is the period
known as the Spanish-Chamorro wars, when locals underwent the most dramatic
changes. The concept of the Spanish-Chamorro wars has been recently revisited and
challenged under the idea that colonial violence was far away from the image that the
concept conveys (Hezel 2015). While this may be true of physical violence, it is
important not to lose sight of the ontological violence that forever dismantled the
traditional lifeways and beingways of native Chamorro.

My aim is to present the connections between colonial processes, material
culture (including the body) and the construction of sex/gender systems through
the interpretation of the specific case of Guam, and to show the day-to-day
materialization of more general gender-global changes. I proceed in five main
steps. First, I present some brief notes on the sources I have used. Second, I situate
my case study within historical perspective. Third, I shortly discuss the concept of
Maintenance Activities to clarify why they were targeted by missional policies.
Fourth, through focus on the reorganization of living spaces, children’s socializa-
tion, and emerging dresscapes, I discuss how gender transformations were per-
formed and implemented on the ground, and what they entailed for the people
who experienced them. Finally, I discuss how colonization promoted gender
inequality and women’s subordination.

A Brief Note about the Sources Used

For the purpose of this article, I have converged information provided by written
sources and material culture. Both present problems and biases, but, as a whole, they
convey an idea of lifeways both before and after colonization. A long-term approach to

Fig. 1 Map of Guam and the Mariana Islands in the Western Pacific, courtesy of Mike Carson
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colonialism has been emphasized to understand this phenomenon in its full breadth
(e.g., Lightfoot 1995), and I share this philosophy. Thus, the evidence used here spans
precontact contact, and the first period of permanent colonization, therefore bridging
the long-debated prehistory/history divide (e.g., Connah 1998; Fredericksen 2000;
Little 1994; Wilkie 2005). Historical documents go from Pigafetta (1524) to William
Dampier (1697) through the Boxer Codex (written in the late 1500s), Esteban
Rodríguez (1565), Juan Pobre de Zamora (1598–1603), Oliver Van Noort (1602), Peter
Coomans (1673), Francisco García (1683), Gabriel de Aranda (1690), and some of the
corresponding Jesuit Annual Letters (Litterae annuae) sent from Guam to the Father
General in Rome. If sources prior to permanent colonization bring us closer to
precolonial life styles, Jesuit colonial relations and annual letters both add and empha-
size those changes that took place during missionization.

These documents are of a very complex nature (see Coello et al. 2012; Rubiés 2017)
and are also clearly engendered. To begin with, they were all written by men. They
share a Eurocentric –and thus androcentric- perspective, with the concomitant sexist
and heterosexist biases. It would not be surprising, for instance, to find a lesser
commitment to female issues, or a greater inaccessibility, misinterpretation and lack
of understanding of them (as even today anthropological fieldwork shows substantial
differences depending on the informants’ gender). As an extreme but illustrative
anecdote, we could recall García’s mention of friar Sebastian de Monroy (1683:548),
who Bwhenever he walked past women would not even take his eyes off the ground so
as not to see anything^ (my translation).

Equally important in the case of Jesuit literature is to not lose sight both of its
apologetic ambition and its self-legitimating function in raising constant funds for the
mission, which might have caused intentional aggrandizements and deliberate omis-
sions. In addition, and rather interestingly, some of these documents were written by
friars that never visited the islands, but based their writings on either primary sources or
previous relations. In a world with no such notion as intellectual property, the recur-
rence of the same sentences and even paragraphs in different documents casts doubts
over whether the same situation was often observed or just copied and passed down-
the-line.

Regarding material culture, I have used both archaeological evidence and infor-
mation that can be inferred from texts. Although archaeological work also presents
biases and problems -fieldwork mainly targeted at precontact sites, sparse systematic
excavations or difficult access to reports resulting from salvage- I want to underline
the uttermost importance of material culture and the body to understand the full and
profound implications that colonial processes had on native Chamorro. In such oral
societies as precolonial Guam, both are fundamental in shaping the self and medi-
ating with others and the world (e.g., Hernando 2017; Moragón 2013; González-
Ruibal et al. 2011).

The Historical Background

March 1521 was a fundamental month to the islanders of Guam. It was then, within the
framework of the Magellan-Elcano circumnavigation, that the first contact between
Oceania and Europe transpired in their waters. However, the permanent colonization of
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Guam began only in 1668, when the first mission was established in Hagåtña under the
leadership of Jesuit Diego Luis de San Vitores. Since then, and for years to come,
dramatic changes were to take place, including a process by which the native popula-
tion was forcibly concentrated in a reduced number of villages or towns (e.g.,
Solorzano 1683 in Lévesque 1996a: 22, 68), and known in today’s scholarship of the
island as La Reducción.

Needless to say, human settlement in the Mariana Islands had commenced much
earlier, around 1500 BCE according to current archaeological evidence (Athens et al.
2004; Carson 2012, 2014; Hunter–Anderson and Butler 1995; Kurashina and Clyshulte
1983). Later changes in the archaeological record—around 800/900 CE—have been
interpreted as the emergence of Latte period societies (Carson 2012; Hunter-Anderson
2011; Russell 1998). These were the groups that received Magellan’s crew in 1521, and
who underwent colonization from 1668 onwards.

Despite the fact that the Latte period constitutes most archaeological work in the
Marianas today (more than 90% according to Carson 2012: 3), there are still many gaps
to be filled. We know that Latte Chamorro were oral communities who made a living
from horticulture, fishing, and gathering shellfish and the jungle (see Dixon et al. 2010;
Carson 2012). We also know they constructed Latte buildings, which have long drawn
the attention of both the scholar and lay public, and which are presently enshrined as
icons of Chamorro identity (Fig. 2). Of a rectangular plant, they consisted of stone
foundations made of shafts (haligi) and semicircular capstones (tasa) with rooms atop
constructed in perishable materials (Carson 2012; Hornbostel 1924–25; Laguana et al.
2012; Reinman 1966; Peterson 2012; Russell 1998; Thompson 1940, 1945). Unfortu-
nately, such aspects of their social structure as the existence of different social positions
of power and their matrilineal character - two of the most recurrent issues in the
historiography of Marianas - are not as clear.

Different scholars agree that Chamorro societies were of matrilineal descent (e.g.,
Atienza and Coello 2012; Hunter–Anderson 2011; Hunter–Anderson and Butler 1995;
Peterson 2012; Souder 1992; Thompson 1945, 1947), although the social implications

Fig. 2 Remains of a latte building at Inapsan (Guam), photograph by author
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of this feature remain unclear. Such mentions in documents under scrutiny are vague
and related to inheritance by the brother or the nephew of the deceased, and not the son
(e.g., García, 1683: 199; Ledesma 1670: 4; Pobre de Zamora 1598-1603, in Martínez
1997: 451). Coomans (1673, in Lévesque 2000: 18) even clarifies that the nephew is
the brother’s son, and that no woman is allowed to inherit unless there is no man
available to do so. Equally ambiguous is the evidence that refers to differences in social
power. Pigafetta, a member of Magellan’s crew, wrote that there were no lords among
them (in de Riquer 1999: 177), but other sources identified a group of leaders referred
to as principales, which could be translated into English as Bthe main ones.^ Described
as enjoying some social advantages but having very limited power, they have been
interpreted as people with high status or socially preeminent community leaders (Driver
1983: 208). Documents also make it clear that there was no single inter- or intra-island
political authority (e.g., García 1683: 201–202; Ledesma 1670: 3; Pobre de Zamora
1598-1603, in Martínez 1997: 446).

Information provided by archaeology is not conclusive either. Unlike Graves (1986),
who argues that the different sizes of Latte buildings is evidence of social stratification,
most scholars propose a more horizontal social organization and interpret size differ-
ences as being due to different functions (e.g., Cordy 1983; Craib 1986; Dixon et al.
2006: 56; Laguana et al. 2012: 87; Peterson 2012: 202–3). Data about tombs, bodies
and material culture do not seem to support rigid social hierarchy either (see also
Russell 1998: 139–151; Hunter–Anderson and Butler 1995: 21; Peterson 2012: 203;
Stodder et al. 2015). However, more systematic excavations and studies of Latte
settlements and cemeteries are needed to allow a more robust inter- and intra-island
comparison.

According to written sources, when missionaries first arrived in Guam they were
welcomed by principales. However, and unsurprisingly, cordial relations came to an
abrupt end when missionaries sought to disrupt all those aspects of traditional life
incompatible with their own self and world understandings (see also Thompson
1947: 293). The first episodes of conflict (two months after the missionaries’ arrival)
took place on the neighboring island of Saipan, but hostilities soon spread to Guam,
Rota and Tinian, and continued for some 30 years (Hezel 2015). In the 1680s,
governors José de Quiroga and Antonio Saravia enforced La Reducción deploying
a military force mainly made up of Mexican and Philippine soldiers. La Reducción
dislocated natives from their traditional villages into a far more reduced number of
towns, situated mainly in southern Guam (Brunal-Perry 2009; Farrell 2011: 189;
Hezel 1989; Russell 1998: 305).

To place the colonization of Guam in global perspective, we need to frame it
within the modern worldwide expansion of Jesuit missions (Banchoff and
Casanova 2016; Clossey 2008; Coello et al. 2012; Molina 2013; Prosperi 1992).
Understood from the outset as a Bcivilizing^ project (sensu Fanon 1952, and see
also Molina 2013; Selwyn 2004), the Marianas and Guam were more than a
military, economic, or geostrategic target: above all, they were part of a broader
soul-saving project (Thompson 1947: 193) that sought to extend Christian
Bcivilization^ to as many people as possible. This is a type of process that fits
well into what Latin American decolonial scholars- drawing on Fanon’s legacy –
have called Bcoloniality^ (e.g., Lander 2000; Lugones 2007; Maldonado-Torres
2007; Quijano 2000; Segato 2015). In Guam, this process brought about the
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emergence of a new sex-gender system and was enacted through specific sexual
politics (sensu Millet 1972) and the rearrangement of maintenance activities.

Maintenance Activities in Early Colonial Guam

Colonizing Maintenance Activities

Initially catalyzed by feminist challenges to unveil sexist biases in the archaeological
discipline (Bertelsen et al. 1987), and in close proximity with developments in
feminist, gender, and feminist household archaeology (Conkey and Gero 1991;
Hendon 1996; Tringham 1991), the concept of maintenance activities has been used
to underscore the structural nature of a set of quotidian, repetitive and routine tasks
required for the continuity and wellbeing of any human group (e.g., González et al.
2008; Montón-Subías and Sánchez Romero 2008; Picazo 1997). In a broad sense,
these activities are connected to care-giving (from birth to death), to feeding and
food-processing, to textile manufacturing and to hygiene, health and healing. They
also include the socialization of children, and the fitting out and organization of
residential and related spaces. Carried out recurrently in the same spaces, usually
within the bounds of the settlement or its immediate vicinity, Maintenance Activities
cements the group’s cohesion through the strengthening of its basic bonds. As they
unfold, they delineate a concrete form of everyday logic, which may vary according
to different chrono-spatial coordinates, but which invariably plays a structural role
everywhere. This structural role guarantees the reiteration and recurrence of the
group’s activities, and/or channeling changes into new reiteration and recurrence
patterns (González et al. 2008).

Historical and ethnographic evidence shows that Maintenance Activities have pre-
dominantly been women’s domain. However, the lower the differences in gender
asymmetries, the more likely they are to be carried out by men too. Could precontact
Chamorro have constituted one such case? According to written sources, women and
men would have shared certain activities, but not others. Women would have been in
charge of taking care of young children, cooking, gathering shellfish, and weaving.
They would have also played a leading role in funerals as mourners. Men would have
been responsible for canoe building and making fishing tools, deep-sea fishing, inter-
island trade and sporadic warlike practices. Both men and women would have shared
children’s socialization, work in garden plots, and fishing in the lagoon –also with the
participation of children (e.g., Pobre de Zamora 1598-1603, in Martínez 1997: 441–
444, 451). It thus seems that, while men would have participated in some maintenance
activities, they would also have been involved in activities that implied greater move-
ment and risk, and thus be less restricted to the immediate bounds of the settlement; a
pattern consistent with those described in ethnoarchaeological studies (e.g., Hernando
2008).

So far, few archaeological works have focused on gender and maintenance activities
on the Mariana Islands (but see Bayman et al. 2012a, b; Dixon et al. 2006).
Although conducted in Tinian, one of the islands north of Guam, the excavation of
six habitation sites supports the possibility of communal daily life in terms of sharing
such outdoor activities as food preparation, cooking, food and water storage, eating,
tool manufacture/use and human burial (Dixon et al. 2006). Fieldwork undertaken in
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two contact period Latte buildings at Ritidian, in Guam, revealed a greater proportion
of material culture related to culinary, textile and ceramic manufacture inside one of
these buildings, as well as fishing gear and tools related to canoe-building in the other
(Bayman et al. 2012a, b). In any case, in terms of presence and absence, both types of
activities were featured in both buildings. Bayman et al. (2012a: 268) claimed segre-
gated spaces for men and women’s activities, but also pointed out that Chamorro
matrilineal societies might possibly have presented a less strict sexual division of labor.
In any case, as was also noted, this was the first excavation to have recorded such a
differentiation, so caution is recommended until future excavations can confirm or
refute this interesting hypothesis.

Conflating archaeological and written evidence, we can envision communities
where some tasks were complementarily divided between men and women, while
others were shared in the absence of full-time specialists, an elaborated kinship
system and a strong sense of community bonding. Only Bmacanas,^ probably an
equivalent to shamans and considered by native Chamorro to be very wise men with
special powers such as healing, telling the future, propitiating good deep-sea
fishing, making rain and mediating with ancestors (e.g., García 1683:204; Pobre
de Zamora 1598-1603, in Martínez 1997: 449), might have had different roles in
these tasks (see also McNeil 2005: 314; Russell 1998: 153; Thompson 1947: 169–
171, 197). Otherwise, everyone carried out the same tasks (although see Heatcothe
et al. 2012 for possible semi-specialist builders in Tinian). Even principales are
described as performing the same activities, eating the same food, and presenting
their body in the same vein as the remaining of the group. This picture is also
consistent with a scenario of oral societies with a low degree of social hierarchy (see
also Russell 1998: 147).

Different works in the social sciences and humanities have been discussing orality
over a long period of time (e.g., Havelock 1988; Hernando 2002, 2008, 2017; Goody
2006; Olson 1986, 1996; Ong 1982). For the purpose of this paper, and to better
understand the consequences that colonization brought to Guam, let me recall five
important characteristics endorsed by oral societies with low or non-existing levels
of social hierarchy: 1) the self is constructed through relations with others in the
group and is thus based on an indissoluble bonding with their group; 2) the self is
constructed and represented through material culture and the body in the absence of
a conceptual split between mind and body; 3) men, women and others tend to
preserve their lifeways through the repetition of the same activities, which are
considered to have been transmitted from generation to generation by – usually
worshipped – ancestors (referred to as aniti in Guam’s documents); 4) stability is
thus valued over change; and 5) space is self-referential, very limited and densely
filled with feelings and emotions because everything that lives within it adopts a
human behavior (e.g., Hernando 2002, 2008).

Equally important, in such societies, the gap between the social value attached to
maintenance activities and other types of activities is usually non-existent, or at least
very minor if compared to those cases with strong differences in social power and clear
gender asymmetries, where maintenance activities become women’s preserve and
retain little prestige. We cannot tell whether such a breach would have eventually
appeared in Guam because Jesuit missionaries dismantled traditional lifeways and their
underlying logics (Montón-Subías et al. 2018).
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Archaeological and anthropological studies have also shown how mission policies
targeted daily life in different parts of the globe (e.g., Comaroff and Comaroff 1986;
Jaulin 1973; Lightfoot 2005; Panich and Schneider 2014; Silliman 2001; Wernke
2012), especially in the light of Bourdieu’s habitus (1972). However, maintenance
activities are more than just an important part of daily life; maintenance activities
configure the very structure that enables daily life, and upon which their logic operates.
A type of logic that is associated to specific values and specific self and world
understandings, and that, in Guam, were incompatible with those of the Jesuits. It is
thus easy to understand why, almost since the first moment of effective colonization in
1668, quotidian maintenance activities, along with the habitus they entailed, were made
the target of missional policies. Their ultimate aim was to impose new ways of being
(both social and personal) by de-structuring preexisting ones.

The disintegration of maintenance activities was orchestrated through a variegated
set of interconnected mechanisms. From landscapes to spindles and metates, through
dress, ornaments, Catholic paraphernalia, churches or schools, new material worlds
emerged to construct and represent the new colonial situation. In this paper, I will focus
on sweeping changes undergone by residential space, the socialization of children and
bodily habits, dress and textiles. All three provide good examples of how patterns of
reiteration and recurrence were substituted for others, and how material culture partic-
ipated both constructing and displaying these processes. They are also a good example
of what changes promoted by colonial policies meant to ordinary people.

Residential Spaces and Reducciones

The disruption and reorganization of daily residential spaces through the forcible
concentration of population in reducciones was one such mechanism. Drawing on
experience acquired in other areas of the empire, La reducción began to be implement-
ed in the early 1680s. By the end of the seventeenth century most of the population in
Marianas had been relocated in the south of Guam.

According to the written sources, native populations had previously lived in small to
medium-sized villages scattered across the islands, but with a higher concentration of
houses on the shoreline (Coomans 1673 in Lévesque 2000: 7; García 1683: 197). While
some archaeologists support a greater number of Latte sites near the coast (e.g.,
Laguana et al. 2012: 83), others point in the opposite direction (Peterson 2012: 197).
A close look at the maps resulting from the first archaeological surveys on the island
(Hornbostel 2; Reinman 1966), reveals the ubiquitous character of latte sites, both on
the coast and inland, wherever good opportunities for human settlement occurred
(Carson, pers. comm.).

A result of communal building, thatched lattes were particularly praised as the best
and cleanest native houses ever seen in contemporaneous written sources (e.g.
Coomans 1673, in Lévesque 2000: 17; García 1683: 197; Pobre de Zamora 1598-
1603, in Martínez 1997: 445; Rodriguez 1565: 392, in Kerr 2013). They are described
as places for cooking, weaving, resting, storage, and sheltering canoes, but some texts
situate all these activities in the same building (e.g., García 1683: 197) while others
describe different types of independent buildings (e.g., Coomans 1673, in Lévesque
2000: 11–12; and see also Laguana et al. 2012; Thompson 1945: 36). To the previous
functions, we should add the much scorned Bpublic houses^ that bachelors had in each
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village, where unmarried men (urritaos), lived together with unmarried women
(rajaos) sometimes marrying later (e.g., Coomans 1673, in Lévesque 2000: 17–18;
García 1683: 201, 241–242; Ledesma 1670: 25; San Vitores 1671). Information about
these houses is both limited and probably highly biased by missionaries’ head-on
opposition to them (Montón-Subías et al. 2018; Moral de Eusebio 2016; Russell
1998: 149). It seems that urritaos offered valuable goods to women’s families (e.g.,
Coomans 1673, in Lévesque 2000: 19; García 1683: 201), so it has been hypothesized
that they might have configured a system by which Chamorro families acquired goods
and men acquired wives (Bayman and Peterson 2016: 244). It has also been suggested
that bigger lattes could correspond both to these Bpublic houses^ and canoes’ shelters
(Dixon and Gilda 2011: 80; Russell 1998: 225–226; Thompson 1940: 461).

Importantly, the native Chamorro buried some of their deceased under, between or in
front of lattes, hence making the spaces inhabited by the living suitable to also Bhouse^
their dead, a fact described in coetaneous sources (e.g., Pobre de Zamora 1598-1603, in
Martínez 1997: 491; Coomans 1673, in Lévesque 2000: 17) and corroborated by
archaeology (e.g., Hornbostel 1924–25; McNeil 2005; Stodder et al. 2015; Thompson
1940, 1945). Pobre de Zamora (1598–1603, in Martínez 1997: 491) narrates the story
of a Principal that was buried in front of his brother’s house, and also adds that
common people were buried in front Bof the most prestigious relative’s house^ (see
also Driver 1983: 216). Although more comprehensive archaeological mortuary studies
are needed, those conducted upon Tumon Bay Hyatt site -in use from 411 CE to
1699 CE- demonstrated no significant sex differences in the number of burials or
health, and used cranial parameters to defend burial in kin groups or lineages (Stodder
et al. 2015). A tradition of burial following maternal lineage was launched as a working
hypothesis based on heritable non-metric traits found in two female skulls in burial
group C. Taphonomic post-depositional processes prevented clear associations between
burials and grave goods, but post-mortem disturbance for bone acquisition and sec-
ondary burial were also documented in both male and female graves (see also McNeil
2005: 308). Secondary burials consisting only of individual skulls have been docu-
mented in other latte cemeteries (e.g., McNeil 2005: 308). Interaction with the dead was
also reported by written sources in the form of human-bone use for weapons (e.g.,
Coomans 1673, in Lévesque 2000: 25; García 1683: 200) and by the presence of
venerated skulls inside the houses (e.g., de Aranda 1690: 220; Coomans 1673, in
Lévesque 2000: 17; Pobre de Zamora 1598-1603, in Martínez 1997: 448–449). This
highlights that the continuity between physical and symbolic spaces of life and death is
manifested in the use given to dead bodies.

Unfortunately, no reducción has yet been excavated, and the written information
available is meager. García (1683: 584), for instance, mentions that the most adequate
places were chosen to form larger populations so that they could be managed more
easily (1683: 584). But reducciones were more than mere administrative centers to
control mobility and avoid uprisings. Reducciones were designed as true Bcivilization^
centers to colonize native lifeways and Bsettle^ a new mode of being (for similar
examples, see Comaroff and Comaroff 1986: 13; Jaulin 1973: 136; Van Valkenburg
2017; Wernke 2012: 204; Zuluaga 2014). Important institutions of Chamorro life (such
as the Bpublic houses^) were forbidden, and the Christian/European’s own (such as the
indissoluble marriage and the monogamous nuclear family) imposed. The planning out
of a new spatial logic and the constructing of buildings alien to traditional cosmovisions
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to house churches and schools were the most physical and visible correlate of the
colonization of indigenous space.

Let me restate here the meaning that space must have had for oral Chamorros to
understand better what this forced resettlement meant. In oral societies, with no maps or
writing, people’s perception of world size and boundaries coincides with the space that
is personally experienced (Bourdieu 1990; Goody 2006; Hernando 2002, 2008;
Thornton 1980). Space is thus self-referential, more limited, and encrusted with
emotions and feelings (Hernando 2002, 2008). It is of utmost importance in self-
formation, and not just a passive scenario where to act, move, or extract resources
(Hernando 2002; Lefébvre 1974; Low and Lawrence-Zuñiga 2003; Massey 1994; Soja
1993). For some Chamorro, reducciones must have been close to their native villages,
but for some others, they were located kilometers away, even on a different island, in
places they had never experienced before, and far away from the land of their
worshipped aniti. An anecdote told by Laura Thompson (1947: 99) captures the
significance of this well. Referring to the toponomy collected by Gertrude Hornbostel
in Rota before WWII, Thompson recalls that, despite the island’s small size, she found
that no native had ever visited the entire island, and she needed five guides to cover the
whole island, which was divided in different districts inhabited each of them by the
ancestral spirits of a different lineage.

It is precisely this emotional attachment with space that was cut deep by La
Reducción (see also Xaramillo 1680, in Lévesque 1996b: 312 for a more empathic
understanding of what reducciones meant to natives). While for colonial agents space
was a bi-dimensional reality, in transposition from its perception through maps, from
which they feel emotionally detached, for Chamorro inhabitants their space was a
multidimensional reality of human behavior with which all kinds of emotional bonds
were established. If for colonial agents the concentration of population in reducciones
was mainly a politico-religious enterprise that dis-located Chamorros from their ances-
tral lands, what was put a stake for the Chamorros was the very structure of their own
world; the human ordering they made of their environs in the course of everyday
interactions, practices and experiences.

Needless to say, there were material continuities - and thus material links - with the
past. Part of the vernacular architecture remained in a less majestic version of latte
dwellings: pole-and-thatched houses over hard wood uprights, which were still in use in
the twentieth century (Dixon et al. 2017: 214; Flores 2011: 74; Laguana et al. 2012: 85,
88, 107; Thompson 1940: 462) (Fig. 3). However, their foregrounding logics were
different, as was their spatial integration in the settlement, which became planned in a
different way (see for instance Dixon and Gilda 2011). Many of the latte’s previous
spatial arrangements and functions, such as Bpublic houses^ and canoe shelters, were
also lost.

Cults celebrated inside the houses also changed their shape in congruence with the
new Christian beliefs: ancestors’ skulls were forbidden and substituted by the body of
Christ in the form of the Christian cross (see also Coello 2011: 730). Importantly,
dwellings would no longer combine the spheres of life and death. If before the areas
used by the living were considered the ideal locations to bury their dead, now a
differentiated spatiality between life and death was demarcated (see also Coello
2011: 730). The new Christian funerary protocol prescribed that the only house suitable
to also house the dead was the house of God, preventing any possibility of physical
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interaction with the deceased (for conflict and opposition to burials in churches before
La Reducción, see Coomans 1673, in Lévesque 2000: 17; García 1683: 221). Funerary
spaces thus became differentiated and located in close vicinity of the church, the new
architectural form that would now emerge as the new locus of community life and
community death (see also Coello 2011: 730; Dixon et al. 2017: 213) (Fig. 4).

Fig. 3 Pole-and-thatched houses from Hagåtña ca. 1910. From the collection of the Richard F. Taitano
Micronesian Area Research Centre, GC 10–14

Fig. 4 2018 excavations at the church and cemetery of San Dionisios (Umatac, Guam) conducted in the
framework of the archaeological project ABERIGUA. Photograph by Laura Trelliso
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Incorporating Colonialism: Children’s Socialization and the Construction
of Engendering Schools

Children’s schooling was probably the most effective measure implemented by the
Jesuits to Bact over the future^ (Jaulin 1973: 167). It is through children’s socialization
that cosmovisions, belief systems, social values and patterns of how to act and behave
in society are transmitted over generations. It is thus easy to understand why the Jesuits
had schools or seminarios built almost on their arrival, and why they began -in their
own words- Bhunting^ children, the yeast that would make the dough grow (García
1683: 240). Parental attitudes ranged from stiff opposition (e.g., Gabriel de Aranda
1690: 377) to collaboration (e.g., Gabriel de Aranda 1690: 309–10), but once the
younger generations were socialized in the Christian values, the entrenchment of
Christianity was secured for the centuries to come, even to this day. As one of
Ledesma’s (1670:13v) sentences acknowledged: Bgrown and elderly men alike make
good Christians once they have been good Christians as children^ (my translation).

Historical documents offer a glimpse of children’s socialization before colonization. In
the hands of parents, families and the very communities -which are described as having a
great love for kids (e.g., Pobre de Zamora 1598-1603, in Martínez 1997: 444)-, children
learned Bto live by living^ (Thompson 1947:8), by undergoing a socialization process
aimed at securing traditional lifeways and continuity. With the arrival of the mission,
children’s socialization was partly Bexternalized^ through formal schooling, and became
spatially segregated and enclosed in specialized buildings for the first time in Marianas.
Annual Letters list the new array of material culture children became exposed to:
textbooks, cathecisms, paper, pens, guitars, lyres and other musicals instruments (Real
Academia de la Historia [hereafter RAH], Cortes 567, Leg 10 9/2676, doc. 4, p. 1v).

Coetaneous descriptions of schools are meager, and no archaeological excavation has
ever been conducted on them either. Before La reducción, they were probably constructed
closely following the vernacular tradition and placed in the vicinity of the church (e.g., de
Aranda 1690: 309). Most probably, schools evolved architecturally in the same vein as
churches and were eventually replaced by stone buildings in reducciones. In either case,
whether wooden or in stone, the break-up with tradition must have been gigantic. Written
sources cursorily indicate that children were taught how to read and write, and to play
music to celebrate mass, in addition to learning some trades (e.g., Archivum Romanum
Societatis Iesu [hereinafter ARSI], Philipp. 13, ff. 248–252; ARSI, Antica Compagnia,
Missions, Philipp. 14: 82r; and see also Coello 2011). However, what truly mattered was
not so much the content of the teachings, but the fact that a new system of knowledge, and
thus of being, followed. In promoting an identification with Jesuit subjectivities, values
and worldviews, schools were the most fertile land for coloniality to be ingrained (for a
related experience, see Fanon 1952: 120).

At Jesuit schools, oral Chamorro children were converted into literate subaltern
Christians. Through reading and writing, new ways of understanding the world and
new forms of personhood were forged -a situation that must have been accelerated in
those cases where children lived at the very seminaries on a permanent basis (e.g.,
García 1683: 242). Through disciplines of abstract time and counting - García (1638:
239–240), for instance, praises punctuality and time distribution at seminarios- and by
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fostering focus on the self, a gradual process was brought about that must have
promoted a concomitant split into body and mind and favored individuality (see
Molina 2013, and Abdi 2007 and Comaroff and Comaroff 1986 for related experiences).
In this sense, Jesuits introduced the notion of the body as something separable from the
person, and thus the concept of self-objectification (Molina 2013).

Inverting the traditional channels for the transmission of culture –from the oldest to
the youngest- missionized children became cultural brokers mediating between new
and long-established values and worldviews. In direct opposition to previous parame-
ters, these new values were precisely aimed at depatterning traditional lifeways and
promoting change. Inter-generational conflict and/or disagreement were soon to arrive,
as portrayed by many episodes in the written sources, including the quote at the
beginning of this article (e.g., García 1683: 240; de Aranda 1690: 341). It is also very
interesting to note that the foundation of schools ran parallel to the eventual, although
very much contested, extermination of Bpublic houses,^ which were compared and
opposed to seminaries in the written sources (e.g., García 1683: 241; Xaramillo 1680,
in Lévesque 1996b: 318). It has recently been proposed that conflicts arisen around the
burning of schools, churches and Bpublic houses^ (e.g., de Aranda 1690: 322–323;
García 1683: 512–513) should also be framed within the category of an Bethno-sexual
conflict^ (Moral de Eusebio 2016).

Of utmost importance, schools acted as powerful engendering locations of the
men and women to be. Missionaries had very clear ideas about what constituted
gender-appropriate behaviors, values, attitudes and capacities, and an ideal model
– although far from operating smoothly even in Europe (e.g., Pobre de Zamora
1598-1603, in Martínez 1997: 446)- of the Bcorrect^ asymmetrical relations that
should mediate between men and women. Their sexual policies included chil-
dren’s segregation in schools for boys and girls (e.g., García 1683: 510, 512–513),
where patriarchal institutions such as the nuclear family or the indissoluble
marriage were inculcated, with dramatic consequences for natives’ and especially
women’s lives (on this topic see Segato 2015; Stearns 2006: 70). These also
included the active fostering of marriages between boys and girls who had been
indoctrinated at these very schools (see also Stearns 2006: 70).

Gender asymmetries were also mobilized in other ways. For instance, although
children of both sexes were recruited, priority was given to the construction of
schools for boys (e.g., Ledesma 1670: 13v; García 1683: 242). This could easily
have promoted a gender-literacy divide in addition to the intergenerational one, and
a concomitantly greater male individualization. As phrased by the Comaroffs
(1986:15), literacy Bmay engender a novel perception of the world and the place
of the actor within it^ (1986: 15). This may also have happened in Guam, where
children at schools may have begun to produce an Bordered understanding of their
individual history^ (Molina 2013: 2) and to consciously identify their sense of self
with those features and experiences unique to them (Min-Sun 2001: 6). If more boys
than girls attended schools, then different engendered ways of constructing person-
hood may have resulted, with a greater weight on relationships with others and a
stronger corporative self-identification in the case of women (Fowler 2016;
Hernando 2002, 2017; Min-Sun 2001).
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In-Carnating Colonialism: New Dresscapes and Corporeal Habits

Engendering seminaries also targeted corporeal habits and textiles. They were funda-
mental to disincarnating native customs through new disciplines, technologies and
material culture related to dress, clothing and personal adornment. For the Jesuits,
dressing the body -with clothes- and the soul -with the Christian doctrine- was part of
the same evangelizing process (e.g., García 1683: 162).

Ever since Pigafetta (1524, in de Riquer 1999: 117), the Chamorros’ nudity became
a commonly highlighted feature in the written sources (e.g., de Aranda 1690: 218;
Boxer codex, in Donoso 2016: 7; Coomans 1673, in Lévesque 2000: 8; Rodriguez
1565: 387, 392; Pobre de Zamora 1598-1603, in Martínez 1997: 441, 450; van Noort
1602: 33–34; García 1683: 198), and interpreted as a symptom of barbarity (Ledesma
1670: 3). No textiles other than woven hats and sandals were aimed at dressing the
body. Only women over eight-ten years of age covered their pubic areas with Tifis,
made of turtle shell or a plant leaf (e.g., Pobre de Zamora 1598-1603, in Martínez 1997:
450; García 1683: 198). Documents mention different hair codes for men and women
(e.g., Ledesma 1670: 3v) and specific ornamentation for women at female festivals
(e.g., Coomans 1673, in Lévesque 2000: 8–9; García 1683: 200; Ledesma 1670: 3v). In
addition, Peter Coomans (1673, in Lévesque 2000: 8) details the arduous process by
which women dyed their teeth black. None of these early sources mention any other
sexual or social difference in relation to corporeal patterns, a picture that would
congruently match low levels of social differentiation, which should have been nego-
tiated through the body and its associated material culture in such oral societies (Fig. 5).

However, archaeological excavations have documented dental modifications and
stained red/orange to dark brown teeth probably due to betel chewing only for some
bodies (Heatcothe et al. 2012: 147; Ikehara-Quebral and Douglas 1997; Pietrusewsky
et al. 2014: 329). Polishing and vertical, diagonal and reticular incising - not mentioned

Fig. 5 Seventeenth-century European portrayals of Chamorro people (van Noort 1602: 34)
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in written sources - has also been recorded (Ikehara-Quebral and Douglas 1997;
Thompson 1945: 10). At present, no research has successfully established any such
thing as a sexual or social pattern. We do know, however, that only a small percentage
of skeletons present tooth incising, that they are always adult and that incisions occur in
both male and female teeth. Given such a low incidence, they are more likely to be
related to a particular group or lineage or to high-ranking members than resulting from
rites of passage (Ikehara-Quebral and Douglas 1997: 388).

Archaeological ornaments come in the form of beads and sinahis (Fig. 6). Previously
thought to have been a predominantly female feature in burials (e.g., Flores 2011:22),
more recent excavations have found that both men and women, as well as adults and
children, wore beads (Amesbury and Walth 2016). Archaeological evidence related to
cloth is absent. Little wonder that native Chamorro initially mocked European attire
(e.g., Pobre de Zamora 1598-1603, in Martínez 1997: 450). In fact, both parts of the
equation seem to have been surprised by each other’s corporeal codes, but nudity was
considered unacceptable by the Jesuits, who treated it with intolerance as well as
surprise. The example of Guam adds to those other colonial situations where nudity
was seen as equivalent to a lack of civilization that should be urgently brought to the
native body in the form of dress (e.g., Comaroff and Comaroff 1986: 14; Loren 2010:
30; Stearns 2006: 70; Voss 2008b: 196), once again, not without native opposition.
Francisco García (1683: 222), for instance, notes that Marianos refused to dress for
baptism, but that Fray Luis de San Vitores somehowmanaged to persuade them to do so.

Dressing the body was therefore much more than covering nakedness with garments
from abroad. As stated above, in oral societies the self is constructed and represented
through material culture and the body in the absence of a conceptual split between mind
and body. Bonds with the group are forged and expressed, at a physical level, through a
standardization of the body image (Hernando 2002, 2017; Moragón 2013). Foreign dress
thus disrobed the native way-of-being in the Mariana Islands. Dress was used as a
disciplinary apparatus to disincarnate traditional selves and incarnate new values (mod-
esty, shame, decency, embarrassment, recollection or virtue) in a process where bodies
and clothing were intersubjective in configuring new selves (see Molina 2013: 15).
Clothing also provided new extra-corporeal materiality to mark and construct the new
gender divide promoted by Jesuits, which proposed different codes for men and women.
As we have seen, before colonization, differences between men and women were mainly
marked with their very bodies. Interestingly enough, the idea that nudity was brought by
colonists (Jaulin 1973: 218) becomes especially ductile in the case of Guam.

Fig. 6 Archaeological sinahi from the Museum of Guam. Coomans (1673, in Lévesque 2000: 8) mentions
that, at their feasts, women slip in a piece of wood in the shape of a half-moon through the left arm, which
reminds of the archaeological sinahis documented in other materials. Photograph by Lourdes Prados
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Sources for the contact period situate women in the sphere of textile manufacture,
which is however mainly related to house equipment (examples of it being woven palm
mats and tables) and funerary ritual (e.g., Pobre de Zamora 1598-1603, in Martínez
1997: 444, 451, and see also Flores 2011: 39). Although Jesuits also saw textiles as the
Bnatural^ preserve of women (e.g., de Aranda 1690: 313; AGI, Ultramar, 562: 573r, v),
both boys and girls were introduced into their manufacture at schools. In incorporating
boys to textile work, the traditional division of labor was disrupted. However, a gender
divide was almost immediately reconfigured in the technology used to spin cotton
(García 1683: 510): while girls were taught to use spindles (low technology), boys were
taught to use lathes (high-technology). Annual letters also report that, at their schools,
girls would continue plaiting mats in addition to sewing (e.g., ARSI, Antica
Compagnia, Philipp.14, f. 82r).

Although clothes and textile tools were first brought to the island by missionaries
and continued being delivered by the Manila Galleons later on (e.g., ARSI, Philipp. 13,
ff. 232–234), soon cotton growing was also introduced (e.g., ARSI, Philipp. 13, ff.
250v, and see also Hezel 2015: 201), with obvious repercussions for people’s everyday
patterns of labor and traditional landscapes. In view of the above, I would like to
suggest the concept of dresscape to encapsulate the complex world of interrelationships
between the configuration of new selves, values, material culture, landscape and
technology that were established in relation to dress, clothing and ornament; and to
visualize the consequences that the introduction of clothing must have had on Guam.

Maintenance Activities and the Gender Divide

Feminist scholars in Guam have already highlighted that Spanish colonization wors-
ened women’s social conditions (e.g., Souder 1992). Woefully, Guam is not an isolated
case. Feminist and gender studies speak of how women underwent similar processes of
disempowerment with the advent of western colonialism in many other parts of the
globe (e.g., Allen 1992; Etienne and Leacock 1980; Gautier 2005; Hughes and Hughes
1997; Lugones 2007, 2008; Oyewumi 1997; Segato 2015). A similar downturn in
women’s lives has also been noted in Europe with the rise of modernity (e.g.,
Federici 2004; Kelly-Gadol 1977; Mies 1986), which can hardly be taken for a
coincidence. It was then that Europe initiated its worldwide expansion, at a moment
of patriarchal reaffirmation, propagating the male way of being that was dominant
on the continent at the time (Montón-Subías and Hernando 2018), and that con-
comitantly created and/or aggravated women’s subordination both in Europe and at
those other places that came under its influence. But in the colonies, the gender
subordination of native women was constructed following racial lines in addition to
simultaneous gender and class ones (e.g., Lugones 2007; Oyewumi 1997; Segato
2015), a process which also happened in Guam.

As mentioned above, the idea that precontact Chamorros were matrilineal societies
where women had stronger power has been taken for granted in the literature of the
island and assumed over and over. However, the statement remains both under-
scrutinized and undertheorized. It is true that literal interpretations of the historical
documents may sometimes provoke an image of powerful women versus more vul-
nerable men, as when we read about marital disputes, where women seem to have
enjoyed more rights (e.g., de Aranda 1690: 217–218; Coomans 1673, in Lévesque
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2000: 18; García 1683: 447; Pobre de Zamora 1598-1603, in Martínez 1997: 447).
However, we have to bear in mind that patriarchal states were the norm against which
Chamorros were measured. In such a context, more equal relations between men and
women may well have been misinterpreted as more power for women.

In any case, when sources speak of what has been interpreted as more power for
women they usually locate it within the context of the household. However, were
there any women among the principales reported by the missionaries? Evidence
related to this issue is sparse and vague. For instance, Francisco García (1683: 205)
equates principales to some famous matrons (matrona célebre) highlighting the
special attention displayed at their funerals (also RAH, Cortes 567 Leg. 10 9/2672,
document 8). He also mentions a matron that was governing over the land of Sydia in
the way Bmarianos^ govern (1683: 577–578, and see also Souder 1992: 74–75). In a
rather ambiguous passage, Pobre de Zamora (1598–1603, in Martínez 1997: 446)
explains some of the communal privileges enjoyed by principales, − which he states
are called magaraies or macaraies in the native language. And he adds that the same
treatment is given to their women. Driver interpreted this passage in her translation
of the relation as the wives of principales receiving the same attention and privilege
as principales themselves (Driver 1983: 212), but Pobre de Zamora’s words could
also open up the possibility of the existence of female principales. Some other
elements for the discussion are provided by Coomans (1673, in Lévesque 2000:
18), who uses the word magahagam (the female of magaraies) to refer to mediators
in disputes (see also Flores 2011:26).

However, most mentions to principales in the written sources refer to men. But…
does this mean that principales were in fact mainly men, or that Jesuits would not
acknowledge women –magahagas- in chief positions? The fact that archaeological
excavations have documented secondary burials of female skulls, in addition to male
ones, may substantiate the presence of high ranking women (McNeil 2005: 308). In any
case, in the current state of evidence – both archaeological and written – I believe it
perfectly safe to suppose there was greater equality between precolonial men and
women, although the degree and content of this greater equality is yet to be established.
It also seems coherent to assume that colonization promoted a gender divide (or a
greater one), understanding that gender implies hierarchy and inequality (Scott 1986).
Difference may have thus been converted into inequality.

Following the work of Allen, Lugones (2007:199) points out that, during colonial-
ism, the change from more egalitarian to more patriarchal societies is articulated
through a set of fundamental mechanisms. These combine the enshrining of a myth
of origin with a male creator, the destruction of local institutions, the establishment of
the nuclear family at the expense of the matrilineal clan, expulsion from the land and a
uniquely male political interlocution. All these conditions seem to have been met in
Guam (e.g., Souder 1992: 67–68, 74–77; Thompson 1947: 295). I would add to this list
the progressive allocation of Maintenance Activities to women, and their ensuing loss
of social recognition. In activating this set, new models of masculinity and femininity
were constructed, as well as new gender normativities.

Undoubtedly, Chamorro men also suffered a process of subordination to colonial
agents. But the subordination of men was concomitant to gradual empowerment over
women: through Catholic marriage, where the subordination of wives was extolled as
virtue; through the role played by new forms of kinship; through the creation of a new
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form of indigenous elite which allocated positions of political power only to men;
through the fact that it was mainly boys – the cleverest ones – who were hand-
picked by the Jesuits to spread the Gospel; and – last but not least - through the
allocation of maintenance activities to women. Let me reproduce here one of the
passages that best encapsulates the new mores expected of the new Christian
women:

And what I am to say of the native girls who were married to Spaniards, and
Filipinos, who lived contentedly in the presidio and were as fond of Christian
ways as if they had been accustomed to them all their lives? They attended Mass
everyday and afterward returned to their family obligations, spending their day
sewing, washing clothes, and doing other household tasks. … their constancy
and affection for their husbands owed much to the grace of the sacrament of
matrimony. All this is to be admired and valued in a land where marriage lasts
only so long as the wife wishes it, and where by their own free will, without cause
or occasion whatsoever, wives leave their husbands and marry others (García
1683: 561, McDonough 2004: 477 translation, italics are mine).

Faced with this and other similar passages, it is easy to concur with Souder (1992:67)
that BCatholicism revolutionized ancient Chamorro conceptions about women^ and
that a new model of being a woman, the Bdemure Spanish lady,^ emerged (Souder
1992: 224). It is also true that the ideal model was just that – an ideal archetype,
modified and transgressed in practice in every possible way from sexual abuse of
Chamorro women on the part of colonial soldiers to abuse by members of the clergy, as
reported in annual letters (e.g., Xaramillo 1680, in Lévesque 1996b: 314–316; and see
Coello 2011). But the power of the norm in configuring subjectivities tends to be
strong, even for those who consciously transgress it.

Importantly, the previous quote provides also a glaring example of how mainte-
nance activities must have gradually become identified with women’s work and
associated to the nuclear family and the space occupied by it. In this sense, I agree
with Souder (1992:224-225) that the colonization of Guam diminished women’s
participation in politics on the island and fostered a more specialized sexual division
of labor. It seems clear that colonization gendered maintenance activities female. But
I will push her argument even further. The changes did not just mean greater
specialization in the sexual division of labor, but also less social recognition for
maintenance activities, as tends to happen in highly-stratified societies with marked
gender inequalities, such as the missionaries’ own. First, we must bear in mind that
many of the functions previously belonging to the realm of maintenance activities
were partly externalized, as has been described above while discussing children’s
socialization. But, secondly, it must be remembered that maintenance activities are
structurally associated to interdependent relationships, to maintaining the group’s
social bonds and to a lack of social power (González et al. 2008; Hernando 2008;
Montón-Subías and Lozano 2012). It should therefore come as no surprise that
maintenance activities should have lost social recognition in a context of growing
social inequality, as they were cornered into a domestic sphere progressively differ-
entiated from the public realm of power, a dualism which the much more integrated
past social reality was split into.
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Conclusion

On the margins of empire and devoid of the natural riches usually coveted by
colonial gluttony, Guam and the Mariana Islands have been considered an atypical,
looser case of colonialism, supported by a handful of Jesuits and soldiers, a reduced
number of civilians, and resigned governors longing for more propitious destinies.
Even the concept of Spanish-Chamorro wars has been challenged under the idea that
colonial violence was far away from the grandeur that the concept distills (Hezel
2015). But while for the Spanish colonial powers the colonization of the Marianas
might have been a peripheral politico-religious endeavor, I hope to have made it
quite clear that for native Chamorro it meant something radically different; from
their point of view, the consequences of colonization were as profound as they were
structural, because colonization changed their way-of-being in the world. As
Souder (1992:233) states, Spanish colonization affected the Chamorro psyche
(1992: 233). It can be considered a clear case of coloniality, a phenomenon charac-
teristic of modern colonialism, and which Jesuit missionaries were already seasoned
in when they disembarked in Guam.

This article has presented how the colonialization of Guam was activated through
the sphere of maintenance activities. Most specifically, I have focused on residential
space, children’s socialization, and textiles and corporeal habits to show how lifeways
were dis-integrated and reconfigured again through targeting maintenance activities.
We have seen how reducciones acted as Bcivilizing^ centers, with schools being its
most powerful weapon to configure Christian selves and internalize Jesuit
cosmovisions. At schools, oral Chamorro children were simultaneously enshrined in
clothes and new architecture, and Bconverted^ into literate bodies/minds. Colonialism
was thus incarnated through the incorporation of dress codes that promoted both new
forms of labor and of domestic technology. Although I have not dealt with them here,
other Maintenance Activities such as cooking, hygiene, or the management of public
health were also fiercely affected.

Guam is just one of the many examples making up the heterogeneous colonial
matrix of early modernity, but I believe that it clearly illustrates the paramount
importance of maintenance activities within it. Maintenance activities are fundamental
in foregrounding social dynamics. They are aimed at securing traditional lifeways and
continuing particular social logics. To implant forcibly a new social coherence, they
must be unstructured to be reconfigured again, they cannot remain the same. And this is
precisely what Jesuits aimed at in Guam. Through new forms of maintenance activities,
new gender routines emerged in the island.

Colonial mission policies were sexual engendering policies. While future studies
will need to elucidate whether or not sheer equality between men and women existed in
the Latte period, there is no question Jesuits used all the means at their disposal to de-
structure more equal relations between Chamorro men and women, so alien to and
incompatible with their own mindsets. It is also very clear that gender inequality was
fostered between Chamorros alongside other forms of social inequality. Oral
Chamorros were converted into subaltern literate Chamorros –although the process
did not include everybody - and a new (or perhaps the first) sex/gender system
emerged. From new forms of landscape to dress, sewing needles, metates, crucifixes,
rosary beads, spatial patterns or architecture, new material worlds and daily routines
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followed to construct and represent the new colonial situation, the new gender and
social divides, and the new modes of being.

Future analyses will help to outline the trajectories followed by new patterns of
Maintenance Activities after 1698. To this goal, excavations must be carried out in
colonial enclaves that may act as a robust archaeological counterpoint to the written
sources and provide information about everyday life. This is important to understand
how new lifeways may have combined with preexistent ones and to verify whether
or not the ideals espoused by Jesuits actually percolated the entire population
completely, or if they tempered down overtime, as suggested by nineteenth century
drawings and descriptions of women farming with their torsos naked (see also
Thompson 1947: 47).

In fact, several works have advocated social continuity through Chamorro
ethnogenesis and challenged narratives of Chamorro demise (e.g., Atienza and
Coello 2012; Diaz 1994; Souder 1992). After five years visiting and excavating
annually in Guam, I am well aware that the Chamorro feeling of belonging has arrived
to our days in a particular process that has integrated different Oceanian, European and
(Latin) American cultural backgrounds. I am a strong supporter of archaeologists
seeking for social continuity in colonialism (e.g., Ferris 2009; Flexner et al. 2015;
González Ruibal 2013; Rodríguez-Alegría 2014; Mitchell and Scheiber 2010;
Hernández 2012; Silliman 2009; Stahl 2012), and I include myself among them
(Montón-Subías and Hernando 2018). Still, what I have tried to defend in this work
is something different. It is true that Chamorro sentiment has survived to this day, but
the traditional oral way of being as the dominant cultural form on the island of Guam
vanished forever with missionization and the introduction of schools and literacy.
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