
9
Archaeologies of colonialism 
and everyday life in the 
Manislan Mariånas
Enrique Moral de Eusebio, Verónica Peña Filiu, Matilde Carbajo, 
Yvonne R. Ramírez Corredor and Sandra Montón-Subías

Introduction
The Aberigua (Archaeology of Iberian Cultural Contact and Colonialism in Guåhan and Manislan 
Mariånas) project investigates the impact that Spanish colonisation had on native CHamoru. To this 
goal, the project studies subsequent processes of cultural change and persistence with a special focus on 
everyday life, the construction of gender and the active role of material culture within the spaces 
of colonial domination. In this chapter, we illustrate the importance that seminal investigations 
by Rosalind Hunter-Anderson and Darlene Moore have had on our work in understanding Latte 
Period (800 to 1521 CE) CHamoru communities within a colonial context.

The purpose of this chapter is twofold. On the one hand, we would like to illustrate how the historical 
and archaeological study of everyday life in colonial situations facilitates a deeper understanding of 
historical processes. Our focus on daily interactions and practices reveals the specific ways in which 
modern colonialism was imposed, navigated and resisted. It is then possible to comprehend how 
global processes and everyday life were co-produced. The case of the Manislan Mariånas (Mariana 
Islands) of the western Pacific illustrates this well and will be the focus of this paper. On the other 
hand, we would like to acknowledge the impact that Darlene Moore and Rosalind Hunter-Anderson 
have had both on our individual research and on the Aberigua project (aberigua.upf.edu/).

Our relationship with Darlene dates to the first Aberigua excavations at the ruins of the San Dionisio 
Church (Figure 9.1) in Humåtak (Umatac), Guåhan (Guam). Darlene’s help has been invaluable 
ever since. Darlene visited us year after year in the field, shared her knowledge and offered advice 
and assistance with the materials recovered. Moreover, she introduced us to social circles and events 
on the island and even nurtured the team with the most delicious and gigantic avocados we have 
ever tasted. They still make our mouths water. Unfortunately, we have not yet met Rosalind Hunter-
Anderson, but her work has been as influential as Darlene’s. Both Darlene and Rosalind have made 
vital contributions to understanding Latte Period CHamoru communities, and their ideas have been 
fundamental to our own research goals within Aberigua.

http://aberigua.upf.edu/
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Figure 9.1. Excavations at the ruins of the San Dionisio Church, Humåtak, Guåhan.
Source: Authors’ photo.

Aberigua
Aberigua investigates the impact that Spanish colonialism had on Latte Period communities, and 
their subsequent responses, including processes of cultural change and continuity (Montón-Subías 
et al. 2020:69). The project endorses a long-term perspective in order to comprehend the full 
breadth of colonial consequences. One of the most dramatic consequences was La Reducción: the 
abrupt nucleation of CHamoru populations into a few villages or towns built mainly on the island 
of Guåhan. La Reducción was implemented in the 1680s, some years after the foundation of the 
first Jesuit mission in 1668 CE and was instrumental in disrupting CHamoru traditions and cultural 
patterns in important ways. However, as we will show in this chapter, and as many CHamoru 
already know, certain Latte Period CHamoru knowledge and practices survived La Reducción, even 
to the present day.

Within Aberigua, we share a focus on everyday life and maintenance activities, on the construction 
of gender and identity in the new colonial situation, and on the active role that material culture 
played in that. We are inspired by feminist and anti-, post- and de-colonial critiques of modern 
colonialism and of the practice of archaeology itself. As such, we aim to redress misrepresentations of 
communities, territories, practices, values, cultural patterns and ways of being in the representations 
of modern colonialism (Montón-Subías 2021:434, 436). This is the framework that has inspired 
the doctoral dissertations completed and in progress within Aberigua. The former include analyses 
of CHamoru foodways (Peña Filiu 2019), sexuality (Moral de Eusebio 2021) and transgenerational 
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learning (Á. Granell 2024). The latter are delving into conceptions of wellbeing and healing practices 
(Carbajo 2025), constructed space and landscapes (Ramírez Corredor, in progress) and seascapes 
and perceptions of the sea (Rodríguez, in progress). All of these investigations, like Aberigua, 
share an interdisciplinary methodology that combines critical analyses of material culture, primary 
and secondary written sources, historical illustrations, maps and photographs and oral history. 
Important to many of these investigations and a core area to Aberigua is the study of maintenance 
activities (Montón-Subías 2019; Montón-Subías and Hernando Gonzalo 2022).

Maintenance activities refer to a series of quotidian structural tasks aimed at creating, sustaining 
and reproducing human life (Picazo 1997; González Marcén et al. 2008). They include practices 
such as food preparation, care and attention to others, the rearing and socialisation of children, the 
manufacture of textiles, the conditioning of residential spaces and shelter, cleanliness and health 
and healing. Maintenance activities need to be performed cross-culturally around the world, since 
all groups depend on them for survival. By highlighting cooperation and interdependence, social 
bonding and connection, cultural continuity, affective capacity and care as fundamental to social 
life, the analytical focus on maintenance activities fosters different ways of understanding human 
groups and historical development (Montón-Subías 2025:384).

Despite their paramount role in guaranteeing social continuity, conventional historiography has 
relegated maintenance activities to the background. Archaeologist Almudena Hernando (2008) 
explains that this has occurred because history, as a modern legitimising discourse of Western 
societies, has been traditionally written only by the most individualised men in those societies. 
These historians have denied the inalienable need to establish bonds with other human beings in 
order to feel safe in the world and have only acknowledged those values directly linked to their own 
individuality (for instance, change, technological development, mobility or conflict). By overlooking 
maintenance activities, history has also rendered invisible all those who have carried them out: 
women, in most cases. In this sense, the study of maintenance activities incorporates subjects, 
practices and values that go beyond ‘a litany of colonial governors, military officers, church leaders, 
and business executives’ (Hattori 2018:181) to explain the history of the Manislan Mariånas. This 
study is particularly suitable in this case, since the Jesuit mission targeted maintenance activities 
to bring about disarray in CHamoru Latte Period traditions and implement new cultural codes 
(Montón-Subías 2019). In what follows, we will focus primarily on changes and continuities 
experienced in foodways (and the impact this had on health), spatial logistics and textile production, 
realms perceived by the Jesuits as indicators of the presence or absence of ‘civilisation’ among the 
Indigenous people.

Health, wellbeing and culinary care
In all human cultures, eating transcends a pure biological function. As is also seen with other practices 
linked to the physical reproduction of the group (e.g. sex [Mintz 1996:8–9]), eating is regulated by 
different socio-cultural factors (e.g. religion, gender or status). As Marcel Mauss (1954) pointed 
out, eating can be defined as a ‘total social fact’ due to its structuring role in all areas of human life: 
from politics and the economy to health and social relations. In other words, eating is an embedded 
practice (sensu Polanyi 1992:34) which cannot be isolated from other cultural actions.

During the Spanish colonisation of the Manislan Mariånas, missionaries and other colonial agents 
attempted to transform Latte Period food practices to adapt them to their own mores and needs 
(Peña Filiu 2019, 2022a). The Latte Period CHamoru diet combined mostly maritime resources 
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(such as fish and shellfish) with terrestrial by-products from farming and foraging (such as taro, 
yams, breadfruit, sugarcane, coconuts, bananas, rice and arrowroot, among others [see Dixon et al. 
2010; Carson 2012; Moore 2015]). However, in the eyes of the colonisers, Latte Period foodways 
were not appropriate for a ‘civilised’ human group. This idea is clearly represented in the hagiography 
of the Jesuit Priest, Luis de Medina, in which the Mariånas were described as an ‘uncultivated land’ 
(tierra inculta) without any sign of ‘civilisation’ (sin rastro de policia) because, ‘on these islands, 
meat is unknown; fish is barely present, and rice is present to an even lesser extent’ (see Peña Filiu 
2022b:118).

Food played an important role in Latte Period ritualism, social reciprocity and social cohesion. 
For example, certain ingredients, such as rice, were associated with certain ceremonial practices 
(see Pollock 1983; Hunter-Anderson et al. 1995; Russell 1998:170–172). Cultural norms also 
regulated the consumption of animal resources, such as certain species of fish, which either had to 
be procured, prepared and eaten following specific rules that could not be broken (Pobre de Zamora 
1997:443–444) or which were regarded as inedible. For instance, certain river fish were forbidden 
(see Peña Filiu 2022a:270–271). The Jesuit missionaries considered many of these ritual practices as 
mere ‘superstitions’ and, therefore, sought to eradicate them (Peña Filiu 2022a).

During the early days of the Jesuit mission, Spanish colonists imported a diverse repertoire of 
cooking equipment to recreate their desired cuisine in the Mariånas. The pervasive presence of this 
material culture in Jesuit inventories and other written sources demonstrates that cooking ways were 
deemed as essential as food resources to establish the new colony (Peña Filiu 2019, 2021). Indeed, 
the Jesuits aimed at replacing CHamoru cooking practices with new techniques and utensils, since 
conversion to Catholicism entailed both a change in diet and culinary tradition. When the Jesuits 
realised that some CHamoru were eating the newly introduced staples (for instance, maize) without 
cooking them ‘properly’, they felt that their conversion was still incomplete. Indeed, eating certain 
foods uncooked was also deemed inappropriate for a ‘civilized’ group (Peña Filiu 2019:132).

The impact of these new cooking devices has yet to be determined for the seventeenth and eighteenth 
centuries. While written sources show that colonial recipes and cooking tools (for example, 
Mesoamerican metates [mitåte in CHamoru] and comales to prepare maize tortillas or titiyas) 
had already been incorporated into CHamoru food practices by the beginning of the nineteenth 
century (Sanz 1991:32), specific information regarding the pace and process of these introductions 
is still missing. In fact, according to recent contributions (Peña Filiu 2019:132, 255–256, 2022b), 
it seems that their use was mainly restricted to the missionaries and the colonial elite during the first 
half of the eighteenth century. As suggested by Moore and Steffy (2008:41), this was also the case 
for the beehive ovens (hotno). Regarding the persistence of Latte Period culinary material culture 
during the Spanish colonial period, the written sources remain mute. Archaeological evidence proves 
that, during the Latte Period, CHamoru people employed large, thick jars and pots, stone mortars 
and pestles, among other things, to process and cook food (Butler 1990; Carson 2012; Moore 
2012, 2015; Miller et al. 2021). However, the extent to which these materials continued to be 
manufactured and used after La Reducción remains to be determined.

Cooking as a maintenance activity is also related to the provision of care (Montón-Subías 2025:386). 
Indeed, cooking practices and eating habits are at the centre of personal, social and environmental 
wellbeing. Culinary care (sensu Yates-Doerr and Carney 2016) is thus fundamental to any society 
(Carbajo 2025). Following this perspective, we consider that cooking is an act of care aimed at 
strengthening both the biological and the social body. For the Latte Period, the sources provide 
some examples. The account of Juan Pobre de Zamora, a Franciscan lay brother who arrived on Luta 
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(Rota) in 1602 and spent some months on the island, reveals how culinary care was at the centre of 
Latte Period CHamoru customs dealing with disease. According to his descriptions, when someone 
could not go fishing due to health issues, they were given fresh fish, even if they had plenty of salted 
fish. In a similar way, when someone in a household got sick (whether it was the husband, wife or 
children), the whole domestic unit was fed by the rest of the group. Pobre de Zamora explains that 
people offered ‘the best food they have at home … until the sick person dies or gets better, or they 
feed them for at least nine or ten days’ (Pobre de Zamora 1997:445). Therefore, we can conclude 
that, for Latte Period CHamoru people, cooking and providing food was a way of showing concern 
and, therefore, an act of culinary care, especially when it was most needed (Flores 1999; Peña Filiu 
2019; Carbajo 2025).

The colonial disruption of CHamoru foodways not only impoverished CHamoru health and 
wellbeing by changing Latte Period diets (as we will show in the following section), but might also 
have impacted the mechanisms of reciprocal care (Carbajo 2025). In this regard, the new food 
production system that was imposed on the islands undoubtedly altered the intergenerational 
relationships of care. After La Reducción, most adults were required to work away from their 
homes. Given that CHamoru adults—both men and women—were extensively involved in child 
socialisation throughout the Latte Period (Montón-Subías 2019), this raises the question of what 
childcare and socialisation looked like under the new colonial system. The new work conditions 
may have also affected the elderly who required extra care. The written records, however, cloud the 
answers to this question since the aged are hardly mentioned. This disruption of reciprocity might 
have been partly responsible for the subsequent demographic decline. In fact, colonial governors like 
Juan Antonio Pimentel noted that the loss of Indigenous population resulted from the diseases and 
armed conflicts of the previous century, as well as from the ‘change of rites and customs’ fostered by 
the Jesuits in order to ‘reduce’ the CHamoru people (see Moral de Eusebio 2021:165).

Food system and subsistence strategies
In addition to their attempts to transform CHamoru diet and cooking practices, the Spanish 
colonial agents also intended to modify Latte Period subsistence strategies, which mainly consisted 
of fishing, horticulture and agroforestry. Unlike other island cultures of the Asia-Pacific region, the 
Latte Period people preferred to diversify their subsistence strategies rather than devoting energy to 
intensive agriculture (Hunter-Anderson et al. 1995:80–81; Carson 2012:68). This way of managing 
natural resources was developed over the centuries and was very effective, given the environmental 
conditions of the islands. However, some Latte Period subsistence activities were in contradiction 
with the ‘civilising project’ that the Jesuits intended to implement. According to the latter, the 
mission’s economy should be based on animal husbandry and European-style agriculture, the two 
activities that the Jesuits considered most appropriate for a ‘civilised’ way of life (Peña Filiu 2019, 
2021, 2022a). The Jesuits implemented both with limited degrees of success. The mission experienced 
crop failure throughout the Spanish colonial period owing to a lack of knowledge and experience 
with regional environmental conditions. Typhoons, drought and other climatic catastrophes that 
are common in the Mariånas, for example, wreaked havoc on intensive agriculture and resulted in 
severe crop shortage.

This supply shortage calls into question the advantages or positive impact attributed to the farming 
system and cuisine introduced by the Spanish colonists. According to some scholars, the introduction 
of new crops and animals improved the CHamoru lifestyle and diet (Ciaramitaro 2018). However, 
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at present, there is insufficient evidence to confirm that the consumption of introduced foods 
was widespread among the CHamoru people, especially during the seventeenth and eighteenth 
centuries. In fact, recent contributions have shown that, according to eighteenth-century written 
sources, the diet of CHamoru populations during Spanish colonisation was very similar to that of 
the Latte Period (Peña Filiu 2019, 2022b). Likewise, regarding the impact of agriculture and animal 
husbandry on the CHamoru lifestyle, qualitative and quantitative historical evidence suggests that 
both activities had negative consequences, which is also suggested in demographic decline (Peña Filiu 
2019, 2022b).

The disruption of Latte Period subsistence strategies dramatically impacted the daily life of the 
CHamoru people. The Latte Period CHamoru had to adjust their traditional routines to meet the 
demands of the introduced crops and animals. In fact, the CHamoru population became the main 
workforce of the new colonial system and produced much of the food consumed by the missionaries, 
civil authorities and soldiers under abusive conditions (Peña Filiu 2019, 2022b). One of the most 
evident consequences of this over-exploitation is the aforementioned decline in the Indigenous 
population in the late seventeenth and early eighteenth centuries.

Yet the new working regime not only altered Latte Period economic activities, daily routines 
and lifeways, it also reshaped the spaces in which CHamoru lived. This is evident in the forced 
displacement of CHamoru families to new locations situated mainly in those areas that were most 
suitable for farming (Peña Filiu 2019, 2021). However, even under these conditions, vital aspects 
of CHamoru food systems have persisted to the present day. For instance, Darlene Moore (2015) 
points out that this is evidenced in the fiesta or gupot. Recent contributions have also highlighted 
that ‘contemporary Chamorus [sic] have reclaimed the fiesta as a space of survivance’ (San Nicolas 
2021:20). The fiesta or gupot is, therefore, a means of preserving CHamoru foodways and of centring 
community, care for one’s family and traditional lifeways.

Space and social relations
The Spanish colonisation of the Manislan Mariånas also disrupted Indigenous notions of communal 
space. The most obvious example is La Reducción, which, as we have noted, concentrated Latte 
Period communities to a few concentrated villages mainly on Guåhan. This process affected all levels 
of Indigenous spatial organisation. For instance, before colonisation, Indigenous settlement was 
widespread throughout the archipelago, in all places suitable for human life (Carson 2016:221). 
After La Reducción, most of the islands were forcibly abandoned and CHamoru communities were 
concentrated on Guåhan and Luta. Later in the Spanish colonial period, other islands such as Saipan 
would be reoccupied (Rogers 1995:73).

La Reducción operated as an apparatus (sensu Foucault 2005:76) for the physical and symbolic 
reordering of space. This apparatus profoundly restructured CHamoru society, its lifeways and 
its ways of being in space. A deeper understanding of Indigenous notions of communal space is 
essential to acknowledging the changes that La Reducción brought about. The study of these changes 
involves the analysis of Latte Period settlement patterns, residential spaces, activity areas, mobility 
and landmarks. Such analysis exceeds the scope of this chapter, so here we will only focus on certain 
aspects of Latte Period spatiality.
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Figure 9.2. Latte stones at Hinapsan, Guåhan.
Source: Authors’ photo.

One of the most preeminent spatial elements in Latte Period CHamoru communities is the latte 
structures, which have frequently been addressed in the historiography of the archipelago (see, among 
others, Hornbostel 1924/25; Thompson 1940, 1945; Reinman 1966; Russell 1998; Amesbury and 
Hunter-Anderson 2008; Dixon et al. 2006; Bayman et al. 2012; Carson 2012; Laguana et al. 2012; 
Peterson 2012). These structures rested on stones known as latte stones (Figure 9.2), which raised the 
structures above the ground, sometimes creating two-storey spaces (Amesbury and Hunter-Anderson 
2008:17). Latte structures had different uses as indicated by textual sources (Ledesma 1670:25; San 
Vitores 1671; García 1683:201, 241–242; Coomans, reproduced in Lévesque 2000:17–18) and 
archaeological evidence (Hunter-Anderson 2005; Dixon et al. 2006). Many latte structures served 
as residences where various cultural activities were practised, such as socialisation, feasts, rest, craft 
production, food preparation and storage. The burial of the dead also took place below or in the 
immediate vicinity of these structures (Thompson 1940; Dixon et al. 2006). According to Hunter-
Anderson (1989), latte also served as symbolic spatial markers, legitimising the presence of a kinship 
group and its right to access nearby resources. These authors further suggest that latte structures 
could also serve as territorial markers due to their visibility on the landscape, reflecting the strength 
of the group and its capacity to defend its claims to land (Hunter-Anderson 2005; Amesbury and 
Hunter-Anderson 2008). In consonance with this anthropological interpretation, latte architecture 
could have been part of a language that conveyed important information and regulated inter-group 
competition for land and other resources (Hunter-Anderson 2012:164).

It is possible that some latte structures were also used for communal activities. Some examples 
include their use as mangguma’ uritao (Naputi 2019:33; Moral de Eusebio 2021) and as canoe 
houses (Thompson 1940:461; Cunningham 1992; Russell 1998:225–226; Hunter-Anderson 2005; 
Dixon and Gilda 2011:80; Montón-Subías 2019:10). The guma’ ulitao housed CHamoru male 
youth who lived there together for a period of time. In this structure, both males (known as urritaos) 
and females (maulitao, lao or rajaos) socialised and were initiated into sexual practices. According 
to Spanish sources, at least one guma’ ulitao was present in every Latte Period village, two in the 
most populated villages (Solórzano, reproduced in Repetti 1947:432). However, no guma’ ulitao has 
yet been archaeologically verified, although some scholars have suggested this use for various latte 
structures (Dixon and Gilda 2011:80; Bayman and Peterson 2016:244).
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On the other hand, Amesbury and Hunter-Anderson (2008) have called particular attention to 
canoe shelters. Using Spanish sources, they emphasise the communal character of these structures as 
community spaces to store fishing canoes. Because of the magnitude of these buildings (they could 
host up to 200 people), they were used for mass during the brief stay of Legazpi’s expedition on 
Guåhan (Amesbury and Hunter-Anderson 2008:58).

La Reducción implied the destruction of most of these communal buildings, especially in the case 
of the mangguma’ ulitao (see Moral de Eusebio 2021:149–153). This destruction was part of the 
ontological violence that resulted from the restructuring of living spaces and their associated activities. 
The new spatial order was also established through the construction of buildings alien to traditional 
CHamoru worldviews, such as schools or churches that were, in addition, occasionally built on 
Indigenous spaces with great symbolic significance, further disrupting the previous CHamoru sense 
of space (Montón-Subías 2019:413–414). Some of these buildings configured ‘architectures of 
power’, as in the case of palaces and casas reales, Jesuit schools and churches and forts, all of which 
were introduced by colonial agents. Along with these new architectural constructions, the spatial 
mobility of the CHamoru people also changes, through the construction of harbours, bridges and 
roads (like the Camino Real) to connect the new settlements.

The Indigenous organisation of residential space was also affected by colonisation and, within 
villages, houses lost some of their idiosyncrasies. For instance, burials ceased to be associated with 
latte structures and were now related to the new architectures of power; in particular, the churches. 
La Reducción also brought about a new spatial binary, which created a public sphere separated from 
a private one and gradually associated men with the former and women with the latter.

Nevertheless, some elements of Indigenous spatiality survived after Spanish colonisation. This is the 
case with certain construction techniques, such as the use of woven palm for the walls and roofs of 
houses (Montón-Subías and Hernando Gonzalo 2022:838). Another surviving aspect of Indigenous 
spatial practices involved the communal construction of houses. According to Fray Pobre de Zamora 
(1997:445), at the beginning of the seventeenth century ‘all the relatives and neighbours of the 
village’ collaborated in the construction and maintenance of houses. Various sources show that this 
collective construction of houses continued during subsequent centuries, as neighbours helped in 
the preparation and construction of their neighbours’ houses (Safford 1905:125; Cox 1926). Unlike 
the mangguma’ ulitao, canoe houses also survived La Reducción, as some appear in eighteenth-
century drawings. Likewise, lånchos (ranch-farms) helped perpetuate some types of Indigenous land 
use during the Spanish colonial period (Thompson 1947:294–295; Hattori 2004:16; Bayman et al. 
2020; Dixon et al. 2020; Bevacqua 2021; Montón-Subías and Dixon 2021).

Thus, the La Reducción and Spanish colonialism changed and impacted Indigenous concepts of 
space. This is due to the co-constitution between space and human societies. As several researchers 
claim (Hernando 1999, 2002; Lefebvre 2004), cultural spaces and places are created through the 
recurrent repetition of human activities, which are in turn conditioned by space itself. This dialectical 
relationship between human activities (as ‘flows’, see Santos 2000) and socially constructed spaces 
(Criado Boado 1991; Lefebvre 2013) is based on emotional connections that serve as mechanisms 
of orientation and reference in space. Space is not, therefore, a passive scenario in which people 
act, move or find resources (Hernando 1999; Criado Boado 1991; Montón-Subías 2019; Santos 
2000). Consequently, the impact of La Reducción on CHamoru populations was dramatic precisely 
because it broke the emotional bonds between these populations and the spaces they inhabited, 
resulting in strong ontological disorientation (Montón-Subías 2019:414; see also Xaramillo, 
in Lévesque 1996:312 for a more empathic understanding of what the La Reducción meant to the 
Indigenous people).
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Textile production: Plaiting and dress
Textile manufacture was also affected by Spanish colonisation. Within Aberigua, we have analysed 
this impact on two different realms: plant weaving and dress. Plant weaving long predates the arrival 
of Europeans to the archipelago. Reports prior to the Jesuit mission mention the existence of diverse 
plaited objects, such as mats, bags, boxes, curtains, wall covers and sandals (Montón-Subías and 
Hernando Gonzalo 2022:838). One of those reports also mentions that plaiting was conducted 
and transmitted to the next generation by Latte Period CHamoru women (Martínez 1997:444, 
447–448, 451; Montón-Subías and Hernando Gonzalo 2022:837).

Plant weaving survived La Reducción and continues to the present day. Sources from the late 
seventeenth century state that CHamoru girls continued to learn how to weave mats at the Jesuit 
schools, together with new textile practices such as spinning and sewing (Bustillo 1690:82r; Montón-
Subías and Hernando Gonzalo 2022). According to other contemporary documents, mature 
women sometimes taught the girls to weave in a small house, rather than in schools (Hernández 
1690:293v–94r). The intergenerational transference of these skills, therefore, did not flow from the 
Jesuits, but from women from the girls’ own communities, who acted as reservoirs and transmitters 
of traditional knowledge. However, the plaited artefacts created by such women were not always 
intended for use by members of their own groups. According to Farrell (2011:189–190), in the 
La Reducción, some of these products, like sleeping mats and sails, were later exported to other 
Spanish colonies, such as the Philippines. In that case, the knowledge and skills necessary to carry 
out certain maintenance activities would have been occasionally used for purposes beyond the scope 
of maintenance activities (Montón-Subías and Hernando Gonzalo 2022). In any case, plant weaving 
is a good example of Indigenous resilience; that is, of how some Indigenous practices and knowledge 
persisted through Spanish colonisation into the present day. As we have just pointed out, the role of 
CHamoru women was crucial in the continuity of plaiting, since they were the ones who learned, 
put into practice and transmitted the skills necessary to carry out this maintenance activity.

On the other hand, dress played a completely different role. During the Latte Period, bodily attire 
involved a few textile items, most of them also woven from plants. For instance, written sources 
mention hats, sandals, armours or tifis, a small piece usually made of palm-woven fabric worn 
by CHamoru women over eight or ten years old to cover their pubic area. These tifis were also 
occasionally made from turtle shells or tree bark (Pobre de Zamora 1997:450; San Vitores et al. 
1669:6v). Beyond these few textiles, Latte Period CHamoru wore ornamentation (e.g. shell beads 
and pendants) and practised body alteration, such as dental modifications (Ikehara-Quebral and 
Douglas 1997; Amesbury and Walth 2016).

The Indigenous presentation of the body prompted the first Europeans who set foot on the Mariånas 
to think the CHamorus were naked. For example, Antonio Pigafetta, chronicler of the Magellan-
Elcano expedition, wrote that ‘they go naked’ (Pigafetta 1998:17v). Nakedness, however, is a cultural 
construct, since the CHamoru people did not feel ‘naked’. As has happened in similar colonial 
situations (Jaulin 1973:218), the very notion of nudity was imported by the missionaries, together 
with clothing and the concept of the body as a separate instance of the person (Montón-Subías 
2019:418; Montón-Subías and Moral de Eusebio 2021:273).

When the missionaries arrived in the Mariånas, they repeatedly stressed the ‘nudity’ of the CHamoru 
and made significant efforts to cover their bodies with clothes. For the Jesuits, nudity, much like 
some culinary practices, was an indicator of the CHamoru people’s degree of barbarism (Ledesma 
1670:3, 5). Therefore, dressing CHamoru bodies involved much more than covering them with 
foreign garments. As was the case in other enclaves of the Spanish empire (for instance, Eves 1996; 
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Loren 2001, 2010; Thomas 2002; Colchester 2003; Overmyer-Velazquez 2005; Voss 2008; Beaule 
2015; Ju-Ling 2017), dress became a ‘civilising’ item through which values such as decency, modesty, 
virtue, shame, embarrassment, physical containment and decorum were transmitted (Montón-
Subías 2019:419; Montón-Subías and Moral de Eusebio 2021:271, 276, 280). This new body 
culture clashed with traditional ways of constructing personhood and self-identity and involved 
profound ontological transformations.

To clothe the CHamoru, the Jesuits taught them to cultivate, spin and weave cotton while also 
requesting garments from the Philippines and New Spain. Although the missionaries considered 
textile production to fall within the women’s domain (Aranda 1690:313), both CHamoru boys 
and girls learned to spin cotton in the mission schools (Anonymous 1676:1r). Whereas girls spun 
cotton using spindles, boys used a lathe (García 1683:510), that is, a more mechanised technology, 
which highlights the gender differences the Jesuits promoted (Montón-Subías, forthcoming). Even 
though cotton cultivation failed to prosper in the islands and most clothing was imported from 
other enclaves of the empire, CHamoru women were principally in charge of cloth work and repair. 
Jesuit documents mention that, after attending mass every day, those Indigenous women married 
to Spaniards and Filipinos spent their days ‘sewing, washing clothes and doing other household 
tasks’ (García 1683:561; see also Montón-Subías 2019:422; Montón-Subías and Moral de Eusebio 
2021:281).

The Jesuits used dress as a ‘civilising’ item to transmit their own values to CHamoru populations, 
yet some testimonies and drawings from the nineteenth century prove that the missionaries’ 
intentions did not fully prevail over time. Rose de Freycinet, who travelled aboard the Uranie 
expedition (1817–1820), claimed in her diary that both CHamoru men and women, especially 
those who worked in the fields, were often barefoot and bare-chested. By that time (1819), dress 
was so scarce and of such poor quality in Guåhan that Rose de Freycinet stated that ‘the price 
of a single fine cashmere shawl would be enough to cover the cost of dressing all the women of 
Agagna [Hagåtña] for ten years’ (Freycinet 2003:306; see also Montón-Subías and Moral de Eusebio 
2021:281–282). In this way, the case of clothing proves that colonial policies were contested and 
not entirely successful.

Conclusion
Throughout this chapter, we have explored some of the ways in which Indigenous CHamoru 
lifeways and cultural practices were affected by the Spanish colonisation of Manislan Mariånas. 
More specifically, we have focused on how the ‘civilising’ project implemented by the colonisers 
targeted CHamoru culinary and subsistence practices, spatiality and textile production. This 
focus on daily life allows us to trace values such as recurrence, care for others and the creation and 
sustaining of interpersonal bonds, which provide another take on the historical processes of the 
archipelago. Likewise, in line with research conducted by CHamoru scholars (Souder 1992; Hattori 
2018; Naputi 2019; DeLisle 2021), we are challenging the centrality of adult European or Mestizo 
(Mestisu) men in the historical narratives of the Mariånas, by bringing other social groups to the 
forefront of those narratives. These social groups include CHamoru women and children.

Our research also exposes flaws in the Spanish missionisation of the islands, as indicated by the 
recurring problems the Jesuits encountered as they attempted to implement subsistence strategies 
they considered ‘civilised’, such as large-scale, intensive agriculture. At the same time, we have 
acknowledged CHamoru resilience and agency by recognising the persistence of Indigenous 
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practices that survived Spanish colonisation, including plaiting, communal house construction and 
Indigenous commensality (like the fiesta or gupot). These practices all demonstrate the resilience 
of CHamoru communities, who have perpetuated various aspects of their ancient lifeways.

Finally, we would like to recognise that our research is the continuation of previous work, such as 
those by Rosalind Hunter-Anderson and Darlene Moore, who have provided us with data and food 
for thought, and inspired multiple research questions. This chapter results also from the convergence 
of several investigations within the Aberigua project. It emerges from a joint effort driven by the 
conviction that it is fundamental to conduct collaborative, rather than compartmentalised, 
interpretations of the past to achieve a broader understanding of (pre)historical processes and societies.
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