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Abstract

Politically, global space is now divided to the last inch between formally sovereign 
nation-states. No spot on the map goes un-belonged. Together, the aggregate of 
states constitutes world society, which in this study is treated as a worldwide form 
of culture: world society as culture. By being diffused, this world culture generates 
isomorphic institutions and structures at the local and global levels. It is in effect 
the most powerful cultural model we live by.

This study investigates past and present processes of cultural diffusion at the 
level o f local political contestations on the island of Guam. As a possession of the 
United States, Guam is one o f the last remaining colonies in the world. By being 
üminal in a world society o f sovereign political entities, and by being the colony of 
one o f the prototypes o f the contemporary state, the United States, the case of 
Guam makes visible central features o f world culture.

The local-level politics o f Guam is interpreted with the help of ethnographic 
material about public hearings, court cases, political elections, indigenous rights 
movements, official strategies o f cultural standardization, and more.
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Geography
Location 13N Latitude, 144E Longitude
Total land area Approxim. 209 sq mi (543.2 sq km)
Length 30 mi (48.3km)
W idth 4-12 mi (6.4-19.3km)

Climate
Average day/night time 85F/65-75F (30C/18-24C)
temperature
Humidity Average between 72% and 86%
Annual rainfall 80 to 110 inches (2032 to 2794 mm)

Official definitions
Official languages Chamorro and English
Political status Unincorporated, organized United

States Territory

Population (estimates for 1996)
Total population 156,302
Military total pop. 15,950
Pop. density 698/sq mi
Pop. growth rate 2.31% (1990)
Households 34,448
Persons per household 3.93



Ethnie categorizations (estimates for 1996)
Chamorro 42.6%
Filipino 23.1%
Caucasian 14.4%
Micronesian 6.9%
Other 13%

Voters (estimates for 1996 election) 
Eligible voters, total 78,442
Registered voters 50,365
Voter turnout 89.3%

Labor Force (1994 figures)
Private sector 45,610
Public sector 20,950
GovGuam 13,680
Average hourly earnings:
Private sector US$8.95
GovGuam US$16.06

Tourism (1994 figures)
Visitors/Tourists 1,086,700
From Japan 71.8%

Economy
Gross Island Product 
Per capita annual income 
Food stamps recipients

US$3,003 Million (1994) 
US$10,834 (1993)
15,544 (1994)



Land
Land, total
Private
GovGuam

135,700 acres
48.51%
18.75%

United States government 32.74%

Sources:
(1) The Official Guam, U.S.A., WebSite, Social and Economic 

Indicators for Guam < http://ns.gov.gu/indicators.html>
(2) Current Employment Report 1994

Data origins:
(1) Bureau of Planning, 1996, Government of Guam
(2) Department o f Labor, Government of Guam





1 o a  T O P O L O G I «

Being a dialectical thinker means having the winds o f  history in the sails. 

The sails are the concepts. However, the possession o f mere sails is not 

enough. W hat matters is the art o f setting them skilfully.

Walter Benjamin 1984:592

A cross the plaza

Half-way between a mythical spring and the Philippine Sea lies the former 
plaza mayor o f Guam, once referred to as the Plaza Principal or Plaza del 
Palacio, later named Plaza de Magallanes, and today called Plaza de 
Espana. As any provincial capital in the Spanish overseas empire, Agafia 
had at its center such a plaza mayor around which one could expect to find 
a governor’s palace, a church (in this case made o f coral block), a prison, 
and maybe military barracks and government storehouses as well. The 
streets o f the provincial capital would be arranged in a grid pattem and, 
given sufficient size, the town would be subdivided into barrios. All this 
was true o f Agana, the past and present spiritual and political center of the 
island of Guam in the western Pacific.

W hen the first Christian mission arrived with the purpose of permanent 
settlement at the island on 15 June 1668, the village of Hagátña -  which is 
its indigenous name, transcribed by the Castilians as Agania or Agadna, 
and later as Agaña (which is how it is pronounced in English still, 
although the Americans dropped the diacritic over the n) -  this village 
consisted o f over two hundred buildings and had, it is estimated, some 
fifteen hundred inhabitants. It was the most populous and probably most



influential settlement in the archipelago of which Guam is the largest and 
southernmost island. This archipelago, which later would be named after 
Mariana, the Hapsburgian queen regent of the Spains, was in those days 
populated by an indigenous population of some 40,000 to 50,000 (Hezel 
1982:133) who either called themselves or were named by the Spanish 
“Chamorros." By the end of the Chamorro-Spanish War, which ensued 
soon after the arrival of the missionaries, and which lasted almost three 
decades, the size o f Agaña’s population was less than half of what it had 
been before.2 From being a center in the Micronesian archipelago of the 
Chamorros, the Mariana Islands had been removed to the outskirts of a 
global empire. T he Chamorro village of Hagátña became the provincial 
town o f Agaña, officially called Y Ciudad de San Ignacio de Agaña, 
Oceania’s first European style city.

Today, as the Japanese tourists leave their air-conditioned tour buses and 
cut across the Plaza de Espana, they walk through a space that is 
composed o f time. They climb the stairs of the kiosko, a reviewing stand 
that the Americans had moved from in front of the Government House to 
the middle of the Plaza and that, prior to the Second World War, also had 
served as a bandstand for the U.S. Navy Band’s weekly performances. 
Tourists from Japan take pictures of one another in front of the triple arch 
of the garden gate that is part of the old manposteria and ifil wood 
structure surrounding the Plaza, and that once led to the almacén or 
arsenal. They peek into the Chocolate House that once was a popular 
place for meriendas (“picnics”). Standing in the middle o f the plaza, the 
visitors are surrounded by carefully reconstructed reminders of a past that 
is half-forgotten, half-sunken, more or less submerged in the dust of 
centuries. W hat once was up is now down. This reversal can have a 
dreamlike quality to it, just like the dream that Walter Benjamin relates in 
one o f his essays: “Excavations were in progress. I too scraped about in the 
sand. Then the tip of a church steeple came to light.”3 That which once 
had pointed or reached into the heaven (like a finger or like the hand of 
someone drowning) was now beneath one’s feet, buried in the sand, like a



subterranean, subconscious stream: lost hopes, lost despairs, lost dreams. 
The Plaza de Espana, as much as any site o f history, is in this sense made 
up o f depositions, layers, veins -  or, rather, of those materials that have 
risen to the surface, that have been unearthed.

By surfacing, vertical layers become horizontal juxtapositions, things 
standing next to one another above ground. Like those “historic sites” in 
the Plaza that serve as sites for tourist pilgrimages -  or like the structures 
that surround and encircle the Plaza. W hen a reporter for the American 
National Public Radio covered the controversy about Guam’s restrictive 
abortion legislation (see Chapter 6), she noticed the ease with which the 
symbolic space between church and state is traversed in the U.S. territory 
of Guam: to move from the ecclesiastical to the political domain did not 
take more than crossing the Plaza that separates the Dulce Nobre de 
Maria Basilica from Guam’s Legislature.4 The Basilica, in which the 
physical apparition and permanent epiphany of the Blessed Virgin to the 
Chamorro people o f Guam, the statue of Santa Marian Kamalen, is kept, is 
the spiritual center of the island. From what is known, this center seems to 
be situated not very far from the plot which Maga’lahi Kepuha (usually 
transliterated as Chief Quipuha) of Hagåffia had allotted to the 
missionaries for a church and residence in the year 1668. Later on, and for 
centuries to come, the Agaña Cathedral, destroyed by natural and man- 
made catastrophies and rebuilt a number of times, would be to the east of 
the Plaza -  as would the Academy of Our Lady and the Cathedral Grade 
School. To the north and west o f the Plaza we find the sites of downtown 
politics -  the Guam Legislature and various governmental departments -  
which in a local contraction are referred to as GovGuam. The Superior 
Court o f Guam is to  the south of the Plaza.5

As we traverse the narrow space of the fla za  mayor o f Guam, we thus 
find next to one another the very tangible and living presence of a Roman 
Catholic, Spanish colonial past, and of American republican institutions 
such as the Legislature and the Superior Court. A short passage links 
together church and state, the Basilica and the Legislature, bringing next



to one another localizations o f Spanish and American colonialisms, which 
in effect were two historical agents of world culture. The very presence of 
Japanese tourists adds the market sphere to this constellation of church 
and state. However, the market is not allowed to be present in its more 
solidified, built form in this sacred space o f downtown politics and 
downtown religion. As such it is well removed from the Plaza de Espana. 
The tourist sector of the market is more or less contained in Tumon Bay, 
Guam’s downscale version o f Waikiki, some three miles north of Agana. 
This is where the over one million tourists who annually visit the island, 
most of whom arrive from Japan, stay to find sun, surf and sand. Here, 
they will also be able to shop in one o f the numerous duty-free shopping 
centers, be entertained in the Las Vegas style dinner theater Sand Castle, 
and fire away with rented guns in all shapes and sizes in one of the 
shooting galleries (with names like Western Frontier Village and 007 Gun 
Club).

For golf the tourists will have to leave the Tumon Bay area and go to 
one o f the many golf courses on the island, some o f which are country 
clubs or golf resorts that are inaccessible to non-members (that is, to the 
overwhelming majority o f islanders). One of these resorts is something of 
a landmark and white elephant, sitting in the southern Manengon Hills. 
To begin with, the Leo Palace Resort was planned to consist of 3000 units 
(condos and duplexes), plus a central hotel building, plus several golf 
courses, plus an artificial lake across which the guests would arrive by 
boat. Because o f a slump in the Japanese economy and altered Japanese 
tax laws regulating investments abroad, only about fifteen percent of the 
planned project has been completed so far. The architectural language of 
the resort refers back to Guam’s Spanish past (and, by extension, to 
Mediterranean influences, for instance in the form of Corinthian columns 
and Florentine roofs). All in all the cost for the entire project was 
estimated to be in the excess o f one billion dollars. A road leading up to 
the resort cost twenty million dollars alone. As the resort was meant to be 
a Japanese community in the middle of the American territory of Guam,



the road was, at least for a while, treated like a private one (there used to 
be a booth and a guard). According to U.S. law, the road is public, but not 
many people seemed to be aware o f this at the time, and so the Leo 
Palace Resort appeared as yet another one of several restricted areas on 
the island.

Scraping in the mud of the Manengon Hills, not far from the resort, one 
might unearth the remains of a Japanese concentration camp. In July, 
1944, as the American attacks on Guam grew more intense, Chamorros 
from all villages had to walk either to the Manengon Hills or to other sites 
for concentration camps in the Southeast of the island. In a reversal of the 
present situation, the Chamorros were not kept out of the hills but inside 
them. Then again, the surfacing of concentration camps, or bits and pieces 
o f them, is highly unlikely since there were no permanent structures; 
everything was built o f wood, coconut leaves, and the like. There are other 
structures from the same period, however, of materials that decompose 
less easily, which the casual visitor may actually stumble upon. For 
instance, Japanese tourists may take the path down from the Nikko Hotel 
to the ocean, which is brightly turquoise between coral reef and beach, for 
an hour o f snorkeling and sunbathing at Gun Beach, named for a 20 
centimeter Japanese coastal defense gun located in a concrete fortification 
at the northern end of Tumon Bay.6

In late 1988, as excavations for the construction of the Nikko were under 
way, the site o f an ancient Chamorro village was uncovered/ 
Archaeological surveys began in compliance with local law, and skeletal 
remains, pottery shards, fishhooks, and other artifacts were unearthed. 
T he material and remains that had surfaced from a pre-colonial past were 
to be stored at the Micronesian Area Research Center, at the University of 
Guam, and the human remains were to be re-interred at the site upon 
completion o f the construction. Some Chamorros who were determined 
to preserve the site of the ancient village intact and to stop the continued 
desecration of ancestral burial grounds managed to secure a court 
restraining order which halted both the archaeological survey and the



construction o f the hotel. Eventually, a compromise was reached and a 
“memorial” was built on the site o f the burial ground (Diaz 1992:65f).

Back at the Plaza de Espana, the same Japanese tourists who may walk 
across the Nikko site o f ancestral surfacings are usually led to some caves 
just behind the Superior Court, dug by Chamorros along the base of 
Agana's cliff face for use as air raid shelters (called bokugo in Japanese), 
after Guam had become part o f Japan’s Greater East Asian Co-Prosperity 
Sphere in 1941. The caves came into use when American forces began 
their pre-invasion bombardment of the central part of Guam’s west coast 
(where Agana is situated) in 1944. As giggling young women on vacation 
from Japan glance into the dark o f the caves, they look back into a past of 
a Pacific pax nipponica, a time when the island o f Guam carried the name 
o f Omiya Jima (“Great Shrine Island”) and Agana was called Akashi Mura 
(“Red City” or “Bright City”). There is little reason for Japanese tourists on 
vacation in what is advertised as a tropical island paradise to remember 
that past (although this is how Japanese tourism began in Guam: with 
Japanese families searching for the remains of some relative who had fallen 
on the island in the Second W orld War). And so, more than anything, the 
contemporary scene with the joyous vacationers and the caves seems like 
a shadow play o f some sort.

Between the caves and the Superior Court of Guam lies the Latte Stone 
Park, another site for the shadow play of a buried past and present 
surfacings. The double row of latte stones which give name to the park 
stem from a past that sunk into a stream of myths, legends, and metaphors 
whose meanings have been inverted, forgotten, and re-invented. Latte 
pillars were always arranged in two parallel rows of, most commonly, 
eight or ten stones. Their length, height, and the number of pairs varied 
among sets. Consisting o f a trapezoidal, volcanic or coral pillar {haligi in 
Chamorro), and a separate hemispherical capstone (made of what is called 
a coral head, referred to as tasa, “cup,” in Chamorro), these pillars were 
found extensively throughout the larger, southern islands in the 
Micronesian archipelago of the Mariana Islands (of which Guam is the



largest and southernmost island). The oldest latte stones seem to date back 
to the mid-eighth century (Cunningham 1992:47). There is little doubt 
that they functioned as supports for the most prominent buildings in each 
village (possibly for uritao, bachelors’ houses or quarters, as well as for 
canoe sheds, and perhaps also for the dwellings of high-ranking families). 
T o begin with, latte were erected in villages along the shores. Including 
capstones, they were three to four feet high. As centuries went by and 
coastal settlements spread inland, the size of the stones increased. The 
largest slabs, found in quarries on the island of Rota just to the north of 
Guam, and never erected, would have measured twenty-five feet with 
capstone (Rogers 1995:33). By the time the Spanish missionaries came to 
Guam to settle and proselytize, new latte buildings seem not to have been 
erected anymore.

T he latte stones in the park through which Guamanian school classes, as 
well as Japanese tourists, are guided so as to understand that Guam does 
have an history (the objects supposedly working like windows into a 
mythic past), were moved from military land to its present site in Agana. 
There they stand next to a road, right across from the Superior Court, as 
signs of something lost and found. As Chamorro school children, 
sometimes in school uniforms, touch the solid limestone or basalt slabs 
that were hewn out maybe a millennium ago, temporal and spatial 
juxtapositions seem to collapse.

It is this play of juxtapositions, of simultaneities, that constitutes the 
space that is Guam. It is not as if the island were a landscape filled with 
meanings, a landscape divided into places each with its own history and 
symbolism. Rather, the island is made up of perspectives, horizons, 
memories, fantasies, amnesias, desires, and enforcements: places as the 
product o f everything that is now submerged and that may surface if one 
scrapes in the sand. There is certainly no empty space, but the space that 
is made up of that which is lost and found is not all in one piece. Space is a 
matter of forgetting as well as of remembering, of not seeing as well as 
seeing, of absence as well as presence.



If the school children or the tourists had access to the U.S. Naval Station 
at Apra Harbor (which they, just as most island residents, have not), they 
might walk across the remains o f Sumay village, a space and place that is 
saturated with absences and presences. The remains there include a cross 
from the Nuestra Señora de Guadalupe Church, the old ramp for the Pan 
American Airways trans-Pacific China Clippers, the cemetery, the ruins 
after the trans-Pacific cable station (now hidden in the jungle), some house 
ruins, and more Japanese caves in the cliffs. Nothing is left of the Pan 
American Skyways Inn that, beginning in the 1930s, housed trans-Pacific 
travelers. Nothing is left of Chamorro village life either. The village of 
Sumay, once a barrio of the village o f Agat which had sprung up on the 
Torres family’s farm at Sume, and which subsequently had grown into 
Guam’s door to the world, and into an embryonic private enterprise zone 
on the island, is all gone. W hat remains are ruins, old photographs, and 
stories -  as well as detached family houses, with well-tended lawns and 
parks between them, which together make up the present-day U.S. Navy’s 
Sumay Housing. It is a military housing area that has adopted the name of 
the village that once lay nearby.

Just across the water o f the inner harbor from Sumay Housing is Polaris 
Point, named for the Polaris ballistic missiles with which the Pacific Fleet 
Strategic Submarine Force’s nuclear-fuelled submarines were equipped 
until a new generation o f missiles replaced them. Given Washington’s 
neither-confirm-nor-deny policy, there is no telling whether or not nuclear 
weapons or components are still kept in Guam.9 However, it seems safe to 
suggest that the Polaris missiles have been replaced by more efficient and 
powerful ones, and that the only specimen of the old missile that appears 
to be left on the island is the one that stands as a memorial of sorts at the 
intersection of Marine Drive and the road out to Polaris Point. In due time, 
layers o f dirt and history are bound to bury this monumental missile as 
well, so that one day its tip, like the church steeple in Walter Benjamin’s 
dream, may come to light as someone scrapes in the sand.



Connections

Moving across the Plaza de Espana, and taking a detour through the 
tourist area o f Tumon Bay, the southern Manengon Hills with the failed 
resort project and buried concentration camp sites, and the Naval 
Reservation at Sumay, presented us with a landscape filled with remains 
and juxtapositions in space and time (as well as with exclusions: almost 
one third o f Guam’s land area is either taken up by military installations or 
reserved for military purposes). This landscape is, on the one hand, 
contained in the island o f Guam. As a matter o f fact, it is this landscape 
that readily may be identified as the locality called “Guam.” On the other 
hand, this same landscape keeps pointing beyond the locality of the island 
itself, just as it keeps pointing beyond the present. Hotel rows, resorts, 
caves, and concentration camps point to the north, to Japan, as well as to a 
past and to possible futures. Government agencies, republican institutions, 
restricted military areas, and nuclear weapons point both eastward to the 
United States and beyond present regional and global constellations. 
Churches, educational facilities, and architectural references point to what 
might be called the Far West, to Spain and Rome. They also point toward 
one empire lost (that o f the Spanish Crown) and one empire that 
perseveres (that of the Roman Catholic Church). Stone pillars point 
backward to a time when the Mariana archipelago was connected with 
the rest o f the Pacific through voyaging corridors which formed a chain of 
intervisible islands, maybe in the form of what has been called 
“overlapping interaction spheres.” Guam is filled with remnants of past 
passages to and through the island. The landscape that is Guam is made 
up o f traces o f such passages.

From the time of initial settlement, some 4000 to 4500 years ago, to the 
tourist and migration passages of today, Guam has thus served as a point 
of arrival and departure. As such, it has been part o f what Terrell, Hunt, 
and Gosden (1997:165) call a “seamass,” a Pacific Ocean which, for all



practical purposes, always has been the sum of voyaging passages. For 
hundreds o f years, and probably for much longer than that, the island of 
Guam has thus been part of an imagination that itself was on the move. 
Thus, the island must have been part of early Micronesian mental maps. A 
place to which flotillas o f up to  eighteen canoes could sail each year the 
four hundred miles from atolls such as Lamotrek and Woleai, and islands 
such as Satawal (all situated in the present-day State of Yap in the 
Federated States of Micronesia which encompass most of the Caroline 
Islands). T he canoes would voyage to Guam to trade for iron which the 
Chamorros, in turn, had obtained from the Spaniards throughout the 
sixteenth and much of the seventeenth centuries.11 This trade was 
interrupted by the Spanish-Chamorro W ar between 1668 and 1698 
(which, rather than having been an uninterrupted military engagement, 
was a series o f eruptive battles and protracted guerilla attacks: a clear 
indication of what resentment and resistance there was against both the 
Christian intmders and the local converts). The trade was resumed only a 
century after the war had ended.

Guam was also part o f a Christian imagination in which the desire to 
evangelize “the poor” (and all so-called indios were by definition “poor”) 
mixed with bodily disciplines (wearing cilices, performing self-flagellations, 
fasting to the point o f ecstasy), and with the longing for fam a martyrii, or 
true fame of martyrdom. For more than a century, ever since the 
Franciscan Friar Antonio de los Angeles jumped ship in 1596 to 
proselytize the naked Chamorros of the Yslas de los Ladrones (as the 
Mariana Islands were referred to back then), and until the squadrons of 
Jesuits and Spanish colonial troops had hunted down the last recalcitrant 
Chamorros in 1698, the island of Guam was known throughout the 
empire as a site for conversion and martyrdom, firmly embedded in the 
metanarrative o f eschatology (Guam as a passage from this world to 
etemal fame). It then became almost forgotten by the outside world, every 
expedition under European command “discovering” the island anew, in



spite of its serving as a stopover for the galleons travelling between Mexico 
and the Philippines all along.12

Nowadays, Guam is still a dot on world religious maps. Not only do 
Seventh Day Adventists, Mormons, and other American Christian 
churches send their missionaries and students to the island to serve the 
Lord, there are also two churches in Guam that belong to the Filipino 
Iglesia Ni Cristo, which since more than a quarter of a century has 
established itself outside the Philippines. There is a Baha’i center in 
Dededo, a Chinese Taoist temple in Tumon, and a Buddhist chapel in 
Yigo. The last-named chapel lies on the premises of the South Pacific 
Memorial Park in which one will find the bunkers o f Lieutenant General 
Obata Hideyoshi and his troops who manned the last Japanese command 
post in Guam. The post fell in 1944, and now a peace memorial and a 
chapel mark the site. A priest, sent to Guam by the Japanese Buddhist 
Association, regularly holds prayers in the chapel, either by himself or 
together with Japanese tourists who visit the memorial. His sutras are 
directed at the souls o f Japanese and American fallen soldiers alike, but 
above all at the souls o f the innocent Chamorro victims of the war. In the 
sutras he urges the souls of the dead to go on sleeping, to rest in peace 
(because if they wake up they have to continue the cycle of reincarnation). 
His chants are lullabies for the souls of the Fallen.

As an insular base, Guam continued to be important also after the 
galleon trade had ended in 1811. In the wake of the publication of Captain 
Alfred T. Mahan’s study of the role of naval power in the European 
colonial struggles between 1660 and 1783 (a highly influential book in 
which naval power was brought into connection with geographical 
positions, national characters, and colonial economics), the possession of 
island and coastal bases became imperative in the imagination of aspiring 
empires.13 Subsequently, Guam became inscribed in, and the site for, a 
sequence of metanarratives, all of which put it in connection with 
American imaginations. There was the narrative o f Manifest Destiny, of 
America’s civilizing mission and of making America a world power, and of



a confederacy stretching from coast to coast, and then beyond.14 When, 
following the Spanish-American W ar of 1898 -  which Benedict Anderson 
(1988:10) refers to as an act o f “the McKinley Administration, egged on by 
William Randolph Hearst” -  the United States bought the Philippines and 
Guam for twenty million dollars from the Spanish Crown (which, as the 
defeated side, did not have any choice in the matter), Guam became part 
of this American narrative o f providence, destiny, and civilization. It 
became an arena for what was projected as the struggle of Enlightenment, 
Progress, Protestantism, and Democracy against the evil forces of the Dark 
Ages, Backwardness, Roman Catholicism, and Feudal Tyranny.

Later, Guam served for a while as one of many stages on which the 
drama o f Uncle Sam’s struggle against the Japanese “subhumans” (“the 
Japs,” “the Nips”) was performed. After that, Guam was framed in the 
dominating postwar, Cold War, metanarrative o f Containment, that is, of 
containing communism, of preventing it from spreading like a lethal 
disease. As one o f my eloquent Chamorro interlocutors on the island, 
Joseph Boija, put it: “W e know that Guam is a tiny, insignificant spot on 
the map. On the other hand, there was probably a map somewhere in 
Russia on which Guam was marked with a big star for all its nuclear 
weapons, B-52s, and worldwide communication links.”16

The, indeed very moderate, degree o f fame the island has acquired in the 
United States over the years stems from this period: Guam as a 
permanently anchored aircraft carrier, serving the nation as a runway for 
B-52 missions into Indochina and, in the last days prior to the American 
defeat, as a so-called processing point in Operation New Life, the airlifting 
o f more than 130,000 refugees out of Vietnam (many o f whom were either 
bar girls vouched for by Americans or Chinese-Vietnamese 
businesspeople).17 Today, Guam is conspicuously entangled in the present- 
day search for new metanarratives, in which the tensions between 
sovereignty and mutuality, and between national and supranational 
solutions, are at work.



Island paradise
For centuries, Guam has also been integrated with the northern and 
mostly male imagination o f the South Seas: a tropical island paradise with 
a bountiful nature and excessively eroticized brown women. The 
libidinization o f the South Seas became part o f a globalizing popular 
culture at about the same time that they became part of an ethnographic 
imagination (Mead and Samoa were no coincidence).18 Hollywood’s South 
Sea imagery in early movies like Tabu, The Idol Dancer, and Hurricane, 
showed white boy-men who were “captured” by brown island mother- 
women: male desires in the form of a passive masculinity becoming 
realized in the embrace of a lost paradise. As a white man, one needed 
only to lie still, and island women and island nature would satisfy all 
bodily appetites. Tropical islands were fantasized as places o f regression; 
the erotic and the exotic melted into one.19

In the face o f recurring storms and typhoons that destroyed crops and 
trees, and o f chaste Catholic girls, this image o f an overflowing, all
providing nature could, in the case of Guam, never be anything but a 
utopia. On the other side, women who were classified as prostitutes have 
lived and worked in Guam for centuries (called “Monday Ladies” in the 
early twentieth century because of the Navy medical check-ups they were 
given every Monday, and today often in the guise of middle-aged Korean 
women working in massage parlors), catering to soldiers, whalers, and 
other enlisted men since the seventeenth century.20

For such enlisted men, and throughout its colonial history, Guam has 
been a place of stationing. Soldiers, administrators, priests: for some of 
them Guam was the next place they would be assigned to. In the context 
o f colonial rule, and in both the Spanish and the American overseas 
empires, Guam was one node in a global web of bureaucratic and military 
passages,21 and as such it was often enough construed and constructed in 
terms of remoteness. In letters, descriptions, reports, and travel accounts, 
Guam would frequently be referred to as a “remote island.” It was as



though Guam was (and is) imagined as a place lost at sea, a place 
somehow adrift. Vicente M. Diaz (1992:70) makes the following remark 
about the image o f “remote islands” such as Guam: “They are wayward, 
not in line, and here, the island(er)s almost seem to await the arrival of a 
vessel, a device by which they might be pulled back into place.”

Remoteness
Obviously, remoteness is a relative concept and who or what is defined as 
being remote from whom or what is a matter of perspective.22 This 
perspective is itself a compound of culturally and politically crafted 
imaginations. At the moment, thousands of Micronesians go to Guam 
because it, in comparison with Carolinian atolls, may appear urban and 
bustling — Guam as the Big Papaya of Micronesia -  and because it, from a 
Micronesian atoll-point-of-view, is not remote.23 For Japanese tourists, 
Guam is a convenient destination because it takes just three and a half 
hours by plane to get there. T he image of Guam, as it is produced in 
Japanese tourist brochures, is one of папу (South Sea), of sun, surf and 
sand — of a tropical island paradise that is close to home. One advertising 
campaign on Japanese television showed exhausted passengers on an 
airplane, and a voice asked the viewer whether he or she enjoyed flying or 
rather would spend time in a tropical island paradise. In the latter case one 
should choose to go to Guam. Thus, the remoteness or proximity of 
Guam may, on the one hand, appear to be a matter of distance in terms of 
miles or “hours on the plane.”

On the other hand, and more to the point, remoteness must be 
understood with regard to what Ulf Hannerz, in a somewhat different 
context, has called a “charismatic geography” (Hannerz 1989:210). Such 
charismatic geographies may involve entire countries and empires: the 
Soviet Union for socialism, Nazi Germany for racism, “the Scandinavian 
countries for welfare, France for civilization, India for otherworldliness, 
Israel for pioneering spirit, Tanzania for self-reliance” (Hannerz 1989:211) 
— or, in more contemporary terms, for instance, the United States as “a



huge, fascinating garage sale for the rest of the world,” providing “golf 
vacations and real estate for the Japanese; business management ideologies 
and techniques for Europe and India; soap opera ideas for Brazil and the 
Middle East; prime ministers for Yugoslavia; supply-side economics for 
Poland, Russia, and whoever else will try; Christian fundamentalism for 
Korea; and postmodern architecture for Hong Kong” (Appadurai 
1993:425f).

At another level, charismatic geographies may revolve around certain 
centers within realms or spatial orders of some sort. That is, hoped-for or 
actual pilgrimages from “everywhere” to some center work together in 
creating a center-periphery order (with centers like Rome, Mecca, or, 
looking at passages through colonial spaces, Madrid, Paris, London, and 
Washington, D.C.).

In the days of the Spanish overseas empire, the lateral movements 
through colonial space knew a series of centers and peripheries. Evidently, 
the court in Old Spain was a gravitational center in the charismatic 
geography o f the Empire, a vertical apex in a lateral web of colonial 
passages. T he movements toward this center were at one and the same 
time inward and upward. But for most bureaucrats, clergy, and troops, this 
center was inaccessible. This was not only true for the millions of indios 
but also for the many creole functionaries (criollos, Spaniards bom in the 
colonies). As Benedict Anderson (1991:57) explains, “it was nearly 
unheard of for a creole to rise to a position of official importance in Spain.” 
“For example, o f the 170 viceroys in Spanish America prior to 1813, only 4 
were creoles” (ibid:56). This although peninsulares or gachupines (Spaniards 
bom  in Spain) were only five percent of the 3.2 million whites in the 
Western Empire (who in effect mled 13.7 million indigenes).

Thus, the colonial passages of criollos were both laterally limited and 
vertically barred. Functionaries in the overseas empire were likely to serve 
only within their own colonial unit (such as Mexico, Chile, the Philippines, 
and so on), or, at best, to move between them, never actually entering the 
inner zone of Old Spain. Consequently, the charismatic geography of a



creole functionary in the Spanish Empire, while not ignorant of the 
importance of Seville and Madrid, would for practical purposes be 
organized around centers like Mexico City, Lima, Santo Domingo, and 
Manila.24

It was in the context of such imagined geographies, reinforced by actual 
passages toward and between imperial centers, that Guam came to be 
defined as a periphery, as a “remote island.” In the course o f time, this 
sense of remoteness would be taught to the islanders as well. The late 
Monsignor Oscar Lujan Calvo, the third Chamorro to become a priest (he 
was ordained in Agana on 5 April 1941), and in Guam affectionately 
known as Pale Scot,25 could write: “Such a love for the Chamorro people 
was that o f the pioneers, who, from 1668 on, planted the Christian faith, 
culture, and civilization in these out of the way, remote islands” that they 
gave their life as martyrs (Calvo 1970:xii; quoted in Diaz 1992:70). 
Belonging to another empire, that of the Roman Catholic Church, with 
centers and peripheries all of its own, while at the same time implicating 
himself as an islander, Pale Scot thus gave expression to the imperial 
perspective according to which an “out of the way” Guam was pulled, if 
not toward the center, then at least into a peripheral orbit by the love of 
gilagus (white people; foreigners; literally, “from the north” or “from the 
west”).26 Apparently, the lesson o f remoteness had been learned by the 

islanders.

Insularity
Remoteness, in the sense just discussed, connotes a center-periphery 
connection that has been built over time by way o f imaginations and 
passages. This type o f connection may take the shape o f islanders 
imagining a remote mainland, or “mainlanders” passing through islands 
imagined at the fringe of some imperial space. However, one underlying 
theme in all this, which I have alluded to already, is that of “remote 
islands” as places that seem lost at sea, that seem somehow adrift. In this 
sense, the concept o f remoteness, rather than indicating a center-periphery



connection, suggests disconnectedness and isolation. Rather than to 
connote a difference that relates, it suggests a severance that isolates.

In certain theoretical circumstances, in which biological metaphors for 
evolution were fused with social scientific methods and models, the trope 
of remoteness became cultivated in this latter sense of disconnection. 
Among anthropologists, such strategies o f producing locality in the 

image o f insularity were widespread in the age that Joan Vincent 
(1990:225fi) calls anthropology’s “classical simplicity.” In this age, islands 
(and not least the islands of the Pacific) could be depicted as great 
laboratories because, it was said, here one could find cultures “unaffected 
by external contacts” (Goodenough 1957:154). Or, as Andrew Vayda 
(1968:ix) put it: “Insularity facilitates anthropological observation and 
analysis because, to a considerable extent, it obviates one of the most 
serious problems confronting anthropologists on continental land masses: 
the problem o f demarcating human communities or social systems for 
study. In Oceania, in other words, the sea itself often sets meaningful 
boundaries.”28

From this perspective, the production of locality was (and is) not a 
matter o f social and cultural work, but one o f natural givenness. Shorelines 
were made to coincide with cultural boundaries. T he ocean itself seemed 
to create cultural insularity. The outcome was the kind of culture concept 
which Alexander Lesser (1961) referred to as the “myth of the primitive 
isolate.” T he dynamic involved was one o f cultural evolution: insularity 
facilitated what W ard Goodenough, by allusion to biological models of 
evolution, called “the phylogenetic branching of cultures,” that is, the 
development o f insular cultures through “adaptive radiation” 
(Goodenough quoted in Terrell, Hunt, and Gosden 1997:157). This model 
of “cultural radiation,” which states that the evolution of particular cultural 
traits and cultural wholes depends on isolation, was challenged already by 
Fredrik Barth in his Ethnic Group and Boundaries (1969), in which he set 
forth the thesis that cultural diversity is a result o f interaction rather than 
o f isolation. In a wider sense, the entire anthropological literature on



diffusion, acculturation, culture contact, and culture flows could be 
mustered to support this Barthian point.

If we consider this type of literature, which from its inception was part of 
the anthropological project, it is easy to see that even in the age of 
classical simplicity, island anthropology wore a Janus face: one looking for 
insularity and the other beholding the non-insular aspects of island life. 
Early in the twentieth century that saw the formation of modem 
anthropology, William H. R. Rivers, who had learned about considerable 
population movements caused by “blackbirding” (labor recruitment) 
during his research in the western Pacific, began to distinguish between 
“mixed” and “unmixed” cultures. Indeed, in a letter to his student Alfred 
Reginald Brown (Radcliffe-Brown), who at the time was writing up his 
field data from the Andaman Islands, Rivers complained about Brown’s 
treating as a simple society one that obviously had emerged from a history 
of cultural contacts and racial mixing (in Vincent 1990:122). On the other 
hand, the same Rivers, in a Carnegie Institution publication, made the 
recommendation that anthropological research be conducted on islands 
rather than in continental areas because on islands conditions would be 
fairly simple and favorable (ibid:120). In a similar vein, the Trobriand 
Islands could be described both as an insular culture and as islands that 
were part of an inter-island exchange network, the famous kula ring, 
reported on by Charles G. Seligman and Bronislaw Malinowski. This 
system o f exchange developed into a substantial ingredient in the 
anthropological canon and imagination soon after Bronislaw Malinowski 
first described it in an article in M an (Malinowski 1920).29

Thus, co-existing with an islands-as-laboratories approach, the non
insularity of Pacific islands has always been one aspect of Oceanist 
ethnography, an aspect subsequently defined by Theodore Schwartz 
(1963) in terms o f “systems o f areal integration.” It is not difficult to find 
examples o f such systems in postwar Oceanist ethnography. There were 
William Lessa’s (1950a and 1950b) texts about the Yap “empire,” that is, 
the areal integration of the easternmost Yap district of Gagil with Ulithi



and other atolls as far east as Polowat. There was also William Alkire’s 
(1965) ethnographic account o f an inter-island socioeconomic system, 
called “hook” {hü), into which the two western Carolinian atolls of 
Lamotrek and Elato, and the western Carolinian coral island o f Satawal 
had been integrated. O f course, characterizing inter-island traffic in terms 
o f “systems o f areal integration” and “single socioeconomic systems” was 
one way o f domesticating the element of disturbance which the translocal 
aspects o f island life introduced in conventional ethnographies of 
presumably well-bounded localities. Yet, the very notion of navigation, 
trade, migration, and movement injected ethnographies with a measure of 
complication -  which, as it may be, was as much as one could hope for in 
the age of classical simplicity.

Guam and its people
Guam, of course, never really fit the bill of insular ethnography. Its long 
history o f colonization, its strategic role in the trans-Pacific traffic, and its 
creole language and culture seemed ill fit to obviate “one of the most 
serious problems confronting anthropologists on continental land masses: 
the problem of demarcating human communities or social systems for 
study.” Roman Catholic natives under Navy rule who, at times, themselves 
could function as agents of change in other parts of Micronesia, and 
whose names, for the most part, were as Spanish as those o f their 
Mexican, Nicaraguan, Peruvian, and other Hispanic counterparts, seemed 
unlikely as research objects for ethnographers searching for pristine, 
isolated cultures. Consequently, the ethnographic research that has been 
concerned with Guam is easily enumerated. Apart from descriptions of 
journeys and expedition reports,32 and folkloristic cum naturalistic reports 
by various administrators on the island,33 there were the fieldnotes with 
some ethnographic information collected by Gertrude (Trudis Aleman) 
and Hans George Hornbostel. Little has been published by and about 
these early ethnographers o f Guam, but their reports, which are still kept



at the Bishop Museum in Honolulu, were compiled by Laura Maud 
Thompson for her Archaeology o f the M arianas Islands (Thompson 1932).34 
The same Laura Thompson conducted the first systematic ethnographic 
fieldwork in Guam. In 1938, Thompson, who was living with her parents 
in Honolulu at the time, received an invitation from the United States 
Naval Governor o f Guam, Captain James T. Alexander, to serve as his 
consultant on native affairs. The curator of the Bishop Museum, Edwin H. 
Bryan Jr., had brokered the offer and the project was later financed by the 
United States Naval Government of Guam, the Social Science Research 
Council, the University o f Hawaii, and the American Council, Institute of 
Pacific Relations. Thompson's job was to investigate traditional Chamorro 
social organization and psychological character, in order to arrive at 
improvements o f the local school system and Naval government of the 
civilian population. The project would also include investigations into the 
island economy, land use, ceremonial life, cultural values, and the 
modernization process on the island. The study was guided by Felix M. 
Keesing at the University of Hawaii.

Upon her arrival, Laura Thompson stayed in the officers’ isolation ward 
of the Naval Hospital (for lack of better accommodation), ate in the 
Officer o f the Day’s mess, and took Chamorro lessons from a young 
Chamorro man who had been assigned to assist her. She then proceeded 
to make the southern village o f Merizo (Malesso in Chamorro) her “field 
headquarters,” whereupon she moved into a large beachfront that had 
been used as a weekend retreat by Naval officers and their families from 
Agana. Meals were provided by the Navy corpsman and his family next 
door, and the use of an official car was also included in the deal. The 
reason Laura Thompson had chosen the village of Merizo was that its 
inhabitants seemed “less disturbed by Naval Civil government regulations 
and other influences from the outside world than most Chamorros of 
Guam” (Thompson 1991:81). Therefore it comes as no surprise that the 
kind o f place that is narratively produced in Thompson’s Guam and Its 
People (1941 and 1947) mostly resembles a rural community of the type so



familiar from the genre o f community studies (although Thompson’s 
community study was cast mostly in the idiom o f people studies: the 
Chamorros do this and think that). There are extended family networks 
and religious ceremonies, there are the matters o f land tenure and early 
childhood development, there are ghost beliefs and folksongs. When 
Thompson discusses “modem trends,” she tends to contrast 
historiographic accounts from the seventeenth century about naked 
Chamorro men, who “wore no clothing, not even a g-string” (Thompson 
1947:47), and who were grouped into matrilineal clans, with “modem” 
Chamorros, who are frilly dressed and grouped into village communities 
and families. In the revised version o f the book, Thompson added a 
theoretical reconstruction to the text in which she emphasizes cultural 
continuity over change. She explicitly refers to Franz Boas’ notion of stable 
configurations of culture in the face of changing contents of culture (in 
Benedict 1934:x).

W hat was it that had persisted in Chamorro culture throughout the 
centuries according to Thompson? For one thing, “the extended family 
with its network of interpersonal and intergroup obligations and privileges, 
its economic, social and ceremonial functions” (Thompson 1947:292). 
Second, “a certain personality structure type,” associated to the Chamorro 
culture “by means o f powerful hidden links” (ibid). This personality type, 
which supposedly had survived “through four centuries of outside 
influence and through a period of alien domination almost as long” 
(ibid:290), is said to consist o f a number of traits: “the native respect for 
authority;” “co-operative attitudes in the kinship group, and in certain 
village activities;” “competitive attitudes;” “the close attachment to the 
mother and jealousy toward the father;" and a “love o f laughter, 
buffoonery, mimicry, and admiration for the display of ingenuity, manual 
dexterity, wit and cleverness” (ibid:287f). As we can see, Thompson does 
not arrive at a single “genius o f culture," and lacking both the high-brow 
allusions and Swiftian style of a Ruth Benedict and the philosophical 
intuition and theoretical program o f a Franz Boas, the sort of personality-
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and-culture ethnography Thompson replicates actually amounts to little 
more than a restatement of prevalent commonsensical self-identifications 
and cultural stereotypes on the island.

Such identifications, stereotypes, and metonymizations were taken at 
face value by Thompson. Working in the age o f anthropology’s classical 
simplicity, Thompson did not realize that the metonyms and narratives 
she recorded were about culture rather than simply being culture. Had she 
paid closer attention to local repertoires o f anecdotes, stories, and legends 
about Chamorros and non-Chamorros, she might have detected the work 
o f culture that was going on right before her eyes. This work is about the 
production of “Chamorro culture,” about producing locality, about 
socializing space and time. Arjun Appadurai (1996:179) makes an 
important point when he writes: “Even in the most intimate, spatially 
confined, geographically isolated situations, locality must be maintained 
carefully against various kinds of odds.” These odds may include zones of 
danger such as territorial boundaries, but also inherently fissive social 
relations and mobility in general (ibid). Appadurai goes on to say that 
“[m]uch that has been considered local knowledge is actually knowledge 
of how to produce and reproduce locality under conditions of anxiety and 
entropy, social wear and flux, ecological uncertainty and cosmic volatility, 
and the always present quirkiness o f kinsmen, enemies, spirits, and quarks 
o f all sorts” (ibid:181).

Being aware of this dimension of culture makes it difficult to buy into 
Thompson’s (and Boas’) thesis about stable configurations of culture. For 
example, a non-anthropologist, Mavis Van Peenen, arriving on the island 
two years after Thompson, detected a number o f historical and stylistic 
ruptures in the various genres of stories, legends, and anecdotes that 
constitute the vernacular, oral, and, later, printed, literature of Guam. Van 
Peenen had collected and documented many o f these narratives in the 
1940s, and published them originally in Spanish in Mexico in 1945.36 Since 
she employed a comparative and diffusionist, rather than a holistic, 
perspective, Van Peenen was aware of the similarities in the colonial



experiences o f places like Mexico and Guam. She saw how, just as in 
Mexico, the repertoire of increasingly self-conscious Chamorro narratives 
shifted from the genre of strength-pride stories to the genre of romantic 
tragedy and tales o f trickery. The corpus o f Chamorro oral literature 
ranges from pre-Christian creation myths and tales about mighty 
maga’lahis (“chiefs,” literally “first males” or “first sons”), to stories in the 
Spanish colonial setting o f Guam involving the picaro or rogue character of 
Juan Malo, a Chamorro trickster who by his wit and mischiefs manages to 
outmatch his colonial masters. To яо/link the thematic, stylistic, and genre 
changes in this literature to the colonial experience in Guam seems naïve.

Laura Thompson had access to the same stories Mavis Van Peenen 
recorded and interpreted. Thompson had the same knowledge about 
colonial history and the same theoretical option of choosing a 
comparative and difiusionist perspective that would have allowed her to 
take historical change seriously. Instead, she arrived at the conclusion that 
Chamorro culture as a configuration had remained unaltered “through 
four centuries o f outside influence.”

The topo-logic of confinement
In fact, by the time I arrived in Guam, more than half a century after Laura 
Thompson, the list of traits that were enumerated to narrate Chamorro 
identity -  respect, family orientation, competitiveness, mother orientation, 
and admiration for wit -  were still circulated locally at a commonsensical 
level, as well as on homepages in the Internet and in other, less recent, 
media. A set o f “core values and practices,” or cultural tropes, were 
invoked publicly, in glossy magazines, textbooks, and on television talk 
shows, when it came to expressing what it is to be “a true Chamorro”: 
inafa'maolek (making it good for each other, interdependence); chenchule’ 
(reciprocal gifts and services); gupot (party, fiesta, celebration); hinengge 
(belief, faith); respetu (respect, veneration, reverence); and so on. Thus, one 
can establish that the traffic between commonsensical and ethnographic



productions of locality flowed unhindered by reflections about the 
preconditions and modes of the production itself.

If assumptions about personality types and cultures (of a more 
sophisticated kind than Laura Thompson engaged in with regard to the 
Chamorros) were in fashion among American anthropologists during the 
period that preceded the Second World W ar by ten years, and that 
extended past it for about the same amount of time, they have since 
entered the domain o f popular culture and public politics. The tropes 
which together supposedly make up i  kustumbren Chamoru (Chamorro 
customs, tradition, or culture) are nowadays ingredients in the self- 
conscious folklore on the island, as well as sharp weapons in local, 
national, and international politics.

Within the context of social scientific debate, the problems with the 
personality and culture approach were pointed out by early critics of this 
genre o f representation. One such critic was Anthony F. C. Wallace, who 
complained about the “softness" of the culture and personality approach 
(1961). If Wallace’s jargon belongs to an era of behaviorist, cognitivist, and 
utilitarian beliefs in “hard” science (in which contractual relationships, 
predictable behavior, and dietary deficiencies could replace the culture 
concept altogether), his skepticism about closed-system theories of culture 
and his differentiation between conceptualizations o f culture which 
emphasize the replication of uniformity and those which focus on the 
organization o f diversity seem worth salvaging. We may well ask with 
Wallace how the socialization o f children could be mistaken for cultural 
replication and why we should begin our investigations into culture by 
assuming uniformity when “culture, far from being...a slowly changing, 
sluggish, conservative beast, appears to be a turbulent species, constantly 
oscillating between the ecstasies of revitalization and the agonies of 
decline” (Wallace 196L28).37

At the level of anthropological theorizing, the replication perspective 
collapsed the culture of a community with the personality of individuals, 
private with public meanings, and particular localities with collective



individuals. All of these maneuvers of identification (of identifying 
individual with collective phenomena, private with public domains, and 
places with people) have generated problems and debates in 
anthropology. T he metonymic maneuver by which the contingencies of 
anthropological conceptualization come to stand for entire regions is one 
such problem that has been debated in anthropology (see, for instance, 
Appadurai 1988a and 1988b). “Honor-and-shame in the circum- 
Mediterranean, hierarchy in India, ancestor-worship in China, compadrazgo 
in Hispanic America,” or, one might add, the matrilineal belt in Oceania: 
what such metonymic constructions o f places and people create are little 
more than “topological stereotypes” (Appadurai 1988b:46).

This kind of topo-logic -  in which the units were things like “societies,” 
“cultures,” and “peoples” — does more than state that indigenes are from 
certain places or belong to those places, it suggests that they “are 
somehow incarcerated\ or confined, in those places” (ibid:37; original 
emphasis). “Natives are in one place, a place to which explorers, 
administrators, missionaries, and eventually anthropologists, come. These 
outsiders, these observers, are regarded as quintessentially mobile; they are 
the movers, the seers, the knowers.” (ibid) Today we can add “all the 
language of niches, of foraging, of material skill, o f slowly evolved 
technologies,” in short, of ecological adaptation, to the language of 
incarceration (ibid).

Returning to Laura Thompson’s ethnography of Guam and Its People 
(already the title gives away the trope of confinement which constitutes 
both the message and the style of the book), we can more clearly 
understand her motive for making the beachfront in the southern village 
o f Merizo her field headquarters: getting as far away as possible from the 
disturbing “influences from the outside world” allowed her to portray 
Guam as a sleepy, homogeneous, remote, and incarcerating place. To be 
sure, here and there in Thompson’s book we may read about “sleek-haired 
native clerks and young women dressed in American style going to work,” 
or about a “medley of culture traits”: “Dramatic Catholicism from old



Spain; spicy culinary arts and crafts from Mexico; bullcarts, carabaos, 
clothes and cockfights from the Philippines; public schools, politics and 
sanitation from America” (Thompson 1947:5). But in order to avoid 
having to deal with the theoretical implications of such translocal 
connections, we are on the same page assured that these diverse cultural 
traits “fuse within the boundaries of this tiny tropic isle,” and that when 
the moon rises, “all the disharmonies o f a hybrid culture fade into 
contrasts o f light and shadow” (ibid:4).

Guam, perch of the China Clippers
If we compare Thompson’s representation with another text from exactly 
the same time period, we can detect the bias toward the topologie of 
“harmony,” insularity, and confinement in Thompson’s book. In the July 
1938 issue o f The N ational Geographic Magazine, one could find Margaret 
M. Higgins’ article, “Guam, perch of the China Clippers” (the Pan 
American Airways’ “Martin 130” planes that, beginning in 1935, provided 
a weekly connection in each direction between Alameda in California and 
Hong Kong by way o f Honolulu, Midway, Wake Island, Guam, and 
Manila). In the article, Higgins observed that Guam had become “an 
important link in a chain that encircles the globe.” She also wrote about 
Chamorros packing “the cinema houses to see western pictures,” and the 
same Chamorros singing “cowboy songs in praise of the great open 
spaces.” Not that Higgins’ article was free from typical island tableaus -  
one wedding fiesta, some rural Chamorros who “have never traveled 
beyond the limits o f their own village,” husbands taking their wives’ 
money to bet on cockfights, and so on -  in which the natives are 
constructed as such: physically and mentally confined within the palm- 
fringed shores of Guam. But Higgins did make explicit mentioning of the 
complex language situation on the island, which she, without a lot of wit, 
referred to as “a Babel of Tongues” -  with Chamorros speaking both 
English and Chamorro, and, at times, also Spanish; Japanese speaking their 
own language and some Chamorro, but very little English; Spanish



residents speaking Chamorro and Spanish, but no English whatsoever; 
and so forth (Higgins 1938:100). Margaret Higgins also made mention of 
the fact that in the late 1930s “every little native girl” in Guam wanted to 
look like Shirley Temple, since her pictures drew larger crowds at the two 
local cinemas than any other production, and that even “the great
grandmothers who never leave their homes except to go to church turn 
out in large numbers to see Shirley” (ibid:122).

T o Higgins’ observations about the influence o f Hollywood images on 
the island and the complex language situation, which both say something 
about the flow o f cultural stuff and people to the island, one can add the 
fact that there also existed an out-flow o f “natives” y9»vz the island. During 
the nineteenth century, land tenure in Guam had changed toward a 
hacienda system, leaving the mannakhilo’ (“high people;” often identified as 
a small group of families that emerged out o f the post-conquest principalia 
class and that tended to live in the central barrios of Agaña close to the 
Plaza Principal) and the church as holders of large estates. As a 
consequence o f this system, and its resulting indebtedness and peonage, 
hundreds o f Chamorro men left Guam to find work elsewhere. In the 
1880s, nearly eight hundred Chamorros worked in Honolulu alone 
(Rogers 1995:105). Chamorros migrated to other parts of the Island Pacific 
as well, sometimes forming the kind of entrepreneurial and mediating class 
we know so well from the anthropological literature that deals with 
cultural brokerage and entrepreneurship.

Far from having to do with a remote island out o f touch with the rest of 
the world and inhabited by “natives” whose lives and culture were 
confined to certain ecological niches and bounded by a shoreline, we can 
see that already in the prewar era the migration of images, ideas, and 
people was at least one aspect of island life in Guam. Socially shared 
fantasies, imagined and realized life trajectories, ways out and ways in, 
were thus part and parcel o f being Chamorro already in the early years of 
American colonial rule on the island -  and probably before that. The 
topologie o f insularity and confinement, as duplicated by Laura



Thompson, failed, in other words, to acknowledge and captore both the 
macro-processes of regional and global connectedness and the micro
processes o f imagined lives and social fantasies.

Landscapes o f diffusion

W ith the advent and subsequent democratization of technologies of 
mobility, the failure to recognize translocal connections, social fantasies, 
and imagined lives has become obvious to increasing numbers of 
ethnographers. A world on the move, interconnected through fossil fuels, 
micro-electronics, fiber optics, and satellites, generates nomadic tropes, 
images, and options. It makes possible new kinds o f translocal societies, of 
transmigratory situations and lives. “These complex, partly imagined lives 
must now form the bedrock of ethnography,” writes Aijun Appadurai 
(1991:199). At the level o f global visions, post-Cold-War emplotments and 
fin-de-millénaire imaginations have eradicated much o f what used to be 
on the horizon. This has been the stimulus to a growing scenario business, 
in which American authors like Francis Fukuyama (1992), Samuel 
Huntington (1993), and Robert Kaplan (1994), keep throwing out sound 
bites like “the end of history,” “the clash of civilizations,” and “the coming 
anarchy.” W ith a few exceptions (such as Alfred Kroeber), anthropologists 
have had difficulties in coming up with theoretical approaches that could 
match the grandiose scale o f such macro-scenarios. In recent years, Ulf 
Hannerz (1989) has suggested we tom  our attention toward the 
development o f a macroanthropology. Aijun Appadurai (1991:197) has in 
a similar vein proposed that we begin writing “macroethnography,” and 
Meyer et al. (1997) refer to their project as “macrophenomenology.”

The prefix “macro” in all these instances stands for at least three things: 
research scope, research sites, and the substance of what should be 
researched. As for the scope, “macro” refers to “social structures extended 
in space, involving large numbers of people, and exhibiting large



inventories o f meanings and meaningful overt forms, differentially 
distributed” (Hannerz 1989:209; 1992:22). The sites where this kind of 
social macro-phenomena might best be researched are “the interfaces, the 
affinities, the confrontations, the interpenetrations and the flow-through, 
between clusters of meaning and ways o f managing meaning” (Hannerz 
1992:22). T he theoretical substance of “macro” is what Karin Knorr- 
Cetina (1981:30ff; quoted in Hannerz 1989:209) means by 
macroconstructions in microperspectives: even if we adhere to a model of 
social reality as composed of micro-situations, we need to “expand this 
model by taking into account the macro-constructions endogenous to 
these situations.”

In this sense, I never considered travelling to Guam a means of escaping 
cultural, social, or political complexity. Quite the contrary. W hat I 
expected to find, and what I wound up finding, were intricate processes of 
world-cultural structuration, transnationalization, cultural production, and 
local-level politics. Certainly, I encountered disappointed haoles in Guam 
who had come for the romance of island paradise, and who, after not 
finding it in Guam became frequent flyers to other Micronesian atolls 
where they could keep alive their dream of the simple life. For them, 
Guam was corrupted, a paradise spoilt, neither here nor there: “a half 
measure, a broken journey, a light bulb blown out in a projector halfway 
through a movie” (Kluge 1991:209).43

Resenting the hybrid, the “half measure,” the inauthentic, has been a 
common passion in many contexts. Convinced of their role as guardians of 
genuine cultures that were turning inauthentic, anthropologists have been 
inclined to denounce cultural hybridity as well. For most of the twentieth 
century they joined in the lament of their ancestor Malinowski: “Alas! the 
time is short for Ethnology” (to document the vanishing cultures of the 
world). This lament, like Kluge’s description o f Guam as a broken journey 
and an unfinished movie, suggest that cultures, just like journeys and 
movies, have actual beginnings and endings, and that the beginning is 
cultural purity and the end is cultural hybridity.



In proposing that Guam is neither Micronesia nor America, Kluge fails to 
realize that the kind of “Micronesia” and “America” he imagines never 
existed to begin with. Certainly, the increasing migrations between 
Micronesian islands, and between Micronesia and the rest of the world, as 
well as the multiplication of hyphenated identities and transmigratory 
public cultures in America and the rest of the world, have made the issues 
o f translocality and hybridity theoretically more acute. On the other hand, 
millennia of passages across the Pacific seamass suggest that the work of 
culture knows no beginning and no end.

Marine Drive
Throughout the postwar era the face of Guam has changed profoundly. 
Where there once had been scattered villages and hamlets -  with the 
exceptions of Agana and Sumay — grew up clusters of more or less 
elaborate houses built in typhoon-proof concrete. Then came urban sites 
such as malls and office buildings. Later on appeared rather exclusive 
residential areas with everything from detached to townhouses (Perez 
Acres in Yigo, Flora Pago Gardens in Ordot Chalan Pago, Casa de 
Serenedad in Yona, and so on). With the increasing density of 
development, caused by the low rate of infant mortality and the high rate 
o f in-migration, the suburban appearance of Guam crystallized into its 
present form.

Just as in the Philippines, the residents of Guam insist on referring to the 
various municipalities and residential areas on the island as “villages.”44 
Certainly, there is no lack in Guam of far-stretching dirt roads, of isolated 
houses, around which fighting cocks and other domestic animals may be 
raised, or of lanchus (“ranches,” that is, small farms on which families may 
keep animals and grow traditional food crops -  what in Mexico would be 
called milpas). On the other hand, most island residents who have jobs 
commute to some air-conditioned office for work.

To commute to their offices in Tamuning, Agana, or some other 
“village,” most workers will have to get on Marine Drive, also known as



Route 1, Guam’s four-lane main traffic artery that connects all of Guam’s 
population centers along the western coast, and that was named after the 
3rd Marine Division that landed at the central part of this coast in 1944. 
(Thus, Marine Drive is named only indirectly and in a double play of 
marine metaphors after the sea to which it runs more or less parallel.) 
Marine Drive runs from Yigo in the north to North Tipalao, Santa Rita, in 
the south where it connects with the circum-insular road system.

Up north, Marine Drive, together with Routes 3 and 9, forms a loop 
around the northern part of the island that runs parallel to the border 
between civilian and military zones. The northernmost part of the island is 
occupied almost entirely by U.S. military installations, in particular by the 
Andersen Air Force Base. It was from the runways on this base that B-52 
bombers launched their attacks on targets in Vietnam and neighboring 
countries during the American war in Indochina. Beginning on 18 June 
1965, and for almost ten years, the ground in this part o f the island 
trembled and the air was filled with the smell of kerosene and the noise of 
B-52s taking off and landing, day and night. This part of the island was 
globally connected: it was a node in a global terrorscape of Mutually 
Asserted Destruction (MAD), while, at the same time, it was, and still is, 
only loosely connected with the rest of the island. As a vital part of the 
top-secret Single Integrated Operational Plan (SIOP), which coordinated 
the three American nuclear arms systems (long-range bombers, 
submarine-launched ballistic missiles, and intercontinental ballistic 
missiles), and which made the island a prime target for Soviet missiles, 
Guam could never have been defended against such missiles. In the case of 
a global nuclear conflict, Guam would have been vaporized (Rogers 
1995:241).45

In southward direction from the American air force base, Marine Drive 
crosses the central part o f the flat northern coralline limestone plateau, 
which rises up to eight hundred fifty feet above sea level, and which is 
covered with woody plants that become regularly pruned by annual 
storms and typhoons. There is some savannah vegetation on red clay soils,



interspersed with pandanus and other trees and shrubs. Most dominant of 
these is tangantangan (Leucaena leucocephala), a small scraggly tree 
introduced to Guam in Spanish colonial times and often considered a 
stubborn weed.46 Together this vegetation makes up a limestone forest 
(which, like any stretch o f thick growth, is referred to as “the boonies,” 
short for “boondocks,” which in turn is derived from bundok, Tagalog for 
“mountain”) that sits on top o f reef material which over the millenia has 
been deposited on the original volcanic rocks. In being very porous, this 
limestone cover used to make agriculture difficult in this part of the island 
since the rainwater seeped away. With the building of artificial catchment 
areas and advanced drilling technologies, rainwater and, more importantly, 
Guam’s fresh water lens beneath the limestone surface became accessible. 
This was one of the reasons why the northern villages could expand as 
rapidly as they did in the postwar era.47

One o f these villages was Dededo, which would be the next village south 
of Yigo along Marine Drive. Passing through Dededo one would see the 
kind of bungalows -  cubes o f concrete with flat roofs and unadorned 
exteriors -  that are so typical for the modem architecture of the tropical 
belt around the globe. However, with the trimmed lawns and chain link 
fences (which largely have replaced the hibiscus hedgerows) around them, 
they amount to an impression of a frugal version of suburban America. 
Dededo is nowadays the island’s most populous village, and in and around 
Dededo one will find restaurants (which include everything from 
Domino’s Pizza, KFC, and El Pollo Loco, to the Yokohama Yakitori & 
Sumo Lounge and Jr & Lien’s Vietnamese Restaurant), supermarkets (for 
example, Payless and Bunny Market), and other stores and conveniences.

Continuing down Marine Drive, one passes between the parameters of 
Andersen Air Force Base and the outskirts of suburban Tamuning, second 
in size after Dededo. Then, one might have to stop at the traffic light at 
the intersection o f Route 16 (which goes up to the rather affluent 
Barrigada Heights district) and Marine Drive. Looking to the left, one 
would see one o f Guam’s landmarks, the Micronesia Mall, a shopping



center, pinkish on the outside and spacious on the inside, that is said to 
have been built with money from the Philippine autocrat Ferdinand 
Marcos’ family.

Driving southward on Marine Drive, one passes the high-rise hotel row 
o f Turnon Bay, which lies between Marine Drive and the ocean, right 
beneath the limestone plateau’s cliff line. One will also drive past the St. 
John’s Episcopal School, a private school that is outdone, as far as the 
reputation for reproducing the island’s elite goes, only by the Roman 
Catholic Father Dueñas Memorial School in Mangilao. Just one mile later, 
one will reach the John F. Kennedy High School, a public school that for 
some time experienced on-campus gang rivalries and violence, and that 
wholly lacks the reputation of St. John’s and Father Dueñas.

Across from the JFK School, on the other side o f Marine Drive, one can 
visit “the largest К-Mart in the world.” A little further down the road, 
there is another place for shopping that is quite different from K-Mart. 
This is the Hafa Adai Exchange (hafa adai means “hello” in Chamorro), a 
local market with permanent vending booths and with tarpaulins stretched 
over the narrow passages between them for protection against the sun and 
rain (depending on if it is the dry season from January through May, or 
the rainy season that lasts from July until or through December). The 
market began as a Filipino commercial enclave, catering to financially 
pressed construction workers from the Philippines, which could explain 
why it, down to the last detail, looks like any o f the street markets one 
may find in Manila, Bangkok, Madras, Dakar, or Managua. W ith its cheap 
plastic and aluminum kitchenware, its pirated versions of fashion wear and 
music cassettes, its outlets of devotional kitsch, and its shoe stores densely 
packed with inexpensive zories (“flip-flops,” rubber sandals loosely 
fastened to the foot by a thong between the toes) and golden, glitzy, 
embroidered slippers, this sort of market could probably be found in any 
major town along the thirteenth latitude. Today, part of the Hafa Adai 
Exchange has been taken over by Korean entrepreneurs, arriving with the 
latest wave of labor migrants to Guam, and a substantive percentage o f the



Customers are now women from neighboring Micronesian islands, easily 
recognized by their long black hair that is always in a bun, and their 
flowery mumus and zory-clad feet. At midday, the vendors, men and 
women alike, and their small children, will sit around and eat their rice 
dishes, after which many of them will lie down in front of their store to 
take a nap in the stale heat of the hour.

Not far from the market is the intersection o f Chalan San Antonio 
(chalan is “street” in Chamorro) and Marine Drive. Next to that 
intersection stands the GITC Building, which sometimes is taken to mark 
the center of the island’s commerce and traffic streams. The Chalan San 
Antonio leads to several of Tamuning’s stores and businesses, as well as to 
the site of the old and abandoned Guam Memorial Hospital (the new one 
is, however, just a stone-throw away). It also leads to the Guam 
Greyhound Race Track (which I never came around to visit).

Between Tamuning and Agana, Marine Drive runs next to the ocean 
shore, along Agana Bay, a site for water sports like water skiing, para 
sailing, and windsurfing. Then, one arrives at the Paseo with its ballpark 
and the new Chamorro Village or Farmer’s Market, featuring the 
architectural language of Agana’s prewar Spanish colonial-style buildings. 
These buildings house gift and craft shops, as well as Chamorro, Chinese, 
Japanese, Greek, Jamaican, Mexican, and Filipino restaurants. Next to the 
market one finds a bronze statue o f an ancient Chamorro maga lahi 
(“chief”), and facing the ocean there is a downscale replica of the Statue of 
Liberty (which was once beheaded in protest).

Following Marine Drive southward, one drives past a rather discrete and 
unmistakably run-down neighborhood of massage parlors and all-night 
bars, before arriving at Adelup, where one o f the centers of political 
decision-making, the governor’s office, is located on a spit of land in the 
Philippine Sea.

The final stretch of Route 1, Marine Drive, leads to the U.S. Naval 
Station at Apra Harbor, one o f several military installations in Guam. The 
civilian Port Authority o f Guam is nearby, and from here the southern



hüls of the island do not seem far. The southern half of Guam is distinctly 
different from the northern part in that it is mountainous rather than flat 
(with elevations of seven hundred to thirteen hundred feet). The reason is 
its more recent volcanic origin, which, in contrast to the North’s porous 
limestone, allows there to be surface water in the form of rivers and ponds 
of varying size. N ot many would refute the notion that the South with its 
lush vegetation, its valleys and hills, its jungles and rivers, and its beautiful 
uninhabited bays is the more scenic part o f the island. It is little wonder, 
then, that Laura Thompson chose the picturesque setting of Merizo at the 
southern tip o f Guam as her fieldsite.

Cultural visibility
My taking up residence in Yigo was a conscious decision. As the island’s 
third-in-size and fastest growing village, and with its peculiar situation 
between Andersen Air Force Base and Dededo, it seemed appropriate as a 
site for someone who wants to study things in flux. Certainly, I would 
have found cultural flows and social dynamics in Merizo or Umatac at the 
southern end o f Guam as well. However, there was the logistic problem of 
getting to the public events I wanted to witness and the people I wanted 
to interview. Initially, my perception of distances was what it used to be 
back home and the phrase of Guam being a “tiny island” made sense. 
After a short while, though, I realized that I had adapted to the island way 
of assessing distances, finding the drive from Agana to the South (some 
fifteen miles on an excellent, newly paved road) to be increasingly 
cumbersome. Also, having read Laura Thompson’s ethnography and 
memoirs in advance of my own fieldwork, I felt uncomfortable with the 
idea of actively seeking “remoteness” the way she had done.

As it turned out, the site of Yigo never became central to my field 
research. Chatting on occasion with Ray, the one-armed gardener and 
keeper of the Perez Acres residential area, or with our Indian shopkeeper, 
or running into our mayor, Ed Artero, was more or less the extent of my 
fieldwork in Yigo (apart from a few scheduled and unscheduled interviews



with various villagers). More important proved to be the proximity of Yigo 
to the neighboring villages of Dededo and Turnon, and the easy drive to 
Barrigada, Tamuning, Mangilao, and Agana, where the bulk of my 
fieldnotes were recorded. W hat turned out to be most convenient was 
thus Yigo’s connection with what the American urban anthropologist 
Larry Mayo (1987:106) refers to  as Guam’s “urban district.”

This district, Mayo (ibid) defines as “the villages o f Piti, Asan, and 
Anigua west of Agana, and Maite, Tamuning, and the Turnon Bay area to 
the east,” which all “are located within a more or less five-mile radius of 
Agana along Marine Drive.”49 If something approximating the concept of 

“urban district” at all can be said to exist in Guam, I would identify it with 
another area, namely that stretching from Anigua in the south to Dededo 
in the north and from the Philippine Sea inland to Sinajana and Barrigada. 
It is here we find the highest population concentration. It is also here we 
will find the centers of political, religious, and commercial activities.

As labor migration has intensified since the 1950s, and as the island 
population of approximately 150,000 residents now includes some fifty 
percent who were bom outside Guam, it has become important to ask 
about the nature o f the political, religious, and commercial activities that 
take place in the so-called “urban district.” In the fluxional mode of 
cultural processes, the “standard cultural reproduction (like standard 
English) is now an endangered activity that succeeds only by conscious 
design and political will, where it succeeds at all,” as Aq'un Appadurai 
(1991:199) notes. In what is to follow, my ethnography will be organized 
around these difficulties, as well as the conscious designs and the political 
will involved in the standard cultural reproduction in Guam.

As U lf Hannerz (1992:267) remarks in the concluding sentence of his 
book about cultural complexity, the analytical problem has become one of 
grasping the flux o f the global ecumene. To face this problem, it would 
seem that anthropologists need to rearrange their analytical and 
metaphorical tool kit. For instance, we may question anthropology’s 
“radically parochial imaginary of the margins" (Harding 1991:376), which



has been pursued under the banner o f rescuing “disappearing worlds,” 
“subjugated knowledges,” or “voices of resistance.” Obviously, throughout 
much of the twentieth century (and before) there were solid practical 
reasons for “studying down.” Anthropologists simply had more access to 
some people than others (strategies of studying sideways or up used to be 
restricted by the limits to access the people to be studied were able to set 
themselves). Another, more indicative reason for “studying down” had to 
do with what Renato Rosaldo (1988) calls the “cultural invisibility” of 
“Western society.” Rosaldo writes about “people without culture” and 
discerns “zones of cultural visibility and invisibility”: in every place 
anthropologists go to, there will be people who come closest to 
preconceived and unexamined anthropological images and imaginations, 
and they will thus seem most “authentic,” while “those who most nearly 
resemble ‘ourselves’ appear to be ‘people without culture’” (ibid:79). In 
another context, Rosaldo (1989:198) suggests that “[f]ull citizenship and 
cultural visibility appear to be inversely related.”

Hugh Gusterson (1993:65), who did fieldwork at a nuclear weapons 
laboratory, follows up Rosaldo’s argument by observing that with the 
cultural invisibility of anthropology’s “home culture” comes the risk of 
normalizing elite culture and orientalizing the culture of those who engage 
in resistance or who are considered structurally subjugated. Also, while 
anthropology helps spread knowledge about the most intimate details of 
so-called “disempowered” people’s lives (transsexuals in Brazil, forest 
dwellers in India, villagers in Bosnia, and so on), the culture of 
metropolitan decision makers and global spin doctors (chief executive 
officers, strategic analysts, international negotiators, generals, presidents, 
ministers, and so on) remains curiously veiled.

In the wake of what in anthropology has become designated as its 
reflexive moment (for which the volume W riting Culture [Clifford and 
Marcus 1986] is something of a central text), many anthropologists 
subjected themselves, as well as their discipline and research tradition, to a 
conscientious form of self-scrutiny. This critical moment coincided with,



and was related to, similar movements in the field of literary studies, in 
which some of the practitioners had the ambition to transform the field 
into an interdisciplinary study of culture, that is, cultural studies. In a 
recent assessment o f cultural studies, Michael Schudson (1997:380) writes: 
“In cultural studies, for all its variations and fierce internal debates, there 
seems to be an unwritten loyalty oath to uphold the trinity of class, race, 
and gender as the three fundamental dimensions on which difference is 
inscribed in human experience” (however, as Schudson also remarks, on 
the American scene, class tends to drop out o f view). Another common 
theoretical denominator is the abandonment of the sociological element 
that was typical for an earlier sociology of culture. As Schudson (ibid:382) 
notes, the blurring of the distinction between the social and the cultural 
may be a more rhetorical than actual strategy in the British version of 
cultural studies. “W hat seems to me a risky blurring works well enough in 
British cultural studies, which has as strong an identification with 
sociology as with literary studies, where a doggedly empirical style of 
work keeps the study o f culture anchored, and where the leading lights of 
the tradition have insisted on the centrality o f ‘lived social experience.”’

In the United States, on the other hand, cultural studies, and the 
anthropology that increasingly has become touched by it, lean toward 
transhistorical, trans-practical readings of the world. Much like Clifford 
Geertz’ reading o f societies as text -  yet not as aware as Geertz (1988) of 
how writerly effects (such as the authority of cultural studies authors) are 
produced -  and with a similar inclination to neglect the contentious and 
political dimensions of social life, American practitioners of cultural studies 
regularly reduce “culture to emanations of preconstituted power positions” 
(ibid:393).

George Marcus (1997:399f), one of the key figures in the anthropological 
moment o f reflexivity, is still convinced of the value of the kind o f self- 
examination that went under the labels of “postmodernism” and “cultural 
studies.” He rejects “the sense that critical reflexivity has been an insular 
activity simply involuting upon abstractions and self-importance”



(ibid:400). Instead, he is intent on showing that cultural studies and 
anthropology can be “one power/knowledge like, among, and in 
engagement with others” (as the title o f the essay referred to here reads). 
T he ethnographic case he chooses to demonstrate this research strategy 
with is the postwar fascination among researchers, experts, military and 
political leaders with game theory, simultaneity, and, in particular, the 
Prisoner’s Dilemma (which in effect was a metaphor for the bi-polar, 
nuclear politics o f the Cold War).50

By anchoring his engagement with other so-called power/knowledges 
(“formal institutions o f modernity that exercise power through the 
creation and management o f knowledge;” ibid), in the social practice and 
historical situation of Cold War politics, and by letting the voices of 
RAND scientists and American foreign policy makers be heard, Marcus 
actually gives a sociological account of cultural processes. Maybe his 
background as an anthropologist compels him to give heed to the 
institutional dimension of culture. It is in any event this connection 
between the social and the cultural, between the institutional and the 
political, and between practice and theory, that seems worth defending 
against the onslaught of cultural studies.

Radical diffusionism
If we return to the issue of cultural invisibility, it should become clear why 
contemporary ethnographic practice should be an engagement with those 
institutions o f modernity that organize cultural flows. However, in 
response to Hugh Gusterson, I would contend that this kind of 
engagement goes beyond strategies of studying up or sideways. W hat 
needs to be studied is world culture, the most encompassing cultural 
reality human beings exist within. Ethnographic investigations must 
concern themselves with how standard world-cultural forms are 
reproduced at the level o f local politics -  even in the absence of functional 
requirements and local genealogies.



To write of the reproduction of world culture at the local level could be 
taken to mean one o f two things: either the pessimistic vision of the local 
becoming leveled in the image of the global (globalization as 
homogenization), or “a characteristic narrative o f the triumph of the local 
David over the global Goliath” (Hannerz 1997:3). The latter plot implies 
that the victory of the local is achieved either by the rejection or the 
reshaping o f the imported. W ithout necessarily involving world culture, 
this typical anthropological story can be found in such examples as 
“Trobriand cricket” (Leach and Kildea 1974), the return of Tonantzin in 
the shape of the Virgin o f Guadalupe (Wolf 1958), “cargo cults” (Worsley 
1968), or the “morality of exchange,” that is, the embedding of global 
capitalist exchanges in local concepts and rituals of non-capitalist morality 
(see, for example, Carsten 1989, Harris 1989, and Toren 1989).

The former emplotment, in which the local becomes a mere replica of 
the global, and in which so-called cultural diversity disappears, is both 
feared and denied among anthropologists: feared because “cultural 
imperialism” or “cultural hegemony” are the natural enemies of 
anthropology, as long as it is understood as the study of cultural diversity; 
denied because few, if any, anthropologists believe in a scenario of 
worldwide cultural homogeneity (the David-Goliath story of cultural 
resistance is simply too powerful in anthropology to allow such a belief).51

Another way o f discussing how standard world-cultural forms are 
reproduced at the level of local politics, one that is emplotted neither in 
the narrative o f local Davids resisting global Goliaths nor in the story 
about cultural imperialism and global homogeneity, takes seriously the 
process o f cultural diffusion.

At the beginning o f such an approach stands the realization that the 
global and local levels of culture necessarily implicate one another. 
Nowadays, the global may indeed make the local possible (to paraphrase 
Roland Robertson 1995), as when the global institution of the United 
Nations, itself a crystallization of world culture, guarantees indigenous 
rights. Another example of mutual global-local implications could be the



countless physical manifestations of the Blessed Virgin Mary around the 
world. T he miraculous images and apparitions o f the mother of the 
Christian god can be found in almost any region touched by Roman 
Catholicism. In Guam, it is Santa Maria Kamalen, a madonna statue with a 
wooden body and ivory hands and face that is said to have been caught in 
a fisherman’s net (probably toward the end of the nineteenth century), and 
that resembles similarly crafted statues from the Philippines.52 In the 
Canary Islands, Saint Mary appeared as the Black Virgin, la Patrona de 
Canarias, the Virgen de Candelaria. In Mexico, the most famous apparition 
of the Madonna is the Virgin of Guadalupe. In the Philippines, there is 
both the Virgin at San Pedro Macati (allegedly containing a hair o f the 
Blessed Virgin Mary) and the Virgin at Antipolo. And so on.

Regularly, these apparitions of Saint Mary are profoundly local. In 
Guam, it is indeed taken as an indiscretion to point out the Philippine 
origin of Santa Maria Kamalen (as I just did). The foreign origin of the 
most local o f local manifestations should be forgotten. The extraordinary 
circumstances under which many o f these local manifestations are said to 
have arrived in any one particular place -  before being caught in the net of 
a fisherman, Santa Maria Kamalen first appeared carried by two crabs who 
held the statue in one claw and a burnt candle in the other -  suggests that 
the diffiision o f Saint Mary and of Christendom occurred from heaven to 
earth rather than from one earthly place to another.

T he various localizations of the universal Mother of God clearly never 
diminished her religious importance: ‘T h e  popularity and fervour of the 
cult of the Virgin lost nothing in its emigration across the Seven Seas, and, 
if anything, tended to increase” (Boxer 1975:104).

Neither does the relative isomorphism o f the various localized images of 
the Blessed Virgin (the blue cloak over a white or pink gown, the golden 
crown on top o f her head, the cloud and moon crescent, the three angels, 
and so forth) detract from her diverse local identities. The same holds true 
for the globally valid narrative of Mary as the mother o f Christ and the 
fact that the institutional framework of Roman Catholicism is a global



organization: neither takes away anything, for example, from Santa Marian 
Kamalen as the property, patron saint, and protectress of Guam.

Diflusionism in its radical form has differed from similar anthropological 
trends, most notably acculturation and culture contact studies, in that the 
latter always started from the axiom of autonomous cultural systems, 
treating contact situations “as if they were new or at least recent” 
(Hannerz 1992:263). The opposite has been true. In the words of Robert 
Murphy (1964:846), “how many known societies were, or are, without 
conjunctive relations with other societies? The list comes to two: the Polar 
Eskimo and Easter Island.”

The idea that diftusionism was “a litany o f futility has been accepted by 
generations of students” (Slobodin 1978:73; quoted in Vincent 1990:122). 
T he names of Grafton Elliot Smith and William J. Perry have been sorted 
out from anthropology’s auto-historiography, and even “moderate” 
diftusionists like W.H.R. Rivers, Arthur M. Hocart, and Gerald C. Wheeler 
are not counted among anthropology’s more important ancestors.53

Only since the 1970s, when books like Immanuel Wallerstein’s The 
Modem Worìd-System (1974) affected anthropology, did an interest in large- 
scale, civilizational processes o f diftusion return to the anthropological 
conversation (at the time under the label of “the spread of capitalism”). To 
study the local within the context of global processes, without simply 
making the one into the epiphenomenon of the other, was no longer 
considered deviant.

W ithout wanting to abandon the distinction between local and global 
levels o f analysis, I nevertheless wish to radicalize the diflusionist approach 
beyond the idea o f world-systemic integration. As will become more 
obvious in the next chapter, my main interest is in inverting the 
relationship between the analytical qualities o f “culture” and “politics.” 
Instead o f presupposing the existence of local cultures on which global 
political forces act, the cultural quality of global models and the political 
quality o f local relationships and processes will be foregrounded. The



thesis is: “local culture is produced through political processes in reference 
to world-cultural models.”

W hat to some anthropologists may seem “radical” about the diffusionist 
ethnography that is to follow might be the circumstance that no effort will 
be made to maintain structuralist, ontological, or ethical notions of cultural 
diversity, cultural identity, or the primacy of local being and belonging 
(“being in the world” will be taken to read: “being in the w orld'). The 
possibility that cultural isomorphisms and homologies emerge at and 
between the local and global levels will simply be accepted.

Passages to come
Between the first and the last chapter o f this book runs something of a 
chronological thread. Yet, no promise is made o f an unambiguously 
chronological narrative. Similarly, a certain movement from places and 
words to protagonists and contentious politics may be detected between 
the chapters. However, this could just as well pass unnoticed without 
altering the ethnographic argument. More important is the circumstance 
that this argument necessarily will be emergent: ethnographic accounts 
and theoretical considerations will be intertwined in such a manner that 
they hopefully push forward the analytical keywords (the sails in the 
W alter Benjamin quote at the beginning o f this chapter) around which 
this text is organized.

In the following chapter, the analytical keywords of “world culture,” 
“local-level politics,” “cultural authenticity,” and “social distinction” will be 
introduced and discussed. An ethnographic illustration -  a public hearing 
about a local holiday with world-cultural implications -  is provided for 
this discussion. Furthermore, the history of nationalism in Guam and the 
process o f modernity will be rehearsed. A few comments will be made 
about the postwar labor migration to Guam in this context.

In the third chapter, the topics of social distinction, cultural difference, 
nationalisms, colonialism, and local-level politics will be discussed in 
connection with the particular fate of Guam’s towering political figure,



Ricardo J. Bordallo, in the postwar era. The story of his rise and fall will 
serve to narrate the political cum cultural history o f Guam throughout the 
colonial rule of the United States. It will also lead to a consideration of the 
political contentions on the island and between the political elite of Guam 
and the American government, and how these contentions turned on the 
central topos o f “citizenship.”

Chapter 4 takes up the historical background and contemporary role of 
Guam’s local media. Some of the peculiar dilemmas of the interaction 
between the monological media of Guam and the media-consuming 
audience will be discussed in terms of a world-cultural model that is 
decoupled from the social practices of the island. In the same vein it will 
be argued that the American ideology of government reduction, which has 
crystallized into well-financed institutions and organizations in the United 
States, is decoupled from important social realities in Guam.

The next chapter, number five, recounts and comments the genesis of an 
organized form o f vernacular nationalism in Guam. It also contains the 
summary of an interview with a strategic analyst with the U.S. Air Force 
who interprets this genesis and the relationship between the United States 
and Guam. The impact o f transnational imaginations on the growing 
vernacular nationalism will be illustrated, and the relationship between the 
cultural frameworks of state and market in Guam’s 1994 general election 
will be investigated. The discussion will be organized around the 
campaigns and activities of two political candidates in this election.

In Chapter 6, the issue of how the United States’ sovereignty over Guam 
is challenged and negotiated is pursued further in reference to the 
ethnographic case of attempts to introduce a rigid anti-abortion legislation 
on the island. The protagonists of the legal case, as well as the proceedings 
themselves, provide the cast and narrative from which the topic of how 
local concepts of social distinction, the bid for cultural authenticity, local- 
level political histories, and world-cultural configurations interconnect to 
produce “culture.”



The same thread runs into the next and final chapter. Another public 
hearing, one that is both similar to and very different from the one 
presented in the second chapter, will function as the ethnographic material 
with which the analytical keywords can be reassessed. The discussion of 
the ethnographic example leads on to the concluding summary and 
comments.

A glossary has been appended to facilitate the reading o f this text which 
contains a few Chamorro words and expressions (which always are 
translated the first time they appear, and most often in the following 
instances as well). W hy does this diffusionist ethnography of Guam 
concern itself primarily with that half of the island population that in the 
latest census identified itself as “Chamorro”? The main reason is the 
hegemony o f Chamorro political and cultural agendas in the public sphere 
and local-level politics of the island. In addition, Chamorro social agents 
dominate this public sphere together with a handful of white American 
men who, by attacking Chamorro politics, only strengthen the hegemony 
of Chamorro agendas. The ethnographic bias thus reflects the cultural and 
political realities o f public life in Guam.
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W e live in an age o f absolute maps. Political maps with their various fields 
of color that represent nation-states do not exhibit white spots anymore. 
The maps have become absolute because global political space now is 
“disjunct (no spot can belong to two), categorical (a spot either belongs or 
it does not), and exhaustive (no spot goes un-belonged)” (Geertz 1995:21). 
Recent changes on the map -  for example, the disaggregation o f what 
used to be the map’s largest coherent field of color, the Soviet Union; or 
the absorption into larger fields of color of tiny dots with an abbreviation 
of their “mother country’s” name in brackets next to their own name -  
have been wholly in accord with United Nations resolutions about the 
valid methods for political sovereignty or a “fiali measure of self- 
government,” as it is called, o f which there are just three: independence, 
association, or integration}

The global way o f being local

The absolute map is made up almost entirely of independent, associated, 
or integrated political territories. At the close of the twentieth century, a 
few exceptions remain, a few dots of varying size and of indeterminable 
color: Western Sahara, the West Bank and the Gaza Strip, the Cayman 
Islands, Tokelau, and so on, probably numbering less than twenty in all.2 
They are not really independent, not really associated, not really 
integrated. Among these dots we find Guam. Its official political status is 
one o f an “unincorporated organized territory” o f the United States, which 
means that the U.S. constitution does not apply in full (in “freely



associated states” like the Federated States o f Micronesia and the Marshall 
Islands it does not apply at all); and that, as in other organized territories, a 
political system or structure has been imposed upon it by the U.S. 
Congress through a single law called an “Organic Act” (Fallon 1991:24). In 
practice, organic acts function like quasi-constitutions, only that legal 
experts from the colonial center, rather than from the colony or ex-colony, 
have authored them.

As one of the initial American colonies, Guam’s political status in 
relation to the United States has been ambiguous and disputed from the 
very beginning o f American colonial rule. Throughout the twentieth 
century, legal, political, and military considerations, as well as historical 
coincidences, have worked together to keep Guam in political limbo. 
Since the American constitution recognizes only “states” as the legal 
components of the Union, the island o f Guam remains outside the 
American nation, while it, at the same time, fails to be a nation or state by 
itself (ibid:23). Guam seems to be neither part nor whole.

By deviating from the most orthodox global model for how to be local, 
namely the model o f the sovereign nation-state, Guam seems somehow 
out o f tune with the rest o f the world and, as it were, with world culture. 
Out o f place in a globally institutionalized culture of nation-states, the 
territory of Guam exists in a liminal space, betwixt and between, somehow 
outside the normal order of either sovereignty or integration. One of the 
points o f studying politics and culture in Guam lies exactly in this 
liminality. At issue is the question of how a could-be nation like Guam 
negotiates the universal order of sovereignty and nation-states, how it 
comes to terms with its own liminal position. To quote Victor Turner 

(1969:125; emphasis added): “The category of liminality is useful in 
understanding such cultural phenomena as subjugated, autochthones, sm all 
nations, holy mendicants, good Samaritans, millenarian movements, 
‘dharma bums,’ matrilaterality in patrilineal systems, patrilaterality in 
matrilineal systems, monastic orders, and many more.” If the normal is 
identified in contrast to what is not normal, then a closer look at that



which is imagined as not normal may reveal something about the taken- 
for-granted -  in this case, the normality of the international order of 
nations.

The Lake-Rubin affair
What, then, is this international order of nations for which the case of 
Guam, by default, could serve as an example? First and foremost it is an 
order of relationships between nations or governments. It is, in other words, 
an inter-metropolitan, inter-govemmental order within which places like 
Guam are structurally embedded, while they, at the same time, are 
peripheral to it.

Let me provide an ethnographic illustration for this proposition -  one 
that I, in my fieldnotes, referred to as the “Lake-Rubin Affair.” In late 1994, 
Guam’s only daily newspaper, the Pacific D aily News, published an article 
that ran from the front page through page four (without being the main 
story and without big headlines). It was written by David Judson, a 
Gannett News Service reporter who had been assigned to cover a 
combined breakfast and press briefing hosted by the Christian Science 
Monitor News Service in Washington, D.C. The major theme of the event 
was the upcoming Asia-Pacific Economic Cooperation (APEC) forum in 
Jakarta. Answering the questions of the reporters were Anthony Lake, 
assistant to the president for national security affairs, and Robert Rubin, 
assistant to the president for economic policy. David Judson, the Gannett 
reporter, asked President Clinton’s assistants about the possibility o f Guam 
becoming a member of APEC, which, after all, explicitly consists of 
regional economies rather than nation-states in order to circumvent the 
problem of mutual recognitions by China, Taiwan, and (at the time still) 
Hong Kong. T he response to the question was a round of laughter. 
Undiscouraged, David Judson attempted to clarify his question by 
explaining that Guam’s relationship with the United States is analogous to 
that o f Hong Kong with Great Britain, and that Guam has more land area 
than Singapore and about as big a population as Brunei, all of which are



APEC members. Again, the Gannett reporter’s question was met with 
laughter. Finally, Lake and Rubin, still giggling, urged one another to 
answer the question. Lake offered a smiling reply: “I guess I could say that 
the negotiations have not gotten to that point,” continuing that the 
expansion of APEC would proceed by including Chile at the session in 
Jakarta. “Would Mr. Rubin have anything to add?” asked the reporter. 
“No, no, I’ve nothing to add to that,” answered Rubin to another round of 
laughter.

T he article that reported this incident created a unity among island 
residents, as well as a publicly and privately expressed outrage, the like of 
which I had not witnessed up to then. Political activists blocked the main 
gate of ComNavMar (“Commander United States Naval Forces 
Marianas”), holding up signs that read: “Cham oru- we’re no joke!” 
Together, the Republican governor o f the island and his newly elected 
Democratic successor joined the protesters in front o f the TV cameras of 
the local news. W hen the outgoing governor talked into the microphones 
of the TV and radio reporters, he had tears in his eyes and his voice 
trembled with rage (such a display of passion on the television screen, one 
of my Chamorro interlocutors commented, is always dangerous, because 
some people on the island will see their own rage projected back at them 
and one or another might lose control and go on a rampage). The letters 
to the editor o f the local newspaper testified in unison to being infuriated; 
even those haoles who in their capacity as journalists and columnists were 
associated with the public rhetoric of “Chamorro bashing” (see Chapter 4) 
expressed their indignation on the air and in print.

The public reaction was the result of a public offense. The United States 
government, represented and embodied by Lake and Rubin, had insulted 
the island o f Guam. The federal government had laughed at the 
suggestion that Guam might take a place among other nations, and even 
among other (state-like) colonies. America, Guam’s colonial master, had 
thus ridiculed the notion that the island might be recognized as part of the



international order (in spite o f the fact that the only identity that was at 
issue was that o f a regional economy).

This incident demonstrates, on the one hand, the limits of Guam’s 
political status and, on the other, the thorough embedment of any 
conceptualization of Guam’s status within the metanarrative o f an 
international order. By not having a say in its own relationships toward 
other governments, and by not being allowed to participate in inter
governmental proceedings and associations, Guam is clearly non
sovereign. By not being integrated with the rest of the United States, 
Guam is not fully represented by the American government either.

T he way out o f this liminal condition appears to be the transformation 
of Guam into a recognized member of the international order of nation
states. And if we recall the valid forms for political sovereignty, the goal of 
international recognition could be achieved through either of three 
alternatives: one in which Guam would become an independent and 
sovereign nation; one that would make Guam a fully integrated part o f the 
American nation (in other words, a state); and one in which a contractual 
relationship of free association would be established between the 
Commonwealth of Guam and the United States.

Historically speaking, these have been the only three alternatives ever to 
be discussed as improvements o f Guam’s past and current political status. 
This status has been understood to be liminal in relation to these 
alternatives, and to the international order in general. In spite o f increasing 
doubts about the sustainability o f this international order, it is the order of 
an absolute map (which, at least ideally, consists entirely of sovereign 
states) that is taken as both the cause and the cure for Guam’s 
predicament of liminality. Every envisioned resolution o f Guam’s liminal 
status within the international order has tinned on the world-cultural 
model o f “stateness.”

The cultural force of the model revealed itself when Anthony Lake, 
Robert Rubin, and the assembled journalists laughed at Guam’s aspiration 
to emulate this universal model: it was a denial of recognition, of Guam’s



adequacy.4 In a flash, the constraints of contemporary world culture made 
themselves felt: “If you are not a state, you are nobody in world politics” 
(Finnemore 1996:332). The sitting governor of Guam saw no other 
solution but to demand an official apology from Lake and Rubin. He sent 
this request in a letter to U.S. president Bill Clinton. The letter contained 
an ultimatum in which Guam’s governor threatened with “actions of civil 
disobedience directed at military installations.” The apologies promptly 
came forward.

World culture
T o illustrate what is meant by world cultore, and by the model of 
“stateness,” let me quote (at some length, I am afraid) a hypothetical 
example from a recently published article:

If an unknown society were ‘discovered’ on a previously unknown island, it 

is clear that many changes would occur. A government would soon form, 

looking something like a modem state with many o f the usual ministries 

and agencies. Official recognition by other states and admission to the 

United Nations would ensue. The society would be analyzed as an 

economy, with standard types o f data, organizations, and policies for 

domestic and international transactions. Its people would be formally 

recognized as citizens with many familiar rights, while certain categories o f 

citizens -  children, the elderly, the poor -  would be granted special 

protection. Standard forms o f discrimination, especially ethnic and gender 

based, would be discovered and decried. The population would be counted 

and classified in ways specified by world census models. Modern 

educational, medical, scientific, and family law institutions would be 

developed. All this would happen more rapidly, and with greater 

penetration to the level o f daily life, in the present day that at any earlier 

time because world models applicable to the island society are more highly 

codified and publicized than ever before. Moreover, world-society 

organizations devoted to educating and advising the islanders about the 

models’ importance and utility are more numerous and active than ever.



W hat would be unlikely to happen is also clear. Theological disputes about 

whether the newly discovered Indios had souls or were part o f  the general 

human moral order would be rare. There would be little by way o f an 

imperial rush to  colonize the island. Few would argue that the natives 

needed only modest citizenship or human rights or that they would best be 

educated by but a few years o f  vocational training.

Thus, without knowing anything about the history, culture, practices, or 

traditions that obtained in this previously unknown society, we could 

forecast many changes that, upon ‘discovery,’ would descend on the island 

(Meyer et al. 1997:145i).

From this example we can glean that certain institutional structures serve 
(to recycle Geertz’ distinction) as cultural models o f and cultural models 

fo r  locality and social organization. The realization of such institutional 
set-ups is the contemporary nation-state, which, as Meyer et al. 
(1997:144i) suggest, derives its features from “worldwide models 
constructed and propagated through global cultural and associational 
processes.” W hat sociological neo-institutionalists (or cultural diflusionists, 
as I would like to call them) such as Meyer et al. emphasize is the 
structural isomorphism which the cultural models and their 
institutionalization have created around the world. There is, as was 
depicted in the example of the “discovered” island above, an amazing 
degree o f homogeneity when it comes to “the global way o f being local” 
(in the words o f another cultural diffrisionist, Roland Robertson).6

This kind of isomorphism has been produced through an organization of 
meanings and practices: “T he flow o f subject populations through the 
mesh o f differential schools, courts, clinics, police stations and immigration 
offices created ‘traffic-habits’ which in time gave real social life to the 
state’s earlier fantasies” (Anderson 1991:169).

On the other hand, this isomorphism comes at a price. As both John 
Meyer and his co-authors (just as Roland Robertson) will readily 
acknowledge, the local setting-up of the global model o f the nation-state 
has created, and continues to create, fundamental problems and dilemmas.



As Benedict Anderson (1991:156f) puts it: modular processes are always 
processes o f modulation (rather than replication). The most common 
problem o f modulation is that of a “decoupling between formal models 
and observable practices,” what Meyer et al. (1997:1551) call the problem 
of “decoupled structuration” -  what I would call the problem of “modular 
diffusion,” that is, the trouble with the diffusion o f modules that can be 
assembled and added on in accordance with a certain logic, but which, 
because of their modular nature, may be a bad fit in particular 
environments. Thus, it may be “easier to create a cabinet ministry with 
appropriate policies for education or for the protection of women than to 
build schools and organize social services implementing these policies,” 
just as it may be easier “to plan for economic development than to 
generate capital or technical and labor skills that can make development 
happen” (ibid:154). In some places the world-cultural model of the state 
simply had to be propped up.

It is the decoupling between a world cultural model and local 
distinctions and practices that soon may lead to contradictions between 
official commitments and actual policies, resulting in such real-world 
phenomena as “universities producing overqualified personnel, national 
planning agencies writing unrealistic five-year plans, national airlines that 
require heavy subsidization, and freeways leading nowhere” (ibid:156). All 
too often, the outcomes o f decoupled structuration will be explained in a 
reprimanding vocabulary of “overexpenditure” and national “self- 
aggrandizement,” or o f differences between “political cultures.” However, 
since nothing appears on the horizon that challenges the world-cultural 
model of the state, even the financially weakest country will have at least a 
set o f proper agencies and administrations assigned the task of 
implementing the model. In simplified terms one could say, then, that the 
superstructure of the model can survive in the absence of a matching 
infrastructure.

The classic anthropological text about this type of decoupling of cultural 
concepts from social practices, and the tensions and ambiguities such
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disharmonies can generate, is Clifford Geertz’ (1973:142-169) “Ritual and 
Social Change: A Javanese Example.” Following Talcott Parsons, Geertz 
(ibid: 145) begins by criticizing the failure of functionalist approaches to 
differentiate between the cultural and thé social dimensions o f human life: 
“Culture is the fabric o f meaning in terms of which human beings interpret 
their experience and guide their action; social structure is the form that 
action takes, the actually existing network of social relations. Culture and 
social structure are then but different abstractions from the same 
phenomena.” Instead of paying attention to this difference, functionalist 
analyses either declared culture to be the epiphenomenon of social 
structure (the Durkheimian school) or social organization and behavioral 
embodiments to be the mirror images of the cultural system (the 
Malinowskian school).

Geertz put the difference at the very core o f his analysis in an attempt to 
show how culture and social organization tend to come out of step with 
one another, thus creating tensions and conflicts. Just as neo
institutionalist sociologists and other cultural diffusionists, he tried to 
demonstrate that culture is powerful enough to dictate behavior even in 
the absence, or against the grain, o f any functional requirement.7

On the other hand, “the world is under no obligation to conform to the 
logic by which some people conceive it” (Sahlins 1993:16), and history 
always puts categories at risk. Social practice, the social organization of 
culture, shapes culture. As Hannerz (1989:208) puts it: “Culture in itself 
then, is affected by being distributed differentially within society. It 
becomes a network of perspectives, and the perspectives are themselves 
perspectives toward other perspectives and their overt manifestations.”

An important difference between Geertz and Robertson, Meyer, et al., is 
that the former takes culture to lag behind social change, while the latter 
invert the relationship: social practice frequently lags behind world- 
cultural models. Geertz (1973:164), at least in his ethnographic example of 
a failed Javanese funeral ritual, describes the people of the neighborhood in 
which he stayed as socially urbanites, “while culturally they are still folk”



(in Robert Redfield’s terminology). That is, the social structure o f the 
neighborhood was Gesellschaft, while its cultural system was Gemeinschaft. 
Thus, urban people were pressed into an intimacy they would as soon 
avoid. T he social and psychological tension was between the two 
assumptions, “we are all culturally homogeneous peasants together” and 
“we are several different kinds o f people who must perforce live together 
despite our serious value disagreements” (Geertz 1973:169). The territorial 
proximity o f the neighborhood no longer correlated with social, religious, 
or political proximities.

In terms o f world culture, the problem of decoupled structuration or 
modular difiusion differs in several respects from the Geertzian analysis. 
First, the G esellschaft/ Gemeinschaft bifurcation is too simple to capture the 
interconnections between institutional processes, cultural models, and 
practices o f localization. Second, while Geertz’ interpretation is deeply 
entangled in the metanarrative of a Great Divide (between tradition and 
modernity) in history, the observation that world-cultural models may be 
only loosely connected with local practices does not imply or hinge on 
such a metanarrative: it may or it may not be emplotted in this manner. 
Finally, whereas Geertz insisted (and still insists) on the primacy of the 
local, he refused (and refuses) to follow the traces -  for example of 
Marxism, Islamism, nationalism, and so forth -  which were still hot when 
he conducted his fieldwork in Indonesia, beyond the boundaries o f the 
nation-state. T he world-cultural perspective, on the other hand, is 
essentially and radically diSusionist. Rather than to let the borders of a 
state determine the analytical scope, it makes these same borders the 
subject of inquiry.

Culture and institutions
T o postulate that the state, and, more exactly, the nation-state, is the chief 
social, political, and cultural form of modernity is hardly original. Various 
authors can be quoted as having made the same -  or, at least, a similar -  
point: the nation is the prototypical society in the modem world (Parsons



1973:35); the concept of nation possesses the attraction o f a semiotic 
magnet on all other modern concepts of collective identity (Geertz 
1996:43); “nation-ness is the most universally legitimate value in the 
political life of our time” (Anderson 1991:3); “nation-states have become 
the dominant form o f organizing space in the contemporary world” 
(Gupta and Ferguson 1997:17); and so forth.

As is readily seen, the nation-state is linked to modernity in these 
remarks. This opens up the questions of how state and modernity are 
connected with one another, when and how both of them emerged, where 
in time to place their respective dates o f birth, and so on. Rather than to 
address these questions at a comparative or general level, I hope to say 
something about the particular interconnections between stateness and 
modernity in Guam. It is, in particular, through the themes of world 
culture and local-level politics that I want to discuss these questions.

For now, I want to underscore the historical and conceptual 
pervasiveness and persuasiveness of the nation-state in our time. This 
pervasiveness and persuasiveness may be forceful enough to create 
“cartographic identities”: “even the sheep seem Moroccan, even the 
volcanoes seem Indonesian,” writes Geertz about two of his field sites 
(1995:22). And in a could-be nation like Guam, even the water buffaloes 
and limestone cliffs may seem Guamanian or even Chamorro.

The irony of cartographic identities is, of course, that they are near- 
universal, that they have emerged through transnational processes leading 
to an international order of nation-states. In order for the magic of 
national or local identities to work, the process of producing such 
identities is best forgotten. Being should conceal becoming, one aspect of 
which is to conceal the fact that national or cartographic identities are 
only recently real. Thus, the standard historical narrative about this or that 
nation finding its political form suppresses the chronological sequence in 
which nation-states were produced out of an array of territories, 
populations, sovereignties, realms, and empires, mostly through official 
strategies of what Emerich Francis (1965:95) called “demotic leveling.”8



The concept o f “demotic leveling” refers to the kind of political strategies 
of cultural standardization which Benedict Anderson (1991) calls “official 
nationalism,” that is, the process in which a political elite actively and 
consciously engages in nation-making or people-making with the purpose 
of letting territory and peoplehood appear as со-extensive and internally 
without cultural differentiation. A well-known example of official 
nationalism is that o f linguistic and orthographic standardizations. I will 
return to this particular form of demotic leveling, as it is played out in 
present-day Guam, in the concluding chapter.

One problem of theorizing about such processes is that their key 
concepts, for example “nation” and “culture,” have themselves gone 
through semantic shifts over time. For instance, in Renaissance Europe 
the concept of nation would have denoted the princes and nobility, the 
administration, the military, the merchants (going about their business 
under the protection of the crown), and the ecclesiastical and secular 
intelligentsia, within a realm or empire. It would not, however, have 
referred to “the people” in the sense of either ethnos or demos. There was 
simply no (conceptual) room for “the people” in the nation.10

Once an epidemic of revolutions in Europe and the North and South 
American colonies had transposed the concept o f nation into its modern 
form, the institutional structure that had executed the demotic leveling 
became a cultural model in its own right. This cultural model centers 
around the nation-state as w ill, “as a fundamental and strongly legitimated 
unit of action” (Meyer et al. 1997:153). The world-cultural change was 
thus one in which the locus of sovereignty shifted. It shifted when the 
sovereignty of the lawgiver was transferred from God (we can appreciate 
Carl Schmitt’s dictum here that “all significant concepts of the modem 
theory o f the state are secularized theological concepts”) to human 
lawgivers, when the finite order of the world challenged the infinite order 
of the divine kingdom as natural repository of sovereignty.

In medieval Europe, this was the struggle between church and state. 
Periodically, the sovereignties of heaven and earth were claimed by a



single Sovereign (we need only think of Justinian, Charlemagne, Otto the 
First, and a great number o f popes). And, according to Louis Dumont 
(1986:51), it was the political ambitions of the popes, that is, the worldly 
orientation o f the church, that transformed the political realm altogether. 
Dumont proposes that the modem state must be understood as a kind of 
transformed church in that individualism and universalism became 
wedded with one another in a secularized form of sovereignty (ibid).

It could be argued that Christendom was the “world” culture of medieval 
Europe in that it constituted a cultural and universal realm exogenous to 
any particular political setting, while it, simultaneously, was enacted 
through worldly institutions. It was thus both universal and particular, 
global and local, cultural and institutional. The nation-state exhibits the 
same kind o f doubleness today. It is both a cultural logic exogenous to any 
particular political or local context and is located in transnational cultural 
agents, interstate relations, lending agencies, world-cultural elites, 
international bodies, and so on.

In the age o f nationalism, the double constellation of individualism and 
universalism took the particular cultural form of what could be called 
“collective individualism.” As Louis Dumont (1986:10) points out, the 
difíerence between the commonsensical and the sociological discourse on 
nationalism is that the former contrasts nationalism with individualism, 
while the latter realizes that nationalism and individualism are conjoined 
with one another. They are conjoined in the sense that the new 
nationalism was a kind of transposition o f individualism. In 

contemporary world society these collective individuals are no longer seen 
as engaged in a war o f all against all but as constituting a world polity “in 
which nation-states are constitutive citizens” (Meyer 1980:117).

More exactly, states are imagined and treated as modem individuals, that 
is, individuals who are endowed with reason and agency.12 Thus, Meyer et 
al. (1997:153) conclude that the contemporary nation-state is being 
defined primarily in terms of rationality and agency: “Out o f all the 
possible forms political entities might take, one -  the model o f the rational



and responsible actor -  is utterly dominant. This is how nation-states 
routinely present themselves, both internally (e.g., in their constitutions) 
and externally (e.g., in seeking admission to  the United Nations and other 
intergovernmental bodies). They claim all the features of the rational state 
actor: territorial boundaries and a demarcated population; sovereign 
authority; self-determination, and responsibility; standardized purposes 
like collective development, social justice, and the protection of individual 
rights; authoritative, law-based control systems; clear possession of 
resources such as natural and mineral wealth and a labor force; and policy 
technologies for the rational means-ends accomplishment of goals.”

It is in this sense o f historically emerging, semantically shifting, politically 
forged, and institutionally enacted sovereignties in the image of rational 
actorhood that the contemporary nation-state should be taken as the 
reality or realization o f world culture.

The world culture of empires
As a colony, Guam has never been admitted to the world polity of rational 
state actors. Instead, it has suffered, and continues to suffer, from the 
misrecognition of its agency and rationality. The United States denies 
Guam the recognition o f rational and responsible actorhood. Instead, 
Guam remains part o f an American overseas empire that was never very 
extensive, and that, it could be argued, came too late to harmonize with 
world culture. At most it included (in order of acquisition): since 1857, 
Howland Island, Baker Island, Jarvis Island, and, since 1858, Kingman Reef 
in the South Pacific; since 1867, the Midway Islands northwest o f Hawaii; 
since 1898, Puerto Rico, Palmyra Island, Hawaii, Guam, and the 
Philippines (inhabited by “our little brown brothers,” as U.S. president 
McKinley put it); since 1899, Samoa (which the United States had divided 
into a three-way protectorate together with Great Britain and Germany); 
and, since 1903, the Canal Zone in Panama (one might include the four- 
year rule in Cuba between 1898 and 1902).



The United States became a colonial empire at a time when the world- 
cultural logic o f stateness and nationhood, which its own revolution and 
sacred texts (the Declaration of Independence, the Constitution) had 
helped give birth to, was already undermining its very imperial 
pretensions. Thus, America never became an empire like the Spanish, 
Hapsburgian, or Ottoman ones. These empires had embodied another 
world culture in which divinely-ordained, hierarchical dynastic rule, rather 
than rational state actorhood, had been a global model. T he dynasticism 
of the imperial world culture was a model to the extent that the Japanese 
Tenno and the Chinese Son o f Heaven became emperors. “In far-off Siam 
Rama V (Chulalongkom) sent his sons and nephews to the courts o f St. 
Petersburg, London and Berlin to leam the intricacies o f the world-model” 
(Anderson 1991:21). The coronation o f Rama VI was accordingly 
attended by representatives o f dynasties from Britain, Russia, Greece, 
Sweden, Denmark, and Japan.

The cultural logic o f imperial world culture was that o f kinship 
organizing everything around a high center whose legitimacy derived from 
divinity, not from populations (ibid: 19). At the same time, this high center 
was, as already noted in the previous chapter, inaccessible to the subject 
populations. In the Spanish overseas empire, criollo functionaries would 
serve within their own colonial unit (such as Mexico, Chile, the 
Philippines, and so on), or, at best, move between them, but never enter 
the inner zone of Old Spain. The administrative logic of empires was one 
of indirect rule, o f concentric fiefdoms. And since the populations of the 
realms, colonies, and estates were subjects, not citizens, they were not 
expected to be knowledgeable in the particular vernacular (Spanish, 
German, English, Japanese, and so on) which a dynasty universalized. 
There was thus room for cultural and linguistic diversity in the Empire.

In the belated American empire, the linguistic policy contrasted starkly 
with that of their Spanish predecessors: while the Spanish never attempted 
to replace the Chamorro language with Castilian in the Marianas, the 
Americans enforced an English-only policy in the educational and



governmental facilities of Guam. In this, the Americans adhered closer to 
the linguistic logic of the nation-state than to that of the empire. (As 
Margaret M. Higgins could observe in her 1938 N ational Geographic article, 
quoted in the previous chapter, this logic and policy was not successful in 
eliminating the actual polyvemacular character of island life in Guam.)

T he First W orld W ar is often cited as the definite demise of Empire. 
After all, it brought down the dynasties o f the Hapsburgs, Hohenzollems, 
Romanovs, and Ottomans. W ith states like the United Kingdom and the 
Soviet Union as legatees of imperial world culture — which is visible in 
their refusing nationality in their namings (ibid:2) -  it may seem as though 
the shrinkage of the British, and the falling apart of the Soviet, empire 
mark the overdue close of an era or historical phase. This thinking 
produces, however, the illusion that time is empty and homogeneous. It 
produces the illusion that history comes in neat packages consisting of 
“eras.” As the case o f Guam will show, we find instead an interesting 
tension between possibilities and realities, between memories and futures, 
and between juxtaposed non-simultaneities. If anything, history is filled 
with the “residues o f a dream world,” as Walter Benjamin would have put 
it. Thus, it is certainly true that the world culture o f empires has lost its 
attraction as a global model -  which is why it makes sense to use an 
expression like “belated” in reference to the American empire. 
Nevertheless, as is proved, for instance, by the continued existence of the 
Roman Catholic Church, that point o f origin and outcompeted alternative 
of imperial world culture, other social organizations of culture and cultural 
logics of social organization are still available.

Also, the discontinuities between the world cultures of empires and of 
nation-states blur at closer examination. Thus, various forms of 
universalism (such as one-world thinking in the shape of Esperanto, 
Malthusian ideals, peace idealism, ecologism, and so forth), the diffusion of 
education, and even the dissemination of vague forms of nation-building 
ideology, were all part o f Western imperialism. In short, rather than to 
search for the Great Divide in history, I want to point to the dialectical



interactions and intertwinements between world-cultural models. To this 
end I will momentarily provide an ethnographic illustration.

Local-level politics
The thesis that the rational state actor is the enactment of world culture 
goes beyond reservations against this world culture and these enactments 
being mere European or Western models rather than global ways of being 
local. Even a nation like Singapore, whose political leaders and 
commentators will regularly assure the world that theirs is a non-Westem 
political culture, have a complete set of world-cultural institutions, with 
everything from a ministry o f education and a governmental branch of 
“child care” to a civil marriage registration office and a national airline.

It is indeed the universality o f stateness that tends to make it seem 
culture-free. Also — or maybe especially -  among anthropologists the 
cultural invisibility of the international order has been more or less 
accepted. The primacy o f the local in the ethnographic literature tended 
to obscure the cultural dimension of the global or universal. It was the 
local that was or had a certain culture. On this local culture, the outside 
world impinged. The problem for anthropologists (as well as political 
sociologists and political scientists) has thus been one of overcoming 
conventional modes o f analyzing global and local levels, to invert the roles 
of the local and the global by reading global-level politics as culture and 
local-level culture as politics.

W hat I want to conjure up here is Roland Robertson’s point about the 
cultural traffic between global and local levels, in which, on the one hand, 
universalization makes particularity possible (for instance, when United 
Nations resolutions guarantee indigenous rights), so that “the expectation 
of uniqueness has become increasingly institutionalized and globally 
widespread” (Robertson 1995:28; compare also Abu-Lughod 1991), and, 
on the other, the institutionalized and global become bones o f contention 
at the level o f local politics. T he connection is one of “universalism



through particularism, and particularism through universalism” 
(Wallerstein 1984:167).

This dialectic is caught by Marshall Sahlins (1993:19) in the comment 
that “local politics become means or expressions of a larger process of 
structural transformation: the formation of a W orld System of cultures, a 
Culture o f cultures -  with all the characteristics of a structure of 
differences.” The structure of differences Sahlins refers to  is not a binary 
opposition (indigenous people versus imperialist forces) but a “triadic 
historical field, including a complicated intercultural zone where the 
cultural differences are worked through in political and economic practice” 
(ibid: 11). The existence o f such zones in Guam was already acknowledged 
in the previous chapter: the tourist zone o f Tumon; the military zones all 
over the island; the church; the state; and so forth. If these zones are more 
or less laid out in space, other zones are structural rather than 
topographical. To them I count political elections, public hearings, news 
media, processes of institutionalization, and so on. They too constitute “a 
complicated intercultural zone where the cultural differences are worked 
through in political and economic practice.”

It is in this sense that I take up the processual concept of local-level 
politics, advanced by the group o f British and American anthropologists 
who contributed to the volumes Political Anthropology (Swartz, Turner, and 
Tuden 1966) and Local-Level Politics (Swartz 1968b), among whom Victor 
Turner remains the most well-known. My interest here lies not in the 
notions o f behavioral politics (a subfield of American political science that 
influenced Marc Swartz and some of the other 1960s process theorists in 
political anthropology). Neither does it lie in the kind of equilibrium-crisis- 
equilibrium system that Turner was still interested in at the time. Rather, it 
is the two elements of translocal-local connectedness and of cultural 
production that provide the reason to refer back to the processual theories 
o f the 1960s. About the connectedness o f local politics with translocal 
processes, Swartz (1968a:l) wrote that the concept of local-level politics 
denotes a form o f politics that “is incomplete in the sense that actors and



groups outside the range of the local.. .relationships are vitally and directly 
involved in the political processes of the local group.” Swartz expresses his 
doubts whether “there now exists a group or groups sufficiently isolated 
and self-determined to qualify as having local politics” (ibid), proposing 
that, at least in the postwar era, the majority of the world’s population has 
been affected by and participated in local-level, rather than local, politics.

The other aspect of processual theory in political anthropology that 
seems worth recycling is that of event- and arena-centered analysis. 
Through analyses o f social situations (such as the opening of a bridge in 
Zululand), the larger arena or structure becomes visible. It is the actual 
work of cultural production in a particular historical circumstance that 
reveals local-global connections, which is why I in Guam sought out 
fieldwork situations that were part of, and indeed made up, what Sahlins 
calls the intercultural zone.

One may think here o f the two kinds o f anthropology which Ulf 
Hannerz (1989:211) distinguishes in correspondence with Marie Louise 
Pratt’s (1987:60) distinction between “linguistics of community” and 
“linguistics o f contact”: the former was a linguistics that looked at language 
as shared patrimony; the latter was “a linguistics that decentered 
community, that placed at its centre the operation of language across lines 
of social differentiation, a linguistics that focused on modes and zones of 
contact between dominant and dominated groups, between persons of 
different and multiple identities, speakers of different languages, that 
focused on how such speakers constitute each other relationally and in 
difference, how they enact differences in language.” As should be clear 
from what has been said so far, the ethnography presented here, if 
anything, is meant to be an exercise in the “anthropology o f contact.”



The Chamorro spirit 
Wednesday, 18 May 1994

An anthropology o f contact and an ethnography of local-level politics will 
benefit from David Parkin’s elaboration on the concept of “internal cultural 
debate.” If culture is taken to be essentially (and not just analogously) a set 
of communications and responses, and if people’s perceptions are affected 
not so much by the grammar of the language they speak but by lexical 
categories {pace W horf and Geertz), then keywords or cultural topoi can 
function as “moles” in cultural settings. That is, although public rhetoric 
seemingly may “tame” social change in speech events by repeating and 
imprinting traditional concepts -  such as the concept of “tradition” itself -  
new meanings are smuggled into internal cultural debates via those same 
keywords (Parkin 1978:31; Moeran 1984:252). “Under the compelling 
cover of unchanging word and thought, significant changes of action are 
taking place,” as Parkin (1978:22) puts it. Keywords are thus both 
constitutive of and active in transforming internal cultural debates.

An ethnographic example from Guam could be the public debate and 
contentions over concepts o f cultural authenticity. A few months into my 
fieldwork, a public hearing on a proposed bill was scheduled in the 
southern village o f Umatac. The bill and the hearing were about cultural 
authenticity, the politics o f culture, and official strategies of cultural 
production. W hat was at issue was an amendment of the Guam Code 
Annotated: if enacted, the proposed bill would rename the official holiday 
of “Discovery Day” (earlier called “Magellan Day,” which is how most 
Chamorros refer to the holiday still) to “Espiriton Chamom Day” 
(“Chamorro Spirit Day”). It would explicitly change the content o f the 
holiday from commemorating “the discovery of Guam by Europeans” (as 
it read in the old paragraph) to commemorating “the values, traditions, 
and enduring spirit of the TaoTao Tano [“people of the land”], the 
Chamom people, from ancient times to the present.”16 The new legal 
holiday was to be observed with the public display o f the Guam flag and



other Chamorro cultural symbols. In addition, each March would be 
designated “Biba Chamoru M onth” (“Viva Chamorro M onth”), during 
which Chamorros could “rediscover” their language, traditions, and values, 
while all non-Chamorro residents of Guam could “‘discover’ and reflect on 
the true Chamoru spirit of respect and reciprocity.”17 

The celebration of Discovery Day had become a local tradition of 
Umatac. Actually, the first official holiday in Guam with purely local 
connotations was Magellan Day. It was a group o f teachers on the island 
that came up with the idea that one should commemorate the 400th 
anniversary o f Magellan’s landfall in Guam in the year 1521. On the basis 
of oral history it was assumed that Magellan had landed in Umatac, and 
consequently this village became the site for the celebration on 6 March 
1921. Magellan Day continued to be observed as a holiday each year.

It had been common for the indigenous people within the Spanish 
colonial empire to set up performances of their own defeat. Thus, the wife 
of a French Captain, who accompanied her husband in the early 1800s on 
an expedition around the world, could describe how schoolboys from 
Agaña performed the “Drama of Montezuma.” The boys wore costumes 
of richly ornamented silk, “brought from New Spain by the Jesuits long 
years before,” and enacted the defeat o f Montezuma and “his acceptance 
o f the invaders from Spain.”

T he Umatac celebration o f Magellan Day stood in no direct 
chronological connection to these celebrations which seem to have ended 
already before the beginning o f the American colonial regime. In 1926, a 
monument in the shape of an obelisk was unveiled close to the stony 
beach of Umatac Bay in memory of Magellan’s landing. During and after 
the Second W orld War, there were no celebrations of Magellan Day. In 
1971, however, the Eleventh Guam Legislature reintroduced the 
observance of the holiday (always on the first Monday of March each 
year), now under the new name “Guam Discovery Day.” In the village of 
Umatac, a fiesta was arranged and a reenactment of Magellan’s landing 
was performed. In the course o f a couple of decades, Discovery Day not



only continued to be one of Guam’s official holidays, it also developed into 
an annual ritual in and of Umatac. The village fiesta turned into an island- 
wide attraction and has been sponsored by the Guam Visitors Bureau.

Now a bill was to  be introduced that would abolish the celebration of 
Magellan’s landing. A hearing on this bill took place on a Wednesday 
evening in the open assembly area of the Umatac Youth and Community 
Center that was protected by a concrete roof, and from which one had a 
marvelous view over Umatac Bay (with its constant rolling of the waves 
which is caused by the off-shore passage through the chain o f coral reefs 
that encircles the island). The rain was pouring down while the assembly 
area slowly filled with people. On a large folding table were set out 
empanadas (meat-filled pastries) and cakes, as well as a coffee um. Before 
the meeting started, most had served themselves something to eat and 
drink. There was also a list on which all those who wanted to testify for or 
against the bill could sign their name.

T he host of the hearing was the mayor o f Umatac, Jose T. Quinata, a 
farmer and former police officer, who at the time already was marked by a 
neurological disease. Just some seven or eight of those participating in the 
meeting were from Umatac, and the mayor began the evening’s 
proceedings by wondering where all the people were. He had expected 
two hundred villagers to attend. As it was, the total number of participants 
never exceeded twenty-five throughout the hearing. Chairing was 
Senator Elizabeth Arriola, who, besides Senators Carl Gutierrez and 
Madeleine Bordallo (who would go on to become respectively Guam’s 
governor and lieutenant governor the following year), was the third 
underwriter of the bill.

The first to speak in favor of the bill was Hope Cristobal, a school 
administrator and member of one o f Guam’s indigenous rights 
organizations, who later in the year would be running for a seat in the 
Guam Legislature. She talked about the need to have positive symbols of 
Chamorroness. Cristobal was succeeded by two more speakers who 
testified in support of the bill in terms similar to  hers.



First to argue against the bill was a man from the vicinity of Umatac. In 
contrast to the women who had spoken before him, and the women who 
would defend the bill after him, this man, let me call him Joe Fulanu, had 
the kind o f dark complexion that was typical for islanders who spent 
much o f their time working outdoors, and who did not have as many haole 
ancestors as, for instance, Hope Cristobal. Fulanu complained about the 
fact that a University of Guam professor had discredited Discovery Day by 
claiming that Magellan had landed in Tumon:20 “W e have always been 
taught that he landed in Umatac. I am Chamorro. More so than Hope, 
because my father was Fulanu and my mother was Fulana. I don’t need a 
Chamorro Day, because I wake up every morning and am thankful and 
proud that I am Chamorro. W e can’t change history! W hat happened, 
happened. W hy should we hate Magellan or America? W ithout Magellan 
we wouldn’t be civilized and Christian.”

Fulanu’s remarks were met with what I interpreted as embarrassed 
silence until Laura Souder, who introduced herself as a Chamorro social 
historian, began to speak in favor o f the bill. Souder had written a doctoral 
dissertation on a group of successful Chamorro women who, for the most 
part, came from a well-to-do background similar to her own. Now she 
assured Fulanu and the other villagers that “nobody wants to take away 
the sixth of March from Umatac! The people o f Umatac, and not 
Magellan who is celebrated in his home country anyway, should be 
celebrated because of their strength and culture. I’ll defend Catholicism to 
my death! But it came with the sword. W e have to rewrite history without 
denying the facts. Until ten years ago, the Chamorros weren’t even part of 
the picture. Magellan killed fifty people here in the village. He took their 
intestines to his crew for them to eat. I find this offensive.”21 

Following Laura Souder testified one of Mayor Quinata’s nephews who 
said: “I’m a native Chamorro and resident of Umatac. My grandfather used 
to sing about Magellan who sailed west and came to our island. W hat’s 
the reason behind the change o f name? Is it a political gimmick? Will we 
get more recognition, more privileges or benefits?”



Two more Southerners argued against the bill. The last concluded by 
saying: “It’s like taking away something from me that I’ve had all my life.” 
By now, the defenders of the bill, all of whom had traveled south from the 
urban district around Agana, grew impatient. The only sponsor of the bill 
who was present, Senator Elizabeth Arriola, suggested that maybe the 
sentence in the bill which stated that Espiriton Chamoru Day shall replace 
Discovery Day could be deleted. “Maybe they can co-exist,” she proposed. 
A man from Umatac immediately supported this proposal, adding that 
perhaps Discovery Day just needed to be complemented with a Chamorro 
Celebration Month. (Only toward the end of the meeting did somebody 
detect that deleting the passage about the change of name from Discovery 
Day to Espiriton Chamoru Day would conflict with the designation of the 
bill itself which, after all, was called “Renaming of ‘Discovery Day’ to be 
'Espiriton Chamoru Day.’”)

Since Hope Cristobal and Laura Souder, rather than Elizabeth Arriola, 
were the spirits behind the bill, they had to fear that Arriola’s suggestion 
for a compromise would endanger the intent of the bill, which was to 
mandate the public production of a particular kind of Chamorro identity. 
Linked to this intent was the political will to educate, and nobody on the 
island, southern villagers included, should be given an opportunity to 
escape from this kind o f tutelage.

It is from these considerations that Laura Souder’s subsequent comments 
should be understood: “Whatever people say about Umatac, I have the 
greatest respect for the people here” -  what Souder, quite indelicately, 
alluded to  here was the circumstance that many Chamorros from the 
northern villages denounced Umatac as a village of taotao tatte (“backward 
people,” “hillbillies”), a condescending attitude that also is implicit in 
Souder’s assuring the villagers of her respect -  “As we move toward 
decolonization,” Souder continued, “we are claiming our own holidays and 
celebrations. Even if it hurts we have to do it. Umatac gives us its holiday. 
The Chamorros were the best navigators in the world and in history. At 
least as good as Magellan.” After Souder had finished, Hope Cristobal



explained Guam’s political status at great length to the villagers. 
Thereafter the whole meeting became a discussion among the 
representatives o f downtown politics who had driven down to Umatac for 
the public hearing. The villagers sat around listening to what was said 
about them. Finally, the fair-skinned women who had testified for the bill 
concluded that the local celebration of Discovery Day in Umatac could be 
changed into a celebration of the taotao Umdtak (“the people of Umatac”).

T o me the public hearing in Umatac presented a number of difficulties. 
For one thing, I found the event to be ethnographically very dense, 
making it tricky to disentangle the rhetorical threads that composed the 
debate. W hat was striking from the outset, though, was the division 
between the two camps that had debated one another. W ith the exception 
of one male teacher, all those who had spoken in favor of Bill 919 had 
been fair-skinned, well-dressed, professional women from the urban 
district o f Guam. All those who had argued against the bill had been dark- 
skinned men, most o f whom had appeared in some sort o f leisure wear at 
the hearing. How could one make sense o f this constellation? W hat was 
the conflict over Discovery Day about?

Making culture local
Several interpretations seem plausible. A simple one, offered by Laura 
Souder (1992a) in a book based on her doctoral thesis about Chamorro 
women and womanhood, is that women are, and always have been, the 
guardians o f Chamorro culture. Souder bases this proposition on two lines 
of argument: that Chamorro culture has been matrilineal and that 
Chamorro mothers socialized into Chamorro culture the children they 
had with men who had come to Guam from other places.

This interpretation replicates (without Souder being aware of this) older 
anthropological theories about, on the one hand, a matrilineal belt in 
Micronesia (compare Schneider 1995:38), and, on the other, the 
connection between socialization and acculturation, what Richard 
Thumwald (1932) called the “psychology o f acculturation.” To classify a



region or even a single location in accordance with the contingent 
concepts o f anthropological theory is a prime example of what Arjun 
Appadurai (1988b:46) calls “topological stereotypes,” in which a part 
(matrilineal rhetoric) is taken for a whole (a geographic region such as 
Micronesia). Through such maneuvers of metonymy, anthropologists like 
George Peter Murdock arrived at notions like the “Micronesian matrilineal 
belt.” As for the links between socialization and acculturation, Thumwald 
(1932) distinguished between two kinds of colonial relations: on the one 
hand, there was the biological and cultural mixing between men and 
women; on the other, there were formal relations of tutelage. In the one 
instance, acculturation was a matter of intimate relations, of primary 
socialization into local traditions in the form of care, which attributed to 
women as “principal caretakers” the role of keepers of tradition. In the 
other case, the social relations were ones of formal education or secondary 
socialization. Thurnwald thus distinguished the traditional form of 
learning or adaptation that came with intimate colonial relations from the 
other “channels by which the new and foreign flows,” such as “missions, 
schools, governmental ordinances, control o f courts, etc.,” which he called 
modem forms o f influence (Thumwald 1932:568f).

This is how Laura Souder (1992b:143) identifies women as keepers of 
the Chamorro tradition: in the new setting o f colonial society, “[w]omen 
of the matao [matua], the highest caste, married top Spanish officials, thus 
enhancing their positions within a colonial context;” and since, as was 
common in all early colonial contexts, the colonizers were male, 
“Chamorro men did not have a similar option” (ibid). A pattem emerges 
in which the typical principalta Chamorro household would be made up of 
a wife and mother who was bom on the island, and a husband and father 
who had arrived from the outside. Significantly, the non-Chamorro 
husbands and fathers would live in a Chamorro-speaking environment, 
surrounded by a family that was both subject to and the agent of 
creolization. Souder (1992b:144) notes that “despite the imposition of 
patriarchal values by colonial powers, which led Chamorro women to



accommodate themselves to the beliefs and practices o f their ‘foreign’ or 
‘acculturated’ husbands and fathers, Chamorro women do hold significant 
and powerful positions in Chamorro social structure today.”

If one were to follow Souder’s interpretation, the public debate in 
Umatac could be read in terms of gender and colonialism: women are the 
keepers o f the Chamorro tradition; they are influential in the public- 
political sphere; they want to safeguard the continuity of Chamorro 
culture through political measures (Bill 919). The problem with this 
reading is that the women who defended the bill in Umatac did so not 
against “foreign” or “acculturated” husbands and fathers, but against dark- 
skinned men whose Chamorro language skills far exceed those of the 
women who supposedly are the keepers of tradition (the dialect of 
Umatac, as well as that o f Rota -  the island just north of Guam -  are 
taken to be the most “authentic” of all Chamorro dialects, and many 
families in Umatac still use Chamorro as their home language -  or so I 
was told).

The constellation o f men being to women as colonizers are to colonized, 
with the women as keepers of tradition, was simply not congruent with 
the constellation I had witnessed at the public hearing.22 However, there 
was a keyword that organized both constellations -  the ideal-typical of 
Souder and the actual in Umatac. This keyword is tahdong, which can 
mean “deep,” “profound,” “serious,” connoting “that which is very far 
below the surface,” and which, in the context of culture, can best be 
translated as meaning “authentic.” The word itself was actually never 
uttered during the public hearing, which makes it an implicit keyword. 
However, the contention clearly turned on claims to cultural authenticity, 
to whose version o f being tahdong was the legitimate one. W hat was at 
issue at the public hearing was not so much whether women had kept a 
cultural tradition, but what kind of cultural tradition they had or had not 
kept.



Tahdong
Generally speaking, the concept of tahdong is associated with certain 
cultural practices. To speak a tahdong version o f Chamorro can either be 
associated with the singsong dialects o f Umatac (Umåtak) and Rota (Luta) 
or with the use o f  uncommon words and phrases, and of old proverbs and 
metaphors which preferably should allude to the nature of Guam. There 
are also fiesta foods, such as shellfish and coconut crab, that are 
considered more tahdong than others. Tahdong behavior includes the 
display o f respect toward elder people, senior relatives, and people of 
social standing. Ideally, one should behave in a mamalao way, which 
means that one should demonstrate an attitude o f bashfiilness and 
humbleness. It goes without saying that part of such proper behavior is to 
nginge’ those who deserve respect (that is, to give a suggestion of “sniffing” 
or “smelling” the back part of someone’s right hand as a sign of respect). 
Tahdong behavior might also include an attitude o f indirectness, of 
consensus, of avoiding open conflict and offensive demeanor, what is 
called inafa’maolek (making it good for each other, intersubjectivity, 
interdependence).

If applied to the Umatac-way-of-life (and similar “folk” life worlds), the 
concept of tahdong is often taken to be the positive verso of the negative 
stereotype o f backwardness. In other words, what some call tahdong, 
others call “backward.” That was what Laura Souder meant to address 
when she, in a manner that itself was everything but tahdong, assured the 
villagers that she respected them “whatever people say about Umatac.” 
This was also what the villager I called Joe Fulanu referred to when he 
exclaimed: “I am Chamorro. More so than Hope, because my father was 
Fulanu and my mother was Fulana. I don’t need a Chamorro Day, because 
I wake up every morning and am thankful and proud that I am Chamorro. 
W e can’t  change history! W hat happened, happened. W hy should we 
hate Magellan or America? W ithout Magellan we wouldn’t be civilized 
and Christian.”



Fulanu here listed at least three conditions of being tahdong rather than 
just “Chamorro”: first, some families are more tahdong than others, and to 
belong to the “wrong” lineage will prevent one from ever being considered 
tahdong (at least by members o f the “right” families); second, to be tahdong 
is to live Chamorroness rather than to set aside a few days to celebrate it 
(which always indicates an inversion of the relationship between the 
normal and the extraordinary); and third, part o f the concept of tahdong is 
the Christian civilization that has become integrated with “authentic” 
Chamorro culture. As for the “right,” truly tahdong families, there is, on the 
one hand, the conspicuous circumstance that some Chamorro words have 
survived as family names in the Mariana Islands. Thus, there are family 
names like Gumataotao (“people of the house”), Taimanglo (“without 
wind”), and Taitano (“without land”), which sometimes are taken to be 
more authentic than the more common Spanish names. A distinction 
between the two types o f names is often made in terms o f class. According 
to this distinction, none of the Chamorro names designate a local political 
or financial dynasty, whereas a particular group o f Spanish family names 
signal social distinction in Guam. To bear a name like Calvo or Perez, for 
example, is to this day in itself perceived as a mark of distinction (even by 
those who contest the privileges of these families).25

The women who defended Bill 919 in Umatac would under no 
circumstance have been considered tahdong either in speech, demeanor, or 
family background by the villagers they had come to educate. If anything, 
they would have been identified as being appended to the sphere of 
socially distinguished Chamorros with prominent Spanish last names. The 
gendered constellation of the public hearing thus referred to other 
constellations in which claims to cultural authenticity and social 
distinction were at work.



The mytho-logique of social distinction
Concepts o f social distinction resemble totemie concepts. Claude Lévi- 
Strauss (1963:77; original emphasis) made the proto-Derridarian point that 
the relationship between totemie concepts is not a one-to-one relationship 
between a human individual and an animal (as, for example, in the 
statement “I am an eagle”), or even a one-to-one relationship between a 
set o f human beings and a set of animals (as in the statement “we are 
eagles”), but a relationship “between these two systems o f differences,” that is, 
between the way animals differ from each other and the way men differ 
from one another. Such systems of differences form the core of what Lévi- 
Strauss called the logic o f myths, the mytho-logique. Dan Sperber (1985:75; 
original emphasis) has added to the concept of mytho-logique by noting 
that people through mythological strategies “are trying not so much to 
express social differences as to create or strengthen them.”

T he cultural production and reproduction o f social differences is thus a 
matter of a mytho-logique of social distinction. In Guam, several sets of 
differences constitute a particular, yet recognizable, form of social 
distinction: mannakhilo’ (“high people”) are to mannakpapa’ (“low people”) 
as manggi Hagdtna (“those from Agana”) are to manggi sengsong (“village 
people”), as m anhayi (“somebodies”) are to t i  manhayi (“nobodies”), as 
manggi siudat (“city people”) were to taotao tatte (“backward people”) or 
taotao halom tano’ (“jungle people”), as mestisu (“mestizo”) was to Chamoru, 
and as matan Españot (“face of a Spaniard”) used to be to matan Chamoru 
(“face of a Chamorro”). Connotations of high and low, urban and rural, 
mestizo and indigenous thus refer to one another in such a manner that 
the “meaning” of social distinction is deferred from one set of differences 
to the next.

At the same time, the effectiveness of this kind o f mytho-logique in 
creating and reinforcing social distinctions should be not be 
underestimated. An illustration can be taken from my ethnographic 
material: Juan’s father’s family is from Agana, where its members were 
considered to be takhilo’ (the adjective form o f mannakhilo’, “high people”).



They expected to be treated as such, for example, when they visited their 
relatives in the southern village o f Inarajan. It is still that way today. When 
the cousins from Agana show up at the Inarajan fiesta, they will go to the 
home o f their village relatives and serve themselves to the best dishes 
(crab and the like), even taking portions o f it home with them. They will 
freely ask for what they want and receive it quickly. The Inarajan side of 
the family would never be so bold, they have a sense of mamalao 
(“deference”). At the same time, these village cousins may be considered 
to be takhilo’ in Inarajan itself because o f their family ties with manggi 
Hagátña.

An informal survey conducted by Lawrence Cunningham about 
islanders’ perception and knowledge about class distinctions in Guam 
showed, as might be expected, considerable inconsistencies. Frequently, 
though, a number o f families would be listed as embodying the quality of 
mannakhilo’. Apart from four families -  which were those of Calvo, 
Bordallo, Perez, and Martinez -  the names that were enumerated varied.26 

This depended mostly on the incongruity between cultural concepts for 
social distinction (such as mannakhilo) and the social change that has 
occurred over time. For instance, since Agana lost most of its residents 
during and after the Japanese occupation o f Guam, the concept of manngi 
Hagátña, if at all used these days, would refer back to prewar residence 
patterns and “family roots,” rather than to a present-day place of residence 
(although the downtown political sphere o f Agana might serve as a new, 
as o f yet unacknowledged, connotation for the metaphor of manngi 
Hagátña).

The historical nature o f social distinctions has created conceptual 
ambiguity: should the Bordallos and Martinezes still be considered 
mannakhilo’! W hat about the Flores and Sabían families? Are the Leon 
Guerreros old mannakhilo’ stock, or postwar social climbers? For an older 
generation, the connection between Spanish blood, residence close to the 
Plaza de Espana in Agana, wealth, and, for example, the ability to 
purchase pews in the Agana Basilica, might have comprised a mutually



reinforcing conceptual web of social distinction. For the postwar 
generations, new mestisu families might be added to the list of mannakhilo’, 
for instance, the families that produced a number of professionals, 
politicians, and entrepreneurs because they at the beginning of the 
twentieth century had converted to Protestantism, and thus had entered a 
new social network of opportunities for mobility. Similarly, the concept of 
mestisu has come to connote not just the offspring of a Chamorro mother 
and a “Spanish” father (who himself might have been a criollo), but also of 
an islander and a haole from the United States or some other place. And, if 
used today, the concept of g i sengsong (“villager”) would either refer to 
people from the South or be used as an ironic self-reference (comparable 
to an American stating, “I’m just a country boy/girl,” which is a way of 
rhetorically both confirming and denying one’s identity as socially 
peripheral and culturally unsophisticated).

Keepers of tradition
Chamorro keywords for social distinction are working as moles. They are 
readily understood, yet they create utmost ambiguity. Throughout the 
postwar era, they have acquired multiple and contradictory meanings, thus 
that calling someone g i Hagátña today can actually be an insult (as it may 
be a critique o f someone’s “putting on airs”). Also, old and still functioning 
dynasties like the Calvos -  a dynasty that was founded by a peninsular, 
Félix Calvo y Noriega, who served as administrator of the treasury, and 
between April and September of 1848 as interim governor, of Guam -  
have become increasingly socially aloof, which, more than previously, 
divides those who accumulate social capital (to use Bourdieu’s simplistic 
metaphor) from those who increase their economic capital. Hence, it 
came as no surprise that the funeral of a woman in one o f Guam’s villages, 
who had raised some extra children, could gather more people than the 
funeral of a renowned mannahhilo ' patriarch who had been the island’s first 
millionaire (something that would have been highly unlikely in the prewar 
era).



If we return to the public hearing on Bill 919 in Umatac, we can conclude 
that what was at stake in the debate between the downtown mestisa 
women and the Chamorro southern villagers was the relationship between 
concepts of social distinction and the implicit keyword of tahdong or 
cultural authenticity. The men from Umatac expressed their dissatisfaction 
with educated, professional mestisas coming to their village and telling 
them what it is to be a “true” Chamorro. To them, being Chamorro was a 
matter o f what José Ortega y Gasset called creencias, those certainties of 
life which need no proof (what Arnold Gehlen referred to as institutions, 
and what Pierre Bourdieu [1977:164 and 168], in a more Durkheimian 
spirit, calls doxa, the “quasi-perfect correspondence between the objective 
order and the subjective principles of organization” that can exist because 
some things are outside the universe of the discussed and disputed). Being 
Chamorro is just being, they suggested. On the other hand, an occasion 
like the public hearing about Bill 919 pulls the doxical into the universe of 
the discussed and disputed. It turns cultural authenticity into something 
that is contested rather than taken for granted.

Hope Cristobal and Laura Souder, on the other hand, engaged in a 
production of cultural authenticity that was self-aware, objectified and 
objectifying, and politically willed. Their claim to authenticity was in an 
important sense opposed to the supposed tahdong quality of Umatac and 
other southern villages: whereas the Umatac villagers conceptualized 
tahdong as including Magellan, Western civilization, and Christianity, the 
Agana women wanted to trade in this older version of authenticity against 
a new one that would, as much as possible, exclude colonial residues. 
Furthermore, and most importantly, they employed in their 
argumentation the world-cultural logic of the nation-state, which, among 
other things, may include the use of the state to celebrate the nation -  as 
when the state mandates that national symbols like the Guam flag should 
be displayed at the location of public buildings.

Elizabeth Arriola, the underwriter of the bill and chair of the public 
meeting, represented another, more traditional, version o f being tahdong. It



was widely known that she was both closely associated with the Catholic 
church on the island, with the political sphere of Agana, and with a most 
conservative kind of respectability. Hers was thus a form of Chamorroness 
that had little to do with tahdong as “folksiness” or “backwardness,” and 
that came closer to the prewar concept o f m anggiHagátña and mannakhilo’, 
who, by virtue o f their claims to social distinction, considered themselves 
to be the guardians of a creolized, urban, as good as official form of 
Chamorroness.

Considerable political will and legislative energy is going into the 
construction of a new sort of Chamorroness and cultural authenticity in 
Guam. Under the cover of an implicit keyword like tahdong, a decolonized 
and sanitized version of Chamorroness is being perpetuated through the 
means of government and officialdom. Simultaneously, the sets of 
differences that defer the meaning o f social distinction are morphing, at 
times reversing the polarity of semantic charges (thus that “backwardness” 
can become a good thing). W hen Laura Souder stated and urged, 
“Umatac gives us its holiday,” the “us” in the sentence referred to the 
emerging manhayis (“somebodies”) of local-level politics in Guam.

Cacique nationalism
The experts, activists, and politicians, the new manhayis (“somebodies”) on 
the island, who embody the political will to enforce a new version of 
Chamorroness, one that is cleansed from colonial traces and on which the 
fifty percent of island residents who are not Chamorros would be 
mandated to reflect, function as agents of world culture in Guam. Their 
role is that o f cultural brokers. In this, they resemble other caciques of the 
former Spanish empire. In their respective ethnography of Tepoztlán in 
Mexico, already Robert Redfield and Oscar Lewis, although divided in the 
areas of ethnographic depth and theoretical concepts, agreed on the key 
role o f local caciques, which both of them identified as a “small group of 
townspeople who are richer, better educated, and more accustomed to 
city ways than others” (Redfield 1930:68), and who “were set apart from



the rest of the village population by their large and more elaborate homes 
located in the center of the village, their urban styled clothing, their 
literacy and superior education” (Lewis 1951:51).31

The caciques of rural Mexico had their counterparts in the mannakhilo ’ 
or manggi Hagáíña o f Guam, who also lived close to the plaza and who 
also were agents o f social change. W hat Redfield wrote about Tepoztlán 
was true o f Guam: the frontier of social change “is a geographical, not 
merely a figurative, frontier. The diffusion of city traits can be observed 
and expressed in spatial terms. The point from which changes originate is 
the centralp la zd ' (ibid:218). Especially before the Second World War, but 
also well into our days, a group o f Chamorro caciques fought for full and 
adequate citizenship for the Chamorros. Outward they represented the 
Chamorro population to the colonial rulers. Inward they functioned as 
agents o f social change. They were first to introduce the world-cultural 
logic o f the nation-state into the public discourse of Guam (see Chapter 3).

Notions of full citizenship for the Chamorros of Guam, and their 
complete integration into a nation-state, were thus diffused from the 
central Plaza de Espana outward. Exceptions to this rule did exist, 
however. Parallel to a cacique nationalism that grew stronger toward the 
close of the nineteenth century, ran other lines of influence and action. 
These alternative lines resemble the kind o f Mexican caciquismo that Paul 
Friedrich described in some o f his ethnographic work. Friedrich showed 
how the new political leaders, who emerged during and from the Mexican 
Revolution, had moved across national and international spaces before 
functioning as agents o f revolutionary change, and as a new breed of 
caciques, at the village level.32

In Guam, one can also find a connection between revolutionary politics 
and local-level political action. As early as 1884, for example, a Chamorro 
militia planned a coup d’état on the island: On the evening of 2 August 
1884, Angel de Pazos y Vela-Hidalgo, who had been Spanish governor of 
the Marianas for just five months, was on his way to dinner in the 
Governor’s Palace. As he walked toward the entrance beneath the emblem



of the Spanish Crown, the guard, José de Salas, a twenty-year old 
Chamorro, saluted him. Salas was a member of the compañía de dotación 
(“company of deployment”), an urban militia that had been created by one 
of the Spanish governors of Guam back in the 1830s. This militia had been 
assigned as the guard unit of Agafia, and in the course of time its ranks 
were filled with Chamorros. As Governor Pazos y Vela-Hidalgo passed 
him, Salas turned around and shot the governor in the back, killing him 
almost on the spot. Salas fled from the plaza and went into hiding.

The sargento mayor; a peninsulare, assembled the militia and collected 
from them all their ammunition and relieved them from duty. The 
Spaniards and the Chamorro caciques, the mannakhtlo \ feared that the 
killing of the governor was the start of a general rebellion by the island’s 
mannakpapa’ (“low people”). Both Spaniards and mannakhilo’ barricaded 
themselves in the Palace and awaited the uprising -  which never came. 
The following day, José de Salas gave himself up, and an investigation into 
the assassination was launched. It was uncovered that the killing had been 
meant to be the first act in a coup against the local government.33

In the aftermath o f the coup attempt, the compañía was disbanded and 
replaced with a regular infantry company consisting of Filipino soldiers 
and Spanish and mestisu officers. Four Chamorro men, among them José 
de Salas, were executed by a firing squad at the beach in Agaña (Rogers 
1995:102).

The impact o f Filipino political prisoners who had been sent to Guam 
and the neighboring Mariana Islands should probably not be 
underestimated in this context. Since the early 1870s, when the first 
rebellious acts (such as the so-called Cavite Mutiny) occurred in the 
Philippines, waves of Filipino rebels had been sent as deportados to Guam. 
They would often not be imprisoned and were thus able to work and live 
among the Chamorro population of the islands.

Consequently, it is not surprising to find interesting legacies of political 
insurrection, nationalism, and revolution among some Chamorro 
families.34 The Flores family has its name from Leon Flores, a Filipino



irreconcilable, that is, a Filipino fighter for independence who, after being 
captured by the U.S. colonial army, had refused to swear an oath of 
allegiance to the United States. Several irreconcilables were sent to Guam as 
political prisoners. Among them was Apolinario Mabini, one of the most 
prominent figures in the struggle for Philippine national sovereignty. Leon 
Flores, a teacher and lawyer, was among the political exiles in Guam. 
Together with two comrades in arms, he chose not to return to the 
Philippines and stayed in Guam. One of Leon Flores’ sons was Felixberto 
Camacho Flores, who in 1971 became the first Chamorro bishop of 
Guam. Another descendant o f Flores, José Aguon Flores, became the 
leader of the Baptist mission and church of Guam in the 1930s. The first 
General Baptist minister with a Chamorro background was Joaquin Flores 
Sabían. He was the rector of the Agana General Baptist Mission Church.

T he name Sabían goes back to two brothers, Juan and Manuel Zablan, 
who came to Guam in the early 1800s while travelling with the Spanish 
Armada through the Pacific. They are said to have been of French- 
Malaysian descent and, once settled in Guam, proved to be successful as 
merchants and entrepreneurs. A member o f the Manuel clan (on the 
maternal side) is Guam’s elected representative to the U.S. Congress, 
Robert Underwood, while the Archbishop of Guam, Anthony Sabían 
Apurón, is claimed as a member of the Juan clan. Still, the Sabían family, 
just like the Taitanos and Ulloas, for example, were never counted among 
the mestisu, giH agâtüa caciques. They were disaffected and entrepreneurial 
in a way that favored their taking opportunity of the new educational and 
religious avenues that were opened up by the Americans. Hence, it is not 
surprising to find quite a few converts to Protestantism and professionals 
among the members of these lineages.

T he Baptist minister, Joaquin Flores Sabían, has already been mentioned. 
Another prominent family member was Ramon Manalisay Sabían, who 
belonged to the avant-garde of Chamorros who received a college degree 
already in the 1930s (in his case from the University of Louisville). Ramon 
Sabían became the first Chamorro physician, founded the Guam Teachers



Association, was a prolific author on cultural and linguistic issues, and 
composed the music and authored the lyrics for Guam’s anthem (a 
nationalistic act if ever there was one).

Years before these accomplishments, in 1925, Ramon Sabían had 
addressed a group o f eleven U.S. congressmen that had stopped in Guam 
on route to the Philippines. He said: “Since the advent of the Americans, 
there have been several spasmodic attempts to clarify definitely the 
ambiguous status o f the Chamorro people in their relation to the 
American Government. I assure you, Honorable Gentlemen, without fear 
of contradiction, that deeply imbedded in the hearts of the people is the 
constant desire to affiliate their aspirations with those of the other 
possessions of the United States toward a better understanding and a 
closer relationship. W e certainly trust the generosity, sympathy, and 
justice of the American people to grant us the invaluable status of 
American citizens” (quoted in Farrell 1991:106 and 108).

On the same occasion, Atanasio T. Perez, chief clerk to Guam’s Naval 
governors since the beginning of the American mie, spoke to the 
congressmen about the “anomalous position” the Chamorros occupied: 
“T he Chamorros are neither citizens nor aliens -  they are tmly without a 
country” (quoted in Farrell 1991:106).

Sablan’s and Perez’ attempt to gain the support of at least some o f the 
visiting American congressmen proved successful. Two of the 
congressmen subsequently sponsored a bill that would have given 
Chamorros U.S. citizenship. Nothing became o f the bill, though, since the 
Navy opposed any governmental reform in Guam. Yet, the statements of 
two caciques like Sabían and Perez expressed in unambiguous terms the 
way they conceived the dilemma o f the “Chamorro people,” for whom 
they claimed to speak. These terms included keywords like “citizenship,” 
“country,” and, most importantly, “the Chamorro people.” The topoi of 
citizenship, nation, and ethnos were not conceptually amalgamated, 
however, as was the case in the Philippines, where an imaginary Philippine 
ethnos was said to struggle for independence (thus that the political form



of sovereign nationhood, the ethnos of Filipinos, and the citizenship that 
would connect the two, would fuse into one). However, one needs to take 
into account here what Benedict Anderson (1988:12) has to say about 
Philippine cacique nationalism: although “they could not decently say so 
in public,” the caciques did not want independence. They needed access 
to the American market because this was the source o f their wealth. Also, 
they had begun to switch from Spanish to English, and from sending their 
children to Europe to sending them to the American east coast for 
education. It was with some reluctance that they therefore accepted the 
commonwealth status for the Philippines in 1935.

Similarly, the caciques of Guam seemed to invoke “the Chamorro 
people” only to make visible the population that, according to them, 
desired not independence but to be granted “the invaluable status of 
American citizens.” The new type of Chamorro caciques, descending from 
Filipino iIlustrados who had been deported to Guam and from other 
ambitious families without access to the social network of Spanish-mestisu 
Agaña residents, also had little reason to opt for secession from the United 
States. Through the Americans they had found educational and religious 
ways out of their disaffected situation.

Caciquismo and American colonialism
Already before the American take-over in Guam, the older type of mestisu 
caciques had a definite sense of proper government and the rights that 
came with full citizenship. After the United States had taken the Mariana 
Islands without battle during the Spanish-American W ar of 1898, they 
deported all Spanish troops and officers from Guam. Unintentionally, this 
created a colonial interregnum of more than one year. During these 
months, a group o f caciques (¡mannakhilo, manggi Hagátña) succeeded in 
stripping the remaining Spanish official, the administrator of the Spanish 
treasury on the island, o f his power. He was replaced by the gobemadorcillo 
(“mayor”) of Agaña, Joaquin Pérez y Cruz, and a council of six other

36caciques.



In the few months o f its existence, the first Chamorro government of 
Guam had to deal with the captain o f an American-chartered collier, 
Louis Kaiser, who had assumed authority on the island like “a sort o f Lord 
Jim ...in his little tropical kingdom” (Rogers 1995:116). The Chamorros 
did so by creating the first legislature in Guam’s history (which Kaiser, 
however, immediately disbanded shortly before the first presidentially 
appointed U.S. Navy governor arrived).

Just two years later, a group o f local caciques handed over a petition to 
the Americans, who by now had installed their colonial regime, in which 
they requested the U.S. government to give Guam civilian rule. “It is no 
exaggeration to  say that fewer permanent guarantees of liberty and 
property rights exist now than under Spanish domain,” they wrote. Over 
the years, this petition would be repeated a number of times. The conflict, 
which the cacique petitioners thought would be resolved by civilian 
colonial rule, was between the new Naval government and the rights of 
the g i Hagátña caciques. It were, above all, their rights of property and 
liberties that had become threatened by the Naval governors.

For instance, the first Naval governor o f Guam, in his very first 
proclamation, underlined the separation o f church and state: “All political 
rights heretofore exercized by the Clergy in dominating the people o f the 
Island, are hereby abolished, and everyone is guaranteed absolute freedom 
of worship and full protection in the lawful pursuits o f life, as long as that 
protection is deserved by actual submission to and compliance with the 
requirements o f the Government of the United States” (quoted in Rogers 
1995:117). A few months later, the same governor ordered that the 
Augustinian Recollect priests be expelled from Guam (ibid:119). These 
local clerics had constituted a distinct group of caciques that was socially 
sterile, since they, while liberally fathering children, could not marry local 
women or pass on much property to their progeny. After the task of 
deporting the Recollects had been accomplished, the Naval governor 
reported back to the U.S. Department of Navy that he had “disposed of
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the priests who were the ringleaders in encouraging vicious and 
demoralizing habits and customs” (ibid: 120).

In an executive general order, the governor prohibited the village 
celebration and procession that accompanied the observance of patron- 
saint feast days. He also prohibited the tolling o f the church bells in the 
morning and evening that functioned as signals for the synchronization of 
social practices in the villages and barrios.™ At the same time, the new 
Naval autocrat stopped all land sales and the trade in alcohol. He 
repeatedly declared his intention to break the domination of the leading 
families on the island. In a strategy that replicated the Protestant 
skepticism toward intermediaries and brokers -  had not Luther and the 
other Reformers taught that “we are all priests” and that we all face God 
directly without intermediaries? -  the Naval governor targeted the 
caciques o f Guam who he believed to stand between each individual 
Chamorro and the Government of the United States. There were to be no 
gods beside the colonial government and no mediators between the 
colonial subjects and their master.

It is against the background o f the local-level political clash between the 
caciques o f Guam and the U.S. colonial government that the petitions for 
civilian government, for the protection of rights of property, and for civil 
liberties should be understood. At the same time, it should also be 
understood against the background of Filipino deportados introducing the 
spirit and concepts of revolutionary nationalism to Guam: the keyword of 
nationalism, once implanted in the minds of Chamorros, would prove 
impossible to eradicate.

Another series o f events that need to be considered in this context are 
the legal challenges that accompanied the colonial endeavor of the United 
States: ever since the original union of independent states on the east coast 
o f North America began expanding westward across the continent, the 
legal status o f territories that were not incorporated with any of the states 
in the Union had been at issue. W hen the U.S., with its war against Spain, 
expanded beyond the continent and acquired insular possessions, the issue



resulted in a number of so-called Insular Cases in which it was decided, 
first, that it was in keeping with the Constitution that the United States 
could possess territories without incorporating them into the nation; 
second, that such unincorporated territories would not be subject to all the 
provisions o f the American constitution; and third, that it was the U.S. 
Congress which held ultimate power over the island. (For Guam this 
means that to this day Congress has “the power and authority to annul” all 
laws enacted by the Guam Legislature; see Chapter 6 for an ethnographic 
example.)

The legacy o f cacique nationalism in Guam was thus fed from at least 
three sources: first, the self-interest o f the old mannahhilo’ of Agaña who 
tried to defend their social distinctiveness; second, the in-migration of 
revolutionary and nationalist ideas and men from the Philippines, as well 
as the ambitions o f some disaffected families; and third, the legal dispute 
within the American system itself about the relationship between the 
United States and its territorial possessions.

W hat would continue to present a dilemma for future generations of 
Chamorro nationalists was the odd shape Guam’s cacique nationalism had 
taken: instead o f opting for political sovereignty, the caciques o f Guam 
desired to become American citizens. They wanted neither independence 
nor integration with any other nation than the United States. When, for 
instance, in 1926, a representative of the Philippine legislature suggested 
that Guam be ceded to the Philippine government, a “cry o f indignation 
and opposition immediately arose among the Chamorros” (Farrell 
1991:108).

Like their Philippine counterparts, the caciques of Guam were, above all, 
interested in becoming Americans. This situation changed over time. After 
the Second W orld W ar it would be the mannakpapa, the “nobodies,” and 
among them especially those who had political ambitions and certain 
assets, who would turn out to be most pro-American, whereas members of 
the old mannakhilo’ class took up the cause o f more autonomy, and even 
independence, for Guam.



Winds of change
Several readings o f the public debate about Bill 919 in Umatac have been 
offered: some in gender terms; one in terms of the relationship between 
cultural authenticity and social distinction. A final reading has already 
been intimated and can be pieced together from what has been said thus 
far. This reading would stress the cultural and diffiisional aspect of the 
event, so that the meeting in Umatac could be interpreted as a discussion 
that was about cultural authenticity, that took place against a backdrop of 
social distinctions, and that had the two world-cultural models o f the 
empire and the nation-state contest one another.

The southern villagers who defended their form o f cultural authenticity 
when they spoke out against the bill, and for the continued celebration of 
Discovery Day, formulated their views on Chamorroness, colonial 
relations, and history in the idiom of empires: “W e can’t change history! 
W hat happened, happened. W hy should we hate Magellan or America? 
W ithout Magellan we wouldn’t be civilized and Christian.” History is thus 
seen as having brought civilization and Christendom to the Chamorros. It 
has, in other words, integrated Guam with the two empires of the Spanish 
Crown (“civilization”) and the Roman Catholic Church (“Christendom”). 
This integration does not exclude patriotic sentiments: “I wake up every 
morning and am thankful and proud that I am Chamorro” -  which is 
wholly in accord with the imperial logic of indirect rule, interlocked 
bureaucracies, fractured sovereignties, and a polyvemacular and 
multicultural order.

The female academics and politicians who wanted to reform the 
imperial holiday acted on the basis of world-cultural imperatives of 
nationhood and stateness. T o them, Guam is both nation and state, just 
waiting to become sovereign. It is a nation in the sense that the political 
territory and an ethnos -  that o f “the Chamorro people” -  are said to 
belong together. Other ethnie will or will not be tolerated in the territory 
of the Chamorros, depending on how the nation o f Chamorros will



decide. However, as long as other “ethnic groups” are there, they should 
be aware o f their inferior position as a collective.40 The state bureaucracy 
to accomplish the task o f including some, and excluding other, residents of 
Guam from a future Chamorro citizenship is in place. At the same time, 
the world culture of rational state actorhood also encompasses human 
rights norms which inevitably will constrain a future Guamanian states’ 
treatment of “foreigners.”

As it is, the non-haole labor migrants who arrived in Guam after the 
Second World W ar in the thousands are conspicuously invisible in the 
public sphere. It is as if there were no Filipinos, Koreans, Chuukese, and so 
on, in Guam. T he few times Guam’s labor migrants are mentioned in the 
media o f the island is either when an official holiday like Philippine 
Independence Day has to be acknowledged or when the debate turns to 
the issue o f increased crime rates and ever more tax dollars going to the 
welfare checks of migrants.

Already in 1947, an agreement had been negotiated between the 
American embassy in Manila and the Philippine government that the U.S. 
military would be allowed to recruit workers in the Philippines to be 
employed in Guam and other Pacific islands. In a U.S. Navy report from 
the following year it is stated that the workers going to Guam were to be 
employed on a short-term basis, usually under one-year contracts, after the 
expiration of which they would be required to return to their place of 
origin. Navy specialists scouted for workers in Manila and Iloilo, and the 
Navy subcontractors, BPM Construction and Luzon Stevedoring, recruited 
laborers mainly from the Visayan islands. Following the Organic Act of 
1950, the U.S. governor of the island freely handed out permits to private 
merchants and businesses to import Filipino contract workers. Although 
the Organic Act had replaced the Navy government with a civilian one, 
and although an Immigration and Naturalization Service (INS) had been 
established on the island in 1951, the in-flow of labor migrants continued 
through the channels of both the INS and the Navy, since the latter 
proceeded to recruit workers without consulting the INS.



In 1952, the Immigration and Naturalization Act granted permanent 
resident status to all contract workers who had resided in Guam in or 
before 1950. W ith this status in hand, many Filipino immigrants left Guam 
for Hawaii and the continental United States. The 1952 Act also stipulated 
exactly under which conditions further labor immigration to Guam would 
be allowed: “An alien having a residence in a foreign country which he has 
no intention of abandoning.. .who is coming temporarily to the U.S. to 
perform other temporary services of labor if unemployed persons capable 
of performing such service or labor cannot be found in this country.” Since 
this particular section has the designations (H) and (ii), contract laborers 
have since become known as “H-2 workers” in Guam. The in-flow of 
Filipino contract workers did not subside, though, because most of them 
were brought in by the U.S. military. In addition, the military were not 
prepared to send back any workers, since they were cheap labor and 
letting them stay on saved the expenses of recruitment, training, and 
travel.

Thus, cohorts o f Filipino contract workers never actually returned to the 
Philippines. Instead, they stayed in compounds and in large barracks 
which eventually morphed into something like cities.41 All of these 
settlements gradually disappeared and gave way to other structures. Only 
Camp Roxas, the largest o f all the labor camps, which had its own open- 
air movie theater and post office serving some 7000 inhabitants (most of 
whom were Visayans), turned into a permanent settlement.

At the same time, the Chamorro population lived under only slightly 
better conditions. After the war, wooden, thatched-roofed houses had 
been constructed in various parts of the island. They were sold by the 
Navy government for approximately four hundred dollars on lots that 
were practically given away. These and other more or less temporary 
dwellings dominated the landscape of Guam for almost fifteen years, while 
the construction of military facilities progressed rapidly with the help of 
H-2 workers.



As the 1960s began, the expansive phase o f Guam's construction-boom- 
economy ended rather abruptly. Filipino workers left the island in ever 
greater numbers, so that by 1962 not more than one thousand H-2 
workers remained in Guam.

It was in this situation that two decisive events occurred: one was the 
Kennedy administration’s lifting o f the security clearance requirement; the 
other was a supertyphoon. The security clearance requirement had been 
introduced some months before the Japanese military began their invasion 
of Guam in December, 1941. The island had been declared a defensive sea 
area and airspace reservation, requiring anyone travelling to or from Guam 
to obtain a security clearance from the U.S. Navy.42 The removal o f these 

travel restrictions increased traffic to and from the island, and led 
eventually to the tourism that since has become the backbone o f Guam’s 
economy. T he destruction by the typhoon initiated a complete 
reconstruction and modernization o f the island infrastructure. It altered 
the face and character of Guam at least as much as, if not more than, the 
Second W orld War.

Supertyphoon Karen struck Guam on the night between 11 and 12 
November 1962 with sustained winds above one hundred seventy miles 
per horn (the anemometer broke at one hundred forty-four miles per hour 
and the top wind speed was estimated at over two hundred miles per 
hour), and with an atmospheric pressure that dropped so fast that doors, 
windows, and even some less stable buildings exploded outward (Rogers 
1995:237). Sweeping across the island from east to west (since typhoons 
always build up to the east of Guam), Karen killed nine people and 
destroyed or severely damaged most of the buildings on the island, as well 
as much o f its vegetation. In a U.S. Navy report, the impact of 
Supertyphoon Karen was compared to a “near-miss by a nuclear bomb, 
less its heat and fall-out contamination.”45 Entire villages were wiped out.
A federal reconstruction and rehabilitation program in response to Karen, 
as well as a public law providing grants and long-term loans for Guam 
residents, facilitated the second, decidedly more extensive, construction



boom on the island. T he Hawaiian-based Kaiser Company (today Guam’s 
only cement supplier) and Black Construction, in a single drive, built a 
couple of thousand two- and three-bedroom houses from concrete block 
walls on concrete foundations, and with a concrete slab roof with wide 
overhangs on top. This was the beginning o f the golden age of 
“subdivisions,” which today give Guam its suburban look.

The reconstruction was accomplished with the help of more H-2 
workers, again coming from the Philippines. The natural disaster of 
Typhoon Karen was replaced by the man-made disaster of America’s war 
in Indochina, which made sure that the construction and service industries 
o f Guam blossomed and that the demand for contract workers continued.

In the 1990s, the steady but slow growth o f the tourist sector, as well as 
the occasional natural disaster (Supertyphoon Pamela in 1976, 
Supertyphoon Omar in 1992, the record earthquake o f 1993 that 
measured 8.1 on the Richter scale and was the strongest in the world that 
year, Supertyphoon Paka in 1997, and so on), have kept going the 
construction industry that, apart from the service and military sectors, is so 
important for H-2 workers. These days, the Filipino labor migrants have 
largely been outcompeted by Korean construction workers and 
Micronesian unskilled labor (doing the cleaning, laundering, and odd-jobs 
on the island).

Building the future
If W orld W ar Π, as will become clearer in the next chapter, brought 
several political and cultural changes for Guam, the year of 1962 marks a 
definite rupture in the social topography o f the island. On the one hand, 
the polyglot and cosmopolitan society of Guam that still exists at the end 
o f the twentieth century took shape with the steady in-flow o f labor 
migrants. On the other hand, the very landscape o f the island, with 
blacktop roads, cement-box houses, clusters o f subdivisions, and malls, was 
built by labor migrants.



The metaphor o f building, of construction and reconstruction, has 
understandably had some cultural resonance in Guam. As in many war- 
and disaster-torn places, it has been linked to notions of modernity and 
progress. T he future is being built in a literal sense in such places -  with 
slabs of concrete. In a metaphorical sense it is also being constructed with 
the help o f charged and recharged keywords.



i  о з  1 Ш Ш ,  M T Í I O T Í .  ( I T I Z Í H Í

Immediately after the Second World War had ended for the people of 
Guam, an American general wanted to realize his vision o f a new, rebuilt 
Agana. It would be modeled after Santa Monica in California, with wide 
grid-pattem streets instead o f old Agaña’s narrow, and at times crooked 
and narrow lanes (along which the window shutters collided when people 
on opposite sides o f the street opened them). Like all such visionaries, 
General Larsen needed a clean slate to start from. Consequently, almost all 
of Agana was bulldozed into the sea close to the former mouth of the 
Agana River. Thereby, a new peninsula was created, which in the mid- 
1950s would be turned into a public park area, called Paseo de Susana.

At the southern end o f this Paseo, an eleven-foot bronze statue of Chief 
Quipuha, the same maga’lahi of Hagátña who had welcome San Vitores 
and his mission some three hundred years earlier, was dedicated in 1977. 
The statue was surrounded by a small lawn and some plants, enough to 
allow the arrangement to be called “Chief Quipuha Park.”

It was three in the afternoon on Wednesday, the last of January, 1990, 
but in spite o f the time o f day the traffic was not all that heavy. At the base 
of the statue that faced the ever increasing flow of cars on Marine Drive, 
an older man, wearing a wide-brimmed straw hat, blue jeans, a denim 
jacket, and under it a T-shirt with the print “1990 Bordallo” and “I [red 
heart] Justice,” began to put up placards with hand-lettered words around 
himself Sitting surrounded by the placards, and with his back to the 
statue, the man proceeded to wrap a Guam flag around his shoulders. 
Then, he pulled out a .38-caliber pistol from one o f his pockets, pointed it 
against his right temple and fired. As he fell on the flag, which became 
soaked with his blood, his legs convulsed violently, leaving his right ankle



tangled up in a metal chain that had been left at the plinth after repairs 
had been carried out on the statue (later, this would be narrated as the 
man having chained himself to the statue).

The man who had shot himself in one o f the most public spots of Guam, 
and who died at the U.S. Naval Hospital in Agana Heights about one and 
half hours after he had squeezed the trigger of his gun, was Guam’s former 
governor, Ricardo Jerome Bordallo. Twice had he been elected to the 
office of governor o f Guam, serving first between 1975 and 1978 and a 
second time between 1983 and 1987. It was during his second term that 
Governor Bordallo, affectionately known as Ricky, was indicted on eleven 
counts ranging from extortion and bribery to conspiracy and wire fraud. 
He was eventually sentenced to four years in prison by the District Court 
of Guam and was ordered to report to the Federal Prison Farm in Boron, 
a former U.S. Air Force radar station which lies on the edge o f the Mojave 
Desert in California. On the evening o f 31 January, 1990, a send-off had 
been planned at the airport. It was in the afternoon o f that same day that 
former Governor Bordallo shot himself, placing his own, soon to be dead, 
body in the center o f an installation of emotionally charged symbols like 
Guam’s flag and signs calling for the preservation of Chamorro culture and 
for political justice. On one of the placards, Bordallo had paraphrased 
Nathan Hale: “My only regret is that I have but one life to give to my 
people.” In an intricate play on Christian notions o f self-sacrifice and 
American narratives o f patriotism, Ricky Bordallo offered an interpretation 
of his suicide to those who would survive him: he had given his life for 
God and Country.

In a pastoral letter that was read in all parishes of the island, Archbishop 
Anthony Sabían Apurón, O.F.M., D .D., a Chamorro Capuchin, provided 
an official comment to Bordallo’s suicide: “Suicide is never to be equated 
with martyrdom...it should not even be dignified with the word 
‘sacrifice;’” life is a gift from God, not to be taken by a human being. It is 
difficult to assess how many people on the island actually subscribed to 
the Archbishop’s official reading of the situation. In his official eulogy, B. J.



Cruz, Guam’s Superior Court Judge, stated: “W ith his sacrifice, and one 
shot which he hoped would be heard around the country, he reached the 
American people.”2 Vicente Diaz (1993:317) writes: “There was also 
confusion and ambivalence surrounding the former governor’s suicide. 
Had he lost hope? Did he ‘chicken out’? Was this a supreme form of self- 
aggrandizement? Was he trying to punish his federal and local political 
opponents through guilt?”3 In an interview Bordallo had given just half an 

hour before he committed suicide to Jan San Nicolas Furukawa, publisher 
of Hafa, Guam’s only glossy monthly at the time, the former governor 
already hinted at his own death, saying that he probably would not return 
from prison alive (he intimated that there would be a conspiracy to 
murder him). Among other things, Jan Furukawa asked Bordallo how he 
wanted to be remembered, a question that in retrospect seemed both 
prophetic and tragic (Furukawa 1990:5).

Apart from the impression that Ricky Bordallo appeared somewhat 
incoherent and gloomy during his last interview, no one around him, and 
no one who met him, had any knowledge of or notion about his imminent 
suicide -  not his wife, not his lieutenant governor, not Jan Furukawa (all of 
whom I asked about this). W hat is striking about Bordallo’s unexpected 
suicide are three things: its publicness (choosing the Chief Quipuha Park 
as site), its staging (placing the soon to be dead body in the middle of 
symbolic messages), and its central message of self-sacrifice and 
martyrdom. To me, these three elements belong together in the sense that 
one can understand Bordallo’s suicide as a staged public message about 
martyrdom.

As will become evident, this message was indeed heard around the 
country, only that it was not the United States and the American people, 
of which Judge Cruz spoke, but the island of Guam and its residents who 
would be affected by the shots in Chief Quipuha Park.



The Bordello story

Since I began by telling the story o f Ricky Bordallo’s death, I now must 
move back in time to get at the historical significance and context of 
Bordallo’s suicide. As already mentioned, the reason former Governor 
Bordallo was supposed to report to a federal prison in California was his 
having been sentenced on several criminal charges. During fieldwork, I 
was able to interview a number of people who either had been involved in 
the legal proceedings or who had been close to Bordallo. Almost from the 
day of my arrival in Guam, I had heard about the suicide of Bordallo and 
had thus been alerted to its significance, at least at the level of political 
conversations.

A Chamorro cosmopolitan among American natives
During the early stages o f my fieldwork in Guam, I attended all the public 
debates, political functions, and private parties I could. Driving around in 
the cockroach-infested, slightly damaged, red Mazda I had bought from a 
local car rental company on the island, I tried to catch the action wherever 
it was. At some o f these occasions I had run into one of the gubernatorial 
candidates for the Democratic party o f Guam in the 1994 elections, 
Senator Edward Reyes, always referred to as Eddie (the other Democratic 
candidate for governor was Carl Gutierrez). Eddie Reyes had been Guam’s 
lieutenant governor between 1983 and 1987, during Ricky Bordallo’s 
second term as governor of the island. I took it that Reyes might be able 
to help me further with my research into the background of the Bordallo 
affair. On 29 April 1994, I interviewed Eddie Reyes in his office (which 
was in the back of the Pacific News Building, the so-called PDN Building 
in downtown Agana that houses Guam’s daily newspaper, as well as 
several federal agencies). Reyes’ office was a windowless room with a desk, 
a small conference table with chairs, and a blackboard on which 
somebody had listed organizations that had asked for land to build on (the



Filipino Community o f Guam and the Asian Association of Guam, for 
example, wanted ten acres together).

Right from the start it was easy to tell that Eddie Reyes was used to 
narrating his life story (it turned out that when teaching at the University 
of Guam between 1986 and 1988, he used to tell the students about his life 
to inspire them, offering himself as an example o f what can be achieved 
with the right attitude and determination). Edward Reyes was born in 
1930 in the southern village o f Inarajan. Already the following year, the 
family moved to  the Agana barrio of San Ramon, where his father, a 
school teacher, had built a two-story house. Upon the Japanese invasion of 
Guam, the Reyes family fled from Agana, wandering inland to relatives in 
Ordot, on whose land they built a hut from bamboo and palm leaves. 
There they stayed for some months, living off cultivated and wild plants.

The exodus story of the Reyes family was typical, and I heard it in 
various versions several times during my stay in Guam. In fact, the Pacific 
W ar functioned as a major demographic shuffling mechanism on the 
island. In particular, there was a mass exodus from the two prewar urban 
centers, Agana and Sumay. The circumstance that the exodus went mostly 
northward depended on Japanese, and subsequent American, allotment 
policies, which often were policies of expropriation and redistribution. In 
В artigada, for example, land had been expropriated from hactenderos and 
divided into lots for lanchas (small farms). Furthermore, the topography of 
the North, with its flat landscape and low vegetation demanded less labor 
than the South when it came to clearing the land for cultivation and 
construction. In the period immediately after the war, another factor was 
that the flat, relatively fertile, and well-drained land around Agana was 
appropriated for military installations, such as NAS Agana and Radio 
В artigada, by the United States.

Thus, the Reyes family's move to Ordot was part of a general pattem of 
population redistribution in Guam during the Japanese occupation of the 
island. Like most Chamorros, the Reyes family resented this occupation 
and experienced their share of trouble with the new masters.



After the war, at age thirteen, Eddie Reyes worked as a dish washer in the 
galley, then as a bartender in soldiers’ clubs. He continued with school, 
and when he was seventeen, he bought and drove a cab, while at the same 
time running the General Merchandise Store. In 1950, a friend convinced 
Eddie to follow him to a college in Michigan. There Eddie joined the Air 
Force Officers Comprehensive Training program. After further training, he 
signed up with the Air Force and stayed for “twenty eight and a half 
years” (as he proudly put it). For the last eight years, he was a Full 
Colonel, the highest rank a Chamorro has ever held in the U.S. Air Force.

While Senator Reyes told his life story, there was no need to interrupt 
him or to pose any questions. W hen he was finished, my first question 
concerned Ricky Bordallo. I asked Eddie Reyes to tell me what he 
remembered most about his old mnning mate Ricky Bordallo. “He was 
proud, very indigenous, very nationalistic,” was the answer. Ricky did not 
like anyone from the outside deciding the destiny of the island. “However, 
he had taken more contributions than he was entitled to according to the 
law. Bordallo considered these contributions to be personal gifts. They 
were traditional chenchule’ [“gifts”]. I think he honestly believed this,” said 
Reyes and went on: “Two hours before Ricky committed suicide we had 
lunch. Some o f his friends, our wives, and so on, were gathered. One could 
not notice a thing! He was as usual. It must have been planned in advance 
though. He was so very proud. In Congress he said something like, ‘Give 
me liberty or give me death’...You should talk to Cathy Gault. She knows 
more about all this.”

Reyes and I talked some more -  about his vision for Guam, about which 
practical policies would top his agenda once he won the upcoming 
election, and so on -  before I left. (Reyes, who now has retired from 
political and professional life, was defeated already in the first round, the 
primary election to decide who would be the gubernatorial candidate for 
the Democratic party, by the team of Carl Gutierrez and Madeleine 
Bordallo, which put in the same boat Ricky Bordallo’s former protégé, 
who later became his political enemy, and Ricky’s widow.)4



Following Senator Reyes’ advice, I arranged a meeting with Catherine 
Sabían Gault, who had been Bordallo’s press secretary since 1982, and 
who had stayed on the job until his suicide. Previously, she had worked 
for the Pacific D aily News for seven years, and now she was employed at 
the university, working as an assistant to Katherine Bordallo Aguon, the 
director o f the Political Status Education Cooperation Commission (a 
commission that had been created to spread educational information and 
material about Guam’s present and future political status), and a parallel 
cousin of Ricky Bordallo.

W hen I met Cathy for the first time in her office at the University of 
Guam, she turned out to be an eloquent and unpretentious person. Cathy 
was married to a white American from Connecticut. She told me how 
excited she was to ride on a train the first time she traveled across the 
United States (since there is no railway in Guam, islanders will sooner 
have traveled by airplane than train). Cathy also told me about her 
disappointment at Hollywood: when she watched the first Indiana Jones 
movie, she noticed that during the sequence in which Indiana Jones goes 
by Pan American plane from San Francisco to Manila, the only stopovers 
marked as red dots on a map that was double-exposed over the image of 
the Pan Am China Clipper in flight, were those at Honolulu and Wake 
Island. Guam, an important fuelling station for the pan-Padfic air traffic at 
the time the film is supposed to take place, never appeared. Cathy 
commented that this was “a matter of acknowledgement, of 
acknowledging our existence!”

As we began talking about Ricky Bordallo, she asked me if I wanted to 
hear a cassette tape with Ricky telling his life story for an autobiography 
that had been in the planning. Without hesitation I accepted her offer, 
silently thanking my good fortune. Afterward, I found that the anecdote 
that stuck in my mind was the one about how Ricky succeeded in 
convincing his wife’s grandparents to come along with him and his wife 
Madeleine on a visit to Guam (it is a rather telling narrative for many 
reasons):



Ricky Bordallo’s widow Madeleine (Guam’s Lieutenant Governor at the 
time I write this) is from Graceville, Minnesota, and is said to have some 
German heritage, her maiden name being Zeien. Madeleine’s parents 
moved to Guam as contract teachers, and so, since the age of fourteen, 
Madeleine had lived on the island, with some sojourns in the United 
States, where she earned a college degree in St. Paul, Minnesota. The same 
year, 1953, Madeleine Zeien returned to Guam and married Ricardo 
Bordallo. Madeleine’s grandparents were eighty-two and seventy-eight at 
the time, and had never been outside their native state. Madeleine’s 
grandmother apparently was the more adventurous o f the two and wanted 
to go, whereas her grandfather simply refused to travel at first. Ricky 
would not give in and just told his grandfather-in-law (in the most 
authoritative tone of voice) that he had  to go -  whereupon old Mr. Zeien 
obeyed. On the tape, Ricky went on to tell how the entire Zeien extended- 
family followed the elderly couple to the airport to send them off. It 
turned out that Madeleine’s grandparents loved to fly (of course, Ricky 
and his company traveled in first class). Madeleine’s grandparents also 
enjoyed the stopovers in San Francisco and Honolulu, and in Guam they 
were impressed with Ricky’s and Madeleine’s huge, mansion-like home 
(which had been built as a restaurant and hotel on a bluff above Pago Bay 
in Yona).

Madeleine’s grandparents stayed a month or so (Ricky offered them to 
stay as long as they wished). W hen they had decided to travel back home, 
Ricky persuaded Madeleine to escort her grandparents on the return trip. 
He also convinced them to go via Tokyo. Since Ricky had been first with 
importing Japanese cars to any part or territory of America, he only 
needed to call the people at Toyota in Tokyo to see to it that his 
grandparents-in-law and his wife would receive V.I.P. treatment.

W hat is striking about the anecdote is the reversal of often taken-for- 
granted roles: it was not the white Americans who were urbane, wealthy, 
and influential; it was not the Chamorro from Guam who was confined in 
spatial terms (in the image of the native never moving beyond the shores



of his or her island). Instead, the cosmopolitan of the story was a brown 
Pacific islander and the natives were an elderly couple from Minnesota.

Since much o f what would happen to Ricky Bordallo later on would be 
framed in the counterconcepts of island natives and white Americans, it 
may be valuable to keep in mind the anecdote about how the native 
Chamorro from Guam actually was a man o f the world, and how he had 
the means and skills to show the world to a couple of indigenous people 
from the United States who had been confined to their North American 
periphery.

The Bordallo patrilineage
One thing Cathy Gault told me about Ricky Bordallo was that throughout 
his life he had aspired to gain the same kind of public recognition his 
father, Baltazar Jeronimo Bordallo (known as B. J. in Guam), had received. 
In fact, there was a constant desire for recognition that stayed with Ricky 
throughout his life, and the one whose recognition counted most of all 
was his father. Ricky had, in other words, a longing both for recognition 
from his father and for the type and degree of recognition his father had 
gotten from others.

Not that it had been all that difficult for Ricky’s father to achieve a social 
standing o f high repute. B. J. Bordallo, bom in 1900 in Agat, was the son of 
Baltazar Jeronimo Bordallo, Senior, a man of considerable enterprise and 
some good fortune. Around 1871, at the age o f fifteen, Baltazar Bordallo 
had left his home in the Spanish province o f Salamanca. He became a 
seaman and traveled extensively across the oceans, until he finally wound 
up in the Philippines, where he lived for a number of years as a merchant 
and trader. His next move took him to Pohnpei, where he and a fellow 
countryman went into the business of importing cattle from Australia. In 
1894, at age thirty-eight, Baltazar Bordallo came to Guam, where his 
journey ended. In Guam, he and his wife Rita Boija Pangelinan (a 
daughter of the Kotia Pangelinan clan) opened a small store. With the 
revenue from the store, Bordallo acquired some land in the village of Agat,



on which he eventually began to raise cattle. It was at the cattle ranch that 
B. J. Bordallo, Ricky’s father, spent most o f his younger years. At age 
fifteen (the same age his father, Ricky’s grandfather, had set off from his 
home in Salamanca), B. J. was sent to the United States to attend school. 
He returned five years later and established a number o f small businesses 
on the island, and eventually married Rosalinde Pangelinan Bordallo, 
Ricky’s mother (who was still alive in the late 1980s, at the time of Ricky’s 
political troubles).

In 1927, Ricardo Bordallo was thus born into a family of means and 
repute (that also would be blessed with many children: Ricky had fifteen 
siblings, seven sisters and eight brothers). In those days, both his 
grandfather and his father had already made sure that the name of 
Bordallo would be associated with the notion o f mannakhilo'. As little 
Ricky grew up, the other children were aware that he was “the rich kid.” 
W hen all the other school children were picked up either in a karabáo 
(“water buffalo”) cart or had to walk home, Ricky was picked up in one of 
the few cars that could be found on the island (Ricky’s father eventually 
ventured into the taxi cab business and would own a small fleet of cars). It 
has been said, however, that little Ricky always shared his treats with the 
other children, an attitude that seems to have lasted into adulthood.6

The production of difference
W hen talking about his early years, Ricky Bordallo (1987:11) told that 
“[a]s a youngster, I tried to fuse my mind and soul as the complete 
equivalent o f a white American, but over the years, I found I was wrong to 
try.” This realization came late in life, when Bordallo discovered that 
“[d] espite my efforts to learn correct, well-educated American English; 
despite my successes as a businessman, legislator, and governor; despite 
my apparent triumph in achieving the American Dream, I have discovered 
I cannot be accepted as part of this great nation because I am ‘different.’”

Since difference is a relationship, the practical sense of feeling different is 
always produced through relationships. For Ricky Bordallo, as for so



many colonial subjects, one of the most prototypical relationships in and 
through which difference was learned was that of formal tutelage. For little 
Ricky, the attempt at “fusing his mind and soul with white America” 
began in a school environment that was explicitly geared to Americanizing 
the youth of Guam. Under Spanish government, there had been no public 
schools and few Chamorros o f those days had been able to read and write 
(which was in line with the imperial world culture of subject populations). 
W ith the arrival of the new American colonial masters, new agendas, new 
curricula, new horizons, and new strategies had to be learned by those 
governed.7 In essence, school education became both a metaphor and 
metonym for the colonial relation of tutelage: to leam in the schools of the 
Americans was to leam how to be American and how to manage the new 
American situation, but it was also to leam how to define the colonial 
situation as one of learning from the colonial master.

Under U.S. government, a public school was established in Agana in the 
second floor of a government storage facility. Attendance was obligatory, 
and “absence from class incurred a fine on the parents” (Palomo 1992:35). 
Since not many islanders spoke English or were qualified to teach, the first 
generation of teachers were either women from local families who had 
acquired some cultural capital (either because they had a mannakhilo’ 
background or because they had been raised overseas), or American men 
who had wound up in Guam because of their military background. Thus, 
the first cohort o f Chamorro school children were likely to be educated 
either by well-bred young women from Guam or by disciplining ex- 
Marine haoles.

By the time Ricky Bordallo attended school in Agana, a dual school 
system was in place on the island in which American dependents attended 
a separate school with American teachers at the Plaza de Espana, while 
Chamorro children attended their own “native” schools, which could be 
either public or denominational (Roman Catholic). Behind the walls that 
were next to the arches on one side of the plaza, the American School lay 
enclosed in the Governor’s Palace complex. As Ben Blaz, Guam’s former



representative to the U.S. Congress, narrates on his website,8 from behind 
the walls “vibrant voices o f the young could be heard. They were not 
unlike those of youngsters in other societies except for the perfect English 
that they spoke. W e were of the same ages but we hardly saw them for 
the walls either kept them from us, or us from them.”

Chamorro children were not allowed to enter the premises. However, 
the local school children of Agana also had some connection with the 
Plaza de Espana, because it was there that the school day usually began 
with calisthenics in the open space of the plaza. Then, the children would 
be marched to the school building where flag-raising ceremonies and 
pledges of allegiance would be performed. It was this kind o f school 
setting Ricky Bordallo found himself in and that instilled in him the desire 
“to fuse his mind and soul as the complete equivalent of a white 
American.” And as we could see, for both Ricky Bordallo and Ben Blaz, 
the language issue was important: Ricky trying “to learn correct, well- 
educated American English,” Ben hearing “perfect English” being spoken 
on the other side of the wall. The English language was not easily 
introduced in Guam. The Naval government o f Guam had ordered a 
tough monolingual policy in the “native” schools. Early in the twentieth 
century, the Navy prohibited the use o f Chamorro not only in the 
schoolrooms but on the school grounds in general. In 1922, the Navy 
went one step further and “had Chamorro-English dictionaries collected 
and the books burned” (Rogers 1995:147). Until the 1950s, the totalitarian 
English-only policy of the U.S. Navy remained in effect. Since this policy 
was enforced with the help of corporal punishment, the micro-practice of 
Americanization and colonial discipline was one of conditioning. The 
official strategy o f implanting and reproducing linguistic and cultural 
standards of white Americanness in Guam would inevitably lead to a sense 
o f failure, as it was expressed by Ricky Bordallo in his description of how 
he tried without success to become the equivalent o f a white American in 
mind and soul.



Postwar politics in Guam

In due time, Ricky was to  follow in the footsteps of his renowned father. 
Just like his father, Ricky was sent to the United States for higher 
education. Upon his retimi to the island, Ricky, like his father, became an 
entrepreneur and a politician. The crucial year in this context was 1956. It 
marked the year in which the first Toyota jeep was delivered to Guam (as 
has been mentioned already, Bordallo was the first to import Japanese cars 
to any part of the United States and its possessions; the first jeep took 
three days to assemble). Over the next twenty years, Bordallo owned and 
became wealthy on his Toyota dealership. He would regularly donate 
Toyota cars to village fiestas for the Church to raffle off in order to raise 
money. Ricky expanded into other business branches -  helicopter 
charters, insurances, and so on -  doing at least as well as his father in his 
business ventures.

1956 also marked the year in which Ricky Bordallo was elected to 
political office for the first time. It was the year in which he became a 
senator in the Fourth Guam Legislature. From having had advisory 
functions only, the Legislature had been turned into an instrument of 
civilian home rule in Guam with the Organic Act of 1950. At the time of 
Ricky’s election, the original postwar political constellation of two 
opposed social factions was still in place. Immediately after the war, a 
political division had taken shape along the lines of social distinction, on 
the one hand, and sentiments toward the colonial rule of Guam by the 
U.S. Navy, on the other. In 1946, a group of mannakhilo ’ men, with self- 
taught attorney Francisco Baza Leon Guerrero (also known as Kiko’Zoilo 
or F. В.) as central figure, and with B. J. Bordallo, his brothers Carlos and 
Tomás Bordallo, and Pale Scot (Father Oscar Calvo) as other prominent 
members, founded a non-profit association, called the Friends of Guam. It 
was an association that the Navy referred to as the “opposition group,” 
and that the Americans believed to have been instigated by the “Big Five”



families of the island (which is a conceptualization o f social distinction 
that seems to have been taken out of a Hawaiian context, to be applied 
uncritically to the mannahhilo ’ of Guam; see Rogers 1995:210).9

The Friends o f Guam, which the Navy’s civil administrator refused to 
register as an association, advocated political sovereignty for Guam. W hat 
had happened during or after the war was thus that the cacique 
nationalism, which had been directed toward Guam’s integration with the 
United States and full American citizenship rather than independence, had 
turned toward the previously unheard of option of complete sovereignty 
for Guam.

T he group apparently was threatening enough to cause the Naval 
government to support another group of islanders that had organized itself 
as a retail trade company, the Guam Commercial Corporation, under the 
leadership o f Antonio W on Pat. This group was meant to challenge the 
business interests of those who had united as Friends of Guam, that is, the 
old mannakhilo ' families. W on Pat, the key figure in this Navy scheme, had 
been a school teacher, the elected representative o f Sumay village to the 
House of Assembly before the war, and an accomplished entrepreneur 
after the war. His family background was not considered mannakhilo’ by 
other Chamorros: his father was a Chinese cook who had been taken to 
Guam by a U.S. Naval officer in 1905, and who later married a woman 
from the Soriano Boņa family. Antonio W on Pat was convinced that the 
road to recognition by the United States, and to American citizenship for 
Chamorros, began with the achievement of economic self-sufficiency for 
Guam. In this, his view was diametrically opposed to that of B. J. Bordallo, 
and the other Friends of Guam, who believed in immediate steps toward 
more civil rights for Chamorros.

More generally speaking, the Chamorro supporters o f and investors in 
the Guam Commercial Corporation were likely to be more sympathetic 
toward Naval government than was the circle around the Friends of 
Guam. The division between the two groups, one Navy-sponsored, one 
spied on and denounced as “Commies” by the Navy, was perceived as one



between mannakpapa’ (“subordinated people”) and mannakhilo’ (“superior 
people”), with the group around Won Pat appearing as the underdogs 
who finally could challenge the likes of Leon Guerrero, Bordallo, and 
Calvo under the protection of the Americans.

Thus, a curious constellation had developed after the war. The 
mannakhilo’ had abandoned the imperial logic o f hierarchical integration 
and now opted for the world-cultural model o f national sovereignty for 
Guam. It was the mannakpapa’ politicians and entrepreneurs who now 
defended the world-cultural model o f the empire in Guam. It was they 
who talked about Chamorros first needing to prove themselves worthy of 
the American citizenship.

Out o f the Guam Commercial Corporation around W on Pat grew the 
Commercial party in 1946 (while the corporation continued to exist until 
1954, when it went bankrupt). From the Friends of Guam, which 
disbanded as an association in 1947, grew the Welfare party that was 
formed two years later. All the while, F. B. Leon Guerrero and B. J. 
Bordallo continued their struggle for civilian rule in Guam and for 
American citizenship for the Chamorros (which, of course, was at odds 
with their rhetoric about independence from America). The two men had 
been engaged in this struggle for most o f their adult lives. Already prior to 
the war, in the early 1930s, there had been repeated petitions for U.S. 
citizenship. At the time, the Guam Congress, which had purely advisory 
functions, was a forum in which a new generation of caciques (Leon 
Guerrero, Calvo, Bordallo, Ulloa, Sabían, and others), who had come of 
age under American rule, could express, if nothing else, their desire for 
increased civil and political rights. In fact, the entire complex of gaining 
collective recognition, of normalizing the political status of Guam, of 
bringing the island in tune with a world culture o f national sovereignty, 
was compressed into the issue of citizenship in this struggle.



Citizenship
The recurrent petitions for U.S. citizenship before the Japanese invasion of 
Guam should be understood both from a developmental and from an 
event-related point o f view. On the one hand, the global development of 
cultural notions of adequate citizenship was an integral part o f modernity 
as such, with a dynamic of its own. If for the sake o f simplicity, we follow 
T. H. Marshall’s (1963:67-127) classification of citizenship as the historical 
development o f three kinds of subjective rights, we can distinguish 
between civil rights that are aimed at protecting the legal person from 
unjustified government interventions, political rights that guarantee the 
right to participate in the political process, and social rights in which the 
state guarantees a minimum of education, welfare, and social security (that 
is, a minimum participation in basic goods) to each citizen. According to 
Marshall’s classification, the three forms o f right are historically connected 
with successive centuries: civil rights with the eighteenth century, political 
rights with the nineteenth century, and social rights with the twentieth 
century.

Together, these rights have come to constitute an idea of “adequate” 
citizenship, which in turn has created cultural notions o f what constitutes 
“adequate” personhood (Honneth 1992:185-190). Simultaneously, the 
number and categories o f those who should be the subjects of adequate 
citizenship rights increased over time. In a double move, both the number 
o f those who were recognized as fiali citizens and the quantity of individual 
claims to this kind of recognition rose. As Marshall (1963:87) put it, 
“societies in which citizenship is a developing institution create an image 
of an ideal citizenship against which achievement can be measured and 
towards which aspiration can be directed. The urge forward along the 
path thus plotted is an urge towards a fiiller measure of equality, an 
enrichment o f the stuff o f which the status is made and an increase in the 
number o f those on whom the status is bestowed.”

This is the developmental and world-cultural background against which 
men like F. B. Leon Guerrero, B. J. Bordallo, and Eduardo T. Calvo



worked as cultural brokers in Guam. They imagined a situation in which 
the Chamorro population of Guam would enjoy the same kind of civil and 
political rights as their American counterparts. They wanted to urge 
forward along the path toward a fuller measure o f equality. Speaking in 
terms o f the social logic o f recognition, Leon Guerrero, Bordallo, and the 
others, aspired for what in the historical context of world culture of 
nation-states presented itself as the only form of “adequate personhood.”

The developmental aspect of citizenship was, in the Guamanian 
situation, connected with events outside the island as well. These events 
brought about a sudden urgency with which the issue of citizenship would 
be pursued. First, there were the Depression years, which demonstrated to 
the world the precariousness o f the American model and of capitalism in 
general. T he Depression also led the United States to give heed to 
Philippine calls for independence. In 1934, U.S. President Roosevelt signed 
the so-called Tydings-McDuffie Act, which turned the Philippines into a 
self-governing commonwealth for a period of ten years, after which the 
Philippines would be granted independence and the United States would 
withdraw their troops from military bases in the island republic. When the 
American Secretary o f W ar passed through Guam the year after the 
Tydings-McDufEe Act had been signed, he was approached by B. J. 
Bordallo, who acted as representative of the Guam Congress, and asked to 
intervene with the American president on behalf of the people of Guam. 
W hat the people of Guam wanted, the U.S. Secretary was told, was a 
clarification of their civil status. W hat they desired was to be granted 
American citizenship.

One year later, in 1936, it was decided that two Guam representatives 
should be sent to Washington, D.C., in order to deliver the appeal for 
citizenship directly to the U.S. Congress and possibly to President 
Roosevelt (or someone close to him). B. J. Bordallo and F. B. Leon 
Guerrero were chosen as delegates, and Chamorro caciques donated 
several thousand dollars to pay for their trip. W hen the Naval governor 
received a request to contribute some money from official funds to



Bordallo’s and Leon Guerrero’s mission, he refused on the count “that 
official financial support o f lobbyists for U.S. citizenship would be a breach 
o f faith between the Naval government and the federal government” 
(Rogers 1995:155). After more funds had been raised locally, and since 
Bordallo and Leon Guerrero paid for many expenses out of their own 
pockets, the two delegates traveled to the U.S. capital.

In Washington, Bordallo and Leon Guerrero found a few haoles who 
were fairly influential and who volunteered to help Guam. One of them 
was Senator Gibson, who gave Bordallo and Leon Guerrero advice on 
how to formulate a bill about American citizenship for Chamorros that 
could be submitted to the U.S. Congress. Gibson and another senator 
(Tydings, who had drafted the commonwealth legislation for the 
Philippines, and after whom the U.S.-Filipino commonwealth and 
independence act had been named) introduced the Guam bill (S. 1450) on 
10 February 1937 in the Senate. Five days later, a companion bill (H.R. 
4747) was submitted to Congress. W hen the Senate committee began its 
hearings on the bill a couple of months later, the U.S. Secretary of Navy 
had sent the following statement: “The complicated international situation 
in the Far East [that is, the military build-up of Japan and U.S. interests in 
China] and the fact that the United States is withdrawing from the 
Philippines all contribute to the undesirability of any change in the status 
o f the people o f G uam ...these people have not yet reached a state o f 
development commensurate w ith the personal independence, obligations, and 
responsibilities o f United States citizenship" (quoted in Rogers 1995:155; 
emphasis added).

While referring to American strategic interests, this passage also gives 
unambiguous expression to the U.S. Navy’s unwillingness to recognize the 
Chamorros of Guam as “adequate persons,” as deserving full citizenship. 
As in all previous cases, the Navy managed, without much resistance, to 
block any initiative to change the civil and political status o f the island. 
Even a visit with President Roosevelt at the White House, which Bordallo 
and Leon Guerrero had succeeded in arranging, did not result in anything.



Robert Rogers, the former soldier who became professor at the University 
of Guam, and who has written the most comprehensive history of the 
island, thinks that Bordallo and Leon Guerrero ought to be blamed. They 
did not express their resentment of the Naval government in Guam in 
strong enough terms, writes Rogers (1995:156). Considering the imperial 
and global pretensions o f the United States, such an interpretation of 
events seems rather awkward: W hat was it that had necessitated 
Bordallo’s and Leon Guerrero’s trip to Washington in the first place? And 
why should they have to remind a man who officially represented and 
guaranteed the values o f the American constitution about the importance 
of civil and political rights?

The Organic Act
After the war in the Pacific had ended, the Navy continued their military 
regime in Guam. T he issue of civil and political rights for the residents of 
Guam remained unresolved. T he same group of caciques that had fought 
for the recognition of the Chamorros as adequate citizens o f the United 
States, and, in a wider sense, of the world, continued their work in the 
postwar Guam Congress, which still only had an advisory function. In the 
beginning of 1949, yet another resolution to petition for U.S. citizenship 
was passed. The same assembly decided to establish a committee for the 
task o f drafting a so-called organic act (which, as has been explained in the 
previous chapter, refers to the wholesale political organization of a 
territory through a single law, called an “organic act”). On 5 March of the 
same year, the bill to create a committee to draft an organic act and the 
petition for U.S. citizenship were both passed by the Guam Congress, 
whose members then determined in a solid vote that the Congress would 
adjourn until such time as the U.S. House of Representatives responded to 
the Organic Act initiative.

This action was in violation of Naval regulations, and consequently the 
Guam Congress Walkout of 5 March 1949 marked another instance of 
open Chamorro resistance against the colonial government of Guam. The



walkout even attracted the interest o f the American press, according to 
Rogers (1995:219). Carlos P. Taitano, who had been a captain in the U.S. 
Army, was instrumental in alerting Honolulu-based journalists to the 
imminent conflict between the Guam Congress and the Naval governor. 
W hen Navy Governor Charles A. Pownall, one o f the more sorry figures 
to govern the island, attempted to call together the Guam Congress for a 
special session, all but two members o f the congress voted against 
attending the meeting. Pownall then declared that the seats o f those who 
had voted against the meeting were now vacant, and that he would 
appoint replacements (Rogers 1995:219). In village meetings, most of 
Guam’s villages announced that they would refuse to recognize the 
assemblymen appointed by Pownall. At this point, the conflict had taken 
on the proportion o f an outright political revolt against the Naval 
government.

In an article published in the Washington Post on 3 April 1949, Carlos 
Taitano explained that the revolt was rooted in three long-standing 
injustices: “(1) Arbitrary rule by Naval government; (2) lack of a 
constitution or documents anywhere guaranteeing civil rights; (3) lack of a 
court of appeal beyond the Secretary of the Navy” (quoted in Rogers 
1995:220). One recognizes in Taitano’s fist of grievances a summary of 
those civil rights that, in a world-cultural perspective, belonged to the first 
generation of citizenship rights, and that were absent still in Guam of 
1949.

Disturbed about the roaring mouse in the Pacific, and apprehensive of a 
further radicalization of the Chamorros, President Truman instructed the 
Department of the Interior to draft an organic act for Guam with the 
purpose of introducing civilian government on the island and to transfer 
the federal administration o f Guam from the Navy to the Interior 
Department. After a bill had accordingly been submitted to the U.S. 
Congress, the whole thing became an interagency affair -  at least in 
Washington. In Guam, Pownall was forced to formally reinstate the Guam 
Congress representatives, which was a conspicuous sign of political victory



if ever there was one. In effect, the return o f Antonio W on Pat, B. J. 
Bordallo, F. B. Leon Guerrero, and the other assemblymen to their seats in 
May of 1949 signaled the end of military rule in Guam that had begun 
almost three hundred years earlier.

Officially, military rule ended when the U.S. colonial administration of 
Guam was transferred to the Department o f Interior through Executive 
Order 10077, which was issued on 7 September 1949 by President 
Truman, and which went into effect on 1 July 1950. One month later, on 1 
August 1950, Truman signed bill H.R. 7273 into law as the Organic Act of 
Guam (however, it was made effective retroactively on 21 July, the 
anniversary of the so-called Liberation Day of Guam in 1944; Rogers 
1995:222). The Organic Act bestowed congressional, but not 
constitutional, U.S. citizenship upon the people o f Guam. The major 
difference between an American citizenship that has been granted by the 
U.S. Congress and one that has been acquired in accordance with the 
Constitution is that the former, in principle, can be revoked.

Party politics
Leon Guerrero’s and Bordallo’s struggle for civil and political rights, which 
had been condensed in the wish for American citizenship, had thus 
proven to be successful in the long run. When, in 1950, several public 
figures from Guam traveled to the center of the American colonial sphere 
(Washington) to lobby for the Organic Act, B. J. Bordallo, once again, had 
been among them. He had taken along his children Barbara, Paul, and 
Ricardo, the latter then in his early twenties (Rogers 1995:220). The same 
year, W on Pat’s Commercial party, which by then had changed its name 
to Popular party, easily defeated the Welfare party of B. J. Bordallo and F. 
B. Leon Guerrero with the support of the Navy. Faced with yet another 
electoral failure, the Welfare party disintegrated within a few months. 
Some o f its more prominent members -  among them Eduardo T. Calvo, 
Frank D. Perez, and B. J. Bordallo -  joined the Popular party, and in the



following two elections the party had no trouble winning most of the seats 
in the Legislature, with W on Pat being elected as speaker both times.

In 1955, however, the mannakhilo' who had joined the Popular party 
revolted against W on Pat and the party order. Together with three 
independent senators, they managed to elect F. B. Leon Guerrero as 
speaker of the Third Guam Legislature (Rogers 1995:234). The split 
within the Popular party led to the formation of a new party, the 
Territorial party, that had the same core o f mannakhilo’ politicians as the 
old Welfare party. It was consequently easy for the Popular party to 
denounce the party o f their political opponents as “the party of the rich,” 
which turned out to be a successful strategy.

In fact, the Popular party had its share o f wealthy members as well, in 
spite of political rhetoric. One o f them was Ricardo Bordallo, the “rich 
kid,” who had succeeded in winning a seat in the Fourth Guam 
Legislature as a Popular party candidate. Ricky’s father, B. J., had been one 
of the leading figures of the Welfare and Territorial parties, which could 
have made political opponents out of father and son Bordallo. However, 
B. J. Bordallo retired from politics in 1956, the same year his son became 
senator for the Popular party.

The transition from father to son, and from the Bordallo domination of 
the cacique party to the Bordallo domination of the mannakpapa’ party, is 
significant. It indicates the arrival of a new type of caciques in the local- 
level politics of Guam. These were the U.S. or European educated, 
ethnically and socially conscious members of the old cacique families. 
Typically, they would join the political party and support the cause of 
their client families rather than of their socially distinct, and increasingly 
aloof, former neighbors in the Agana barrios that had been closest to the 
plaza.

In 1960, the Popular party became formally affiliated with the national 
Democratic party o f the United States and changed its name to the 
Democratic Party of Guam. In the next three successive elections, the 
Democrats, still with Antonio W on Pat as the towering political figure,



and elected legislative speaker, were victorious. In effect, the Democrats 
were able to dominate the political landscape o f Guam well into the 1960s.

It was toward the end o f the Democratic reign, some time toward the 
close o f the 1960s, that the concept of party politics acquired a second, 
typically Guamanian meaning, in which the word “party” was to be taken 
in the sense o f fiesta or, as it is called in Chamorro, gupot. Nobody is sure 
when and how the gupot element in politics evolved in Guam -  one 
political veteran, Sy Sanchez, claims that campaigns were less festive when 
he worked for the Seventh Guam Legislature in 196310 -  however, 
nowadays political rallies of various sizes, all kinds of campaign events, and 
the election itself have been turned into fiestas of different scopes. On 
election day, for instance, there will be tent cities next to the polling 
stations all over the island as campaign tents o f the various candidates will 
be found outside schools and other voting places. Smoke will be rising 
from the barbecues on which Chamorro men in T-shirts will grill ribs, 
chicken, and steaks; the tables will be stacked with various trays with 
hineksa’ agaga’ (“red rice” that has been colored and flavored with achote 
seeds),11 kelaguen (chopped meat of some sort with lemon juice, onions, 
grated coconut, and red hot peppers), titiyas (com and wheat tortillas), 
empanadas (meat-filled pastry), lumpia (Philippine spring rolls), more meat 
dishes, and fin a ’denne’, the indispensable all-round Chamorro sauce made 
of soy sauce, vinegar, onions, and red hot peppers. As everyone sits or 
stands around eating and talking, the children chase one another between 
the feet of the adults, while Chamorro music and campaign songs blast 
over the public address system with maximum volume. People run over 
from one tent and camp to another when they spot some acquaintance or 
relative, and the adolescents check one another out as they circle the 
grounds.

In its structure and details this particular kind of political party events on 
election days follows a format for many similar festive occasions, such as 
neighborhood parties, wedding and baptismal parties, and especially the 
village fiestas that follow the religious celebrations o f village patron saints.



T he calendar for the island’s village fiestas shows that there are 
celebrations and gupots every month o f the year. Just like in those fiestas, 
the actual partying is work followed by pleasure, that is, first there are the 
rituals of sincerity (masses, processions, or, in the other case, political 
speeches, voting, and so on), and then the party. More than anything, the 
fiesta or gupot is a public and standardized form o f socializing in Guam. It 
does not require subtle skills -  there will be eating, drinking, conversing, 
and, maybe, dancing and singing -  however, the innocent attendance of 
any party is the privilege o f outsiders (namely haoles), the insider will know 
very well which parties it is appropriate to attend and which it is not (or 
else there would be a sense o f party crashing).

One particular kind o f party politics are the so-called pocket meetings, 
which are small-scale neighborhood rallies, often held in the home of 
some supporter, who by hosting such an event publicly climbs on the 
bandwagon and thus passes on a public debt to the candidate. The pocket 
meetings are, in some sense, the mannakpapa’ versions o f the fund raising 
parties that are usually held in the hotels o f Tumon Bay (and attendance 
at which can cost between fifty and a hundred dollars per ticket). If the 
pocket meetings tend to be rural affairs, most commonly arranged in more 
or less remote village areas, the fund raisers have a conspicuous urban 
flavor in that they tend to resemble metropolitan-style cocktail receptions. 
At pocket meetings the political candidates are expected to perform in a 
popular, or perhaps even populist, fashion. They may hand out pugua’ 
(betel nuts) or address the audience in a more ribald manner, gesturing 
more than they would in other situations, and making use of plays on 
words that might be considered too rude or naughty in other public 
contexts.

For example, I remember one incident, in which a candidate for the post 
o f lieutenant governor in the 1994 election campaign, Simon A. Sanchez, 
who in other settings (in his printed campaign material, on television, at a 
fund raiser in a Tumon Bay hotel, and so on) had emphasized the fact that 
he had attended Stanford and Harvard Universities.15 Since he is the
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namesake o f his grandfather, who was the superintendent of Guam’s 
schools, a prominent member o f the Friends o f Guam after the war, and 
the co-author o f A  Complete History o f Guam (published in 1964), Simon 
the Second tried to capitalize not only on his own cultural stock, but also 
on that accumulated by previous generations in his patrilineage. At a 
pocket meeting in an outback tract between the northern municipalities of 
Yigo and Dededo, in the home o f a Filipino family that hosted the event, 
Simon Sanchez had to go out of his way to play down the image he tried 
so hard to produce in other public contexts. When, following the lady of 
the house, who had been the first to address the gathering, the mayor of 
Dededo, a witty and personable man in his early sixties, and, just like the 
evening’s candidates, a Republican, began introducing Simon Sanchez and 
Frank F. Bias (the incumbent lieutenant governor and gubernatorial 
candidate of the Blas-Sanchez team), he commented jokingly that he had 
not gone to school at either Stanford or Harvard like Simon Sanchez, but 
that he had attended “Breadfruit University,” a remark that was rewarded 
with approving laughter and applause from the audience.

W hen the tom  to address the pocket meeting came to Sanchez, he 
professed his respect for all those who had gone to “Breadfruit University,” 
and assured the audience that however much one may learn from books, 
nothing can beat “common sense.” (At the same time, his long-winded 
speech, delivered in a monotone, betrayed the fact that his rhetorical 
socialization probably took place in the context of academic seminars 
rather than that of political rallies.)

T he performance of Frank Bias, the other half of the political team, 
could not have contrasted more with that of Sanchez. Bias, who just as 
Sanchez had attended a U.S. university, knew very well how to play to a 
village audience. He used short meanings with many exclamations and an 
abundance of comic relief, both in the form of plays on words and wild 
gestures. Also, Bias delivered his talk, which was in English, with an 
exaggerated Chamorro accent (which I had never heard him use before).



Everyone attending this and other pocket meetings I witnessed, seemed to 
accept the code of folksiness that structured this kind of political parties.

In contrast to the folksy pocket meetings, the fund raisers were 
“disembedded” from ordinary island life already by being held in the 
“external” entertainment enclave ofT um on Bay. On the announcements, 
invitations, and tickets for these events one could read, “Welcome to an 
evening w ith...,” “Join the Senator for dinner a t...,” and so forth. Here, the 
host was the political candidate him- or herself and not, as at the pocket 
meetings, a family that offered its home. In Tumon Bay, the candidate was 
expected to greet everyone who attended, and to treat his or her guests to 
some food and music. The attire was usually as formal as it could get on 
the island, and for many -  if not most -  the fund raisers were obviously 
more o f a social than a political occasion. During my fieldwork, I was 
invited to all the fund raisers and pocket meetings I wanted or was able to 
attend, and more about these social and political functions will be added 
later on.

Governor Bordallo
In 1970, Ricardo Bordallo ran for the first time in a gubernatorial election. 
It was also the first time a governor was elected in Guam. The Elective 
Governor Act that ended yet another political era, namely that of 
appointed governors, had been passed in 1968. As all other candidates, 
Bordallo had to engage in the kind of “party politics” that has just been 
described. Although he soon gained the reputation of being a master of 
performance at both pocket meetings, fund raisers, and larger political 
rallies, he was defeated this time (the voters decided to re-elect the last 
appointed governor Carlos G. Camacho). Four years later, however, 
Bordallo managed to win the election for governor together with his 
running mate, Rudolph (Rudy) G. Sabían, a former executive assistant to 
the governor and business administrator.

In the aftermath o f the so-called international oil crisis, Guam’s economy 
went through a recession during Bordallo’s term in office. While inflation



was high, unemployment also rose (the stagflation effect that to begin with 
seemed to contradict the “scientific” insights o f orthodox economists who 
relied on the so-called Phillips Curve for their understanding of inflation 
and unemployment as inversely correlated). As a result, both contract 
workers and Chamorros left Guam in large numbers, the former mostly 
returning to the Philippines, the latter migrating to California and other 
parts of the United States. Rogers (1995:251) reports that by 1990, 
Chamorros “living permanently in California would number over 25,000.”

At the same time as a slump in Guam’s economy caused outward 
migration, the end of the American war in Indochina resulted in an 
unprecedented in-flow of refugees to the island. As noted in the first 
chapter, from April, 1975, Guam functioned as a so-called processing 
point in Operation New Life, the airlifting of more than 130,000 refugees 
out o f Vietnam. All available barracks, schools, chapels, and gymnasiums 
were used as shelters for the refugees. In addition, a city of tents that could 
house 40,000 was erected in the jungle close to Orate Point (compare 
Morrison and Moos 1982). Governor Bordallo, ordering all GovGuam 
agencies to provide full assistance, earned the praise of federal 
spokespersons for his readiness to help.

Simultaneously, the question of Guam’s political status had climbed high 
on the public agenda. In early 1975, it became known that the Mariana 
Islands to the north o f Guam had agreed with the United States on the 
establishment of a new political entity, the Commonwealth of the 
Northern Mariana Islands (the CNMI). The northern Marianas are 
separated from Guam not only by some miles of open water, but, above 
all, by different colonial experiences and imperial claims to ownership. 
After the end of the Spanish-American War, the Spanish Crown had sold 
the northern Marianas to Germany. In 1914, Japan had seized the 
occasion, and after declaring war on Germany, invaded all of the Marianas 
except for Guam. Thus, Guam and the rest of the Mariana Islands had 
been under different colonial governments for some seventy-six years by 
the time the covenant between the Marianas and the U.S. was signed.



Different governments meant different ways o f localizing global 
institutions, different forms of intimate and formal colonial encounters, and 
different pasts according to which futures could be envisioned.

Now, the CNMI Covenant sparked some strong reactions in Guam. 
Especially, among the senators of the Thirteenth Guam Legislature there 
was a sense of immediacy, of needing to act quickly on the question of 
Guam’s political status. At the time, the Republicans held a majority in the 
Legislature, and it was with the support of this majority that it was 
decided to create a political status commission (which would become the 
second o f its kind in Guam). The Guam Legislature also determined that 
it would be the commission alone that should represent Guam in status 
negotiations with the federal government o f the United States. Antonio 
W on Pat, who was in Washington, D.C., as Guam’s non-voting 
representative to the U.S. Congress, felt alienated by this move, especially 
since he had not been included in the political status commission. 
Through a few initiatives in the Washington Congress, W on Pat 
attempted to marginalize Guam’s status commission (which, by the way, 
was bi-partisan), but the American government did not take much notice 
of either the political status commission or W on Pat’s counter-moves, and 
nothing became o f either o f them.

The following year, Guam was hit by Supertyphoon Pamela. As I noted 
in the previous chapter, Supertyphoon Karen, which had hit the island in 
1962, is often considered a watershed in the modernization of Guam. 
Supertyphoon Pamela destroyed crops, killed farm animals and one 
human being, ripped off the crowns of hundreds of coconut trees, and 
brought down most o f the island’s wooden power poles. Governor 
Bordallo declared martial law, and the federal government of the United 
States provided funds for the reconstructions on the island. Ricky 
Bordallo, however, realized that the reconstruction also was an 
opportunity for more general improvements in Guam. He managed to 
secure considerable funding in excess of what would have been forwarded 
for emergency relief and reconstructions by Guam’s colonial government



in Washington, D.C. W ith the money for what Bordallo called “the 
Marshall Plan for Guam,” he wanted to create a new look for the island. 
For him, the reconstruction was to be conducted with a holistic vision in 
mind, and with new symbolic buildings and spaces as architectural designs 
of a collective Chamorro identity. Among such additions was to be a two- 
hundred feet tower in the shape o f a latte stone above Turnon Bay, which 
would have been called Latte of Freedom, and which was supposed to 
function as a civic center for the entire island (Rogers 1995:255).

The project was cancelled; however, the idea to build a gigantic tower in 
steel-enforced concrete in the shape of an ancient form can serve as an 
illustration for the kind of mimesis that goes into the contemporary 
production of indigenous culture. It is a blown-up, labor- and material- 
intensive sort o f mimesis that produces a futuristic past.

Most o f Bordallo’s other projects were both begun and finished. A new 
terminal was built for Guam’s international airport (today named after 
Antonio W on Pat). In Agana, a public market was planned and built, an 
open meeting hall next to it (the Sagan Dinana), a marina, a sewer 
treatment plant; a residence for the mananiko (“the elderly”) in one of the 
best locations along Tumon Bay (the Guma Trankilidad, which these days 
is hemmed in between modernist and postmodernist tourist hotel 
buildings); a public beach park in Tumon next to the Hilton hotel (the 
Ipao Beach Park); a new building for the Guam Memorial Hospital; the 
Government House; the Governor’s Office; the Umatac Bridge; youth 
centers in the villages around the island; and so on: they are all visible 
legacies o f Bordallo’s government and still stand as well-known landmarks 
in Guam. It is from this architectural logic of place-making -  according to 
which the locality called Guam is produced by architectural means16 -  
that Bordallo received the nickname “Ricky the Builder.” It is from the 
projects that never took off that he earned his other local nickname, 
“Ricky the Dreamer.”17 And it is because of his involvement in land 
investments that flopped, and which cost him his acquired fortune, forcing



him to sell his Toyota dealership, that his image as a man o f vision began 
to crumble.
On top o f personal financial troubles, Bordallo made the political mistake 
o f alienating his lieutenant governor, Rudy Sabían, who enjoyed the public 
image o f a kind and generous man in his best years. As a consequence, 
Sabían challenged Bordallo in the next election of 1978, splitting the 
Democratic party down the middle. (Bordallo decided to run for office 
together with Pedro C. Sanchez, the aforementioned Simon Sanchez’ 
father.) T he Bordallo-Sanchez team was successful in winning the 
primaries -  as a matter o f fact, until his death, Ricky Bordallo remained 
the only gubernatorial candidate the Democratic party ever nominated. In 
the general election, though, Bordallo and Sanchez lost to the Republican 
candidates. For one term, Bordallo would remain out of office, only to be 
elected again in 1982. It was during his second term that the ground was 
laid for the events that would end in Bordallo’s public suicide.

Governor Calvo
Before turning to these events, I should mention another prominent 
political figure of Guam, one who has been far less conspicuous than 
Bordallo, but whose behavior nevertheless influenced much of the island’s 
postwar politics. One might even claim that he has played the role of an 
éminence grise of Guam. T he reference here is to Paul McDonald Calvo, the 
incarnation in Guam of the patriarch o f a golden dynasty. His tactical 
movements have influenced each gubernatorial election, save one, up until 
the 1990s. In the second gubernatorial election of 1974, he himself was a 
candidate in the primaries, challenging the incumbent Governor Carlos 
Camacho, an action that split the Territorial party and made possible 
Ricky Bordallo’s first term as governor. In the third election, Calvo, by 
now leader of the Republican party after Camacho, managed to beat 
Bordallo and took office as governor between 1979 and 1983.

Already in 1980, Calvo was faced with a political crisis on the island. 
Throughout the post-Pamela period, the cost of living in Guam had risen.



GovGuam employees had not been compensated for this change, their 
salaries had been stagnant during the 1970s. W hen the outgoing Fifteenth 
Guam Legislature decided to grant its members, their staff as well as 
GovGuam directors and local judges, a salary increase of almost thirty 
percent, the unions on the island reacted. The largest union was the Guam 
Federation of Teachers (GFT), most of whose nearly 2500 members were 
haoles. Other unions were, for instance, the Operating Engineers Local 3, 
and the relatively small Chamorro Employees Labor Union (CHELU).19 
At an open-air gathering, the GFT decided to threaten with a strike unless 
its members received the same pay raise as the senators, directors, and 
judges. Since strike actions by government employees are prohibited by 
Guam law, CHELU declared that its members would not support a strike. 
Meanwhile, Governor Calvo had attempted to veto the pay raise the 
Guam Legislature had given itself However, the same body unanimously 
overrode the veto, with the result that the GFT began its strike in January 
1981.

Almost from the beginning, the confrontation became one between 
“brown" GovGuam, and brown parents and their children, on the one 
side, and white teachers from the United States on the other. 
Subsequently, both Governor Calvo and Bishop Flores appealed to the 
Chamorro public for support. They invoked “traditional Chamorro 
cultural values,” one o f which, according to them, was conflict avoidance. 
Soon enough the newly founded Organization of People for Indigenous 
Rights (OPI-R) came out in favor of the cultural argument, condemning 
the {haole) strike.20 T he American Federation o f Teachers, the GFT’s 
mother organization in the United States, provided its Guam branch with 
financial help and expert knowledge for negotiations. Yet, the helping 
hand did not save the striking teachers from failing in their endeavor. 
Three months after the strike had begun, the GFT gave up 
unconditionally since its funds, and the private resources o f its members, 
had run out. In the aftermath of the strike, some two hundred {haolè)



teachers and their families left the island, while those who stayed on were 
looked upon with suspicion and some hostility for years to come.
In the following election race of 1982, Calvo was criticized for his actions 
during the GFT strike -  some holding against him that he had been too 
tough, others that he had been too soft. Furthermore, he had a falling-out 
with his lieutenant governor, Joseph F. Ada, taking on board as his 
running mate a member of the Gollo branch o f the Perez family, who, 
besides himself, was another incarnation of a golden dynasty on the island. 
This was probably not a wise move, since he lost the election to Ricky 
Bordallo, who now could begin his second term as governor. In the next 
election, that o f 1986, Calvo seemed reconciled with his former lieutenant 
governor, Joseph Ada, whom he publicly supported against another 
Republican team in the primary election. Ada eventually beat Bordallo in 
the general election and was still in office, now in his second consecutive 
term, when I did fieldwork on the island.

Operation Balloonfish

Ever since the first gubernatorial election in 1970, Guam’s Democrats had 
been divided on issues and along loyalties toward caciques. Manuel 
Guerrero, the island’s governor during the post-Karen phase of 
modernization, was a given candidate for the primary elections. He was 
challenged by two other candidates, Ricky Bordallo and Joaquin Camacho 
Arriola, each of whom wanted to win the Democratic party’s nomination. 
During the 1970 election campaigns, Arriola was the first to publicly 
formulate an anti-immigration political agenda in Guam. He took a public 
stand against the in-flow of “transient aliens,” that is, Filipino workers. 
Despite, or because, o f this position, Arriola came in last among the 
Democratic contenders in 1970. Guerrero, a true patron on the island, did 
not make it past the primaries either. Around him, however, organized a 
group within the Democratic party that would be referred to as the



“Sunshine faction” (“sunshine” because it claimed to shed light onto murky 
matters in the party and in Guam’s government). The group loyal to Ricky 
Bordallo became known as the “Bordallocrats” on the island. It was mainly 
in terms o f an internal conflict between those two factions that political 
and personal rivalries within the Democratic party were formulated and 
would be organized in the years to come.

One o f Ricky Bordallo’s political clients or protégés in those early days 
of formalized Chamorro politics in Guam was Carl T. Gutierrez. In 1976, 
Gutierrez became president of a newly-created constitutional convention 
with the support o f Bordallo.21 Only two years later, Gutierrez challenged 
Bordallo in the 1978 primary election. Gutierrez lost, but from having 
been a Bordallocrat, Gutierrez converted to the Sunshine group. In the 
1986 primaries, Ricky Bordallo was the incumbent governor, and was 
again challenged by Gutierrez, who ran together with John Perez Aguon 
on the Sunshine ticket. As everyone I talked to among those who had 
been involved with the two candidates assured, it was not just a political 
contest between Bordallo and Gutierrez, it was also a bitter personal 
rivalry.

One o f Gutierrez’ aides, a haole with a college education, was Peter 
DeBenedittis. He worked as Gutierrez’ press secretary and, more 
importantly, as Gutierrez’ muckraker, in charge o f digging into Bordallo’s 
past “as part o f my job as strategist for the Gutierrez campaign,” as he 
himself admits in his doctoral thesis about the media coverage of the trial 
against Borallo, which subsequently has been published (DeBenedittis 
1993:61). In the beginning of my own research of Bordallo’s suicide and 
the preceding events I was hesitant to even use DeBenedittis’ book as a 
complementary source, since it not only lacks theoretical substance, but, 
more importantly, since it also lacks a critical discussion o f his own 
involvement in the Bordallo aifair. Nevertheless, faced with the dilemma 
of having to reconstruct what went on between 1986 and Bordallo’s 
suicide from interview notes, newspaper clippings, videotapes o f old news 
coverage, and Robert Rogers’ (1995) historiography, I realized that I could



not afford to neglect one of the few written accounts that exist about the 
incident.23

The invitation and indictment
On 26 August 1986, the Pacific D aily News reported about an FBI 
investigation that might result in Bordallo’s being invited to testify before a 
federal grand jury. On 3 September 1986, just three days before the 
primary election, Bordallo was “invited” before the grand jury, where he 
read a statement in which he expressed his refusal to answer any questions 
since they were obviously part of a colonialist, and even racist, scheme of 
“political lynching,” as well as part of a Republican conspiracy to oust him 
from power. Bordallo re-read his testimony before the grand jury at a 
news conference attended not just by media representatives but also by 
some two hundred campaign supporters. He gave an eloquent speech 
(which, it is rumored, may have been written by Superior Court Judge B. J. 
Cruz) that fired up the audience. Guam’s radio audience also was able to 
hear Bordallo’s testimony and speech during the live coverage by K-57 
Radio.

Even years later, when I talked to people about this event, nobody 
denied having being moved by Bordallo’s pathos. Karl Cates (quoted in 
DeBenedittis 1993:135), a reporter with the PD N  at the time, felt 
intimidated while attending the news conference because suddenly he 
found himself in a situation where he and the other media representatives 
were viewed as part of the system that was out to get Governor Bordallo 
and that for hundreds o f years had been out to get the Chamorro people 
(and, in the middle of an angry crowd, the journalists were outnumbered 
twenty to one). Later the same day, Bordallo was indicted on eleven 
counts by U.S. Attorney K. William O’Connor, who had been appointed 
by the American president Ronald Reagan, and whose office was 
responsible for Guam and the Northern Mariana Islands. O’Connor was a 
former Marine who, in the 1970s, had been an associate and chief justice 
in American Samoa, and who had earned his reputation as a prosecutor in



civil cases in Louisiana. Bordallo had been charged with extortion, bribery, 
obstruction o f justice, witness tampering, conspiracy and wire fraud. A 
sixty-five page indictment document was delivered to the media on and off 
island by the prosecution. O ’Connor regularly arranged press conferences 
at which he would give his point of view, at times calling Bordallo “a 
common thief’ and “a Judas to his people.”

Bordallo’s old running mate and lieutenant governor, Eddie Reyes, 
reiterated the theme of a Republican conspiracy against the Bordallo 
administration in public. Bordallo himself went on to blame the U.S. 
government and the Republicans with plotting against him because he 
was an advocate o f indigenous rights. Bordallo later used excerpts from 
the press conference he had held on the day of his indictment as TV 
campaign commercials.

Apparently, the theme of a federal conspiracy against a Chamorro 
leader, and o f a prosecution that in effect was a persecution, was 
convincing. Not only did it create “the greatest outpouring of sympathy 
island residents had ever seen” (DeBenedittis 1995:133), Bordallo also 
went on to win a landslide victory in the primary election over the 
Gutierrez-Aguon team (Bordallo and Reyes won by twenty-seven percent 
over Gutierrez and Aguon). Gutierrez commented to his aide 
DeBenedittis, “I knew I had lost when an old woman in my village who 
had donated money to the campaign came out o f the polling place and 
apologized. She said she had to vote for the Governor.” (DeBenedittis 
1993:7; original emphasis)

Had there been a secret strategy to prevent the re-election o f Governor 
Bordallo behind the indictment against him, the scheme must be 
considered to have failed at least in the first round. In the general election, 
the battle would be between the Democratic team o f Bordallo-Reyes and 
the Republican one of Ada-Blas. To begin with, Joe Ada continually told 
supporters at his pocket meetings that he prayed for his opponent 
Bordallo.



All the while, the Pacific D aily News stayed with the story, and in order 
to come up with new things to add to it, the paper published ever more 
articles about local politicians who had been found to be corrupt. By 
linking these stories with that o f Bordallo’s indictment and the upcoming 
trial, a firm sense of guilt by association was developed. Furthermore, by 
referring back to, or recycling portions o f previous articles in new ones, a 
media-endogenous logic was built up in which the PD N  s previous angle 
on the events was quoted or referred to in the manner of simply reporting 
facts. The other newspaper on the island in those days was the Guam 
Tribune, owned by Mark Pangilinan, who was known to be a good friend 
of Ricky Bordallo. Even if there is no proof of Pangilinan ever giving 
directions with regard to the paper’s coverage of the Bordallo story, it is 
obvious from what the Tribune published that its editor tread careftdly and 
abstained from the narrative strategies chosen by the PD N  o f repeating 
Bordallo’s legal trouble and his association with corrupt officials (as a 
matter o f political topologies one can mention that both the District Court 
o f Guam and the U.S. Attorney’s office are located in the same building in 
downtown Agana as the Pacific D aily News -  a physical proximity of 
government and media that is common in American small towns).

On 12 September 1986, Bordallo pleaded not guilty to all charges. His 
attorneys requested that the trial be held after the general election. Judge 
Cristobal C. Dueñas of Guam’s District Court dismissed this request after 
U.S. Attorney O ’Connor argued that threats had been made on the life of 
a witness who was prepared to testify against Bordallo. The trial was to be 
held thirteen days prior to the 4 November 1986, the date for the general 
election. However, as the FBI pursued its investigation, further evidence 
was uncovered, which, in turn, led to the postponement of the trial date.

I federalis
In an outline to his autobiography, Ricky Bordallo (1987:3) wrote: “Rather 
than to show us the best side of America, the U.S. sends us an inordinate 
number of Americans of the ugliest kind -  carpetbaggers who use their



positions, Guam’s great distance, and Washington’s apathy to plunder and 
pillage. W e call them ‘Federalis.’ It is a derogatory term.” Bordallo wrote 
this after his trial and with the activities of ifederalis against him in mind. 
The official version o f how and why these activities were conducted is as 
follows: An investigation began as a sting operation in California which, in 
part, led to Guam. Sometime in late 1984 or early 1985, undercover FBI 
agents took the operation to Guam, where it received the code name 
“Balloonfish.” T o  begin with, officials with the Public Utilities Agency of 
Guam were indicted and convicted for taking kickbacks from the 
manufacturers o f concrete power poles (due to the annually occurring 
typhoons, and subsequent to Supertyphoon Pamela bringing most of them 
down in 1976, the wooden poles were replaced with concrete ones). Since 
all o f these cases ended in plea bargains, there had not been any public 
disclosure of information obtained in the course of Operation Balloonfish. 
Much o f the information came from people who themselves were under 
investigation and who cooperated with the FBI by wearing body wires.

Guam’s U.S. Attorney O’Connor said in an interview he gave Peter 
DeBenedittis (1993:102): “I think it would be an impropriety for me, as a 
federal official, to  meddle at all, to take cognizance at all, to what’s going 
on in the local political scene as part of what I do.” (And O’Connor 
seemed to make a point of demonstrating his ignorance about local 
matters throughout his interview with DeBenedittis -  whereas 
DeBenedittis himself only seemed interested in letting O’Connor confirm 
the official version o f the events.) If taken at face value, O’Connor’s stance 
would give credence to the explanation for the timing o f Bordallo’s 
indictment just three days before a local primary election that was offered 
by Robert Rogers and Robert Underwood. In a TV special on the eve of 
Bordallo’s sentencing, Rogers thought that no political conspiracy lay 
behind the timing of the indictment, but rather the typical insensitivity 
toward local matters shown by the federal judicial branch of the U.S. 
government. Underwood saw the timing as indicative o f the unbalanced 
relationship (one might say, the structural hierarchy) between the United



States and Guam: the Justice Department simply never had to take into 
account the political and social effects of the indictment.

It could be taken as an unforeseen consequence, then, that Bordallo was 
able to turn the indictment to his own advantage in the primary election. 
Both the media and the barbecue talks on the island transposed the 1986 
election into a contest of “O’Connor versus Bordallo,” or, in a wider sense, 
the United States versus Guam’s leader. Other American interventions in 
the western Pacific had already created an air of suspicion and rumors 
about ongoing American conspiracies in the region. First, there was the 
local rumor about the privatization of many, if not most, GovGuam assets, 
which the Reagan administration was said to be planning. Second, there 
was the long-lasting tension between the United States and Palau about 
the compact of free association, which involved both American pressures 
and interference in decisions that were supposed to be local, as well as 
violence and bloodshed among Palauan factions fighting over whether the 
Palauan constitution should be revised in accordance with U.S. demands 
or not. Then, there was the direct intervention of the United States in the 
internal affairs o f the Philippines during the “People Power” revolt of 1986. 
Bordallo (1987:16) remarked about this kind of U.S. behavior that it “lends 
credence to the idea that it [the United States government] would also 
deliberately interfere in a small island territory’s political process to 
achieve its goals. There is obviously much at stake in the Pacific, and 
Guam is too strategically important to be governed by a nationalistic 
leader like me.”

The cultural defense
During the month of October, the FBI and the prosecutor went after 
GovGuam officials, members o f the Bordallo family, and Bordallo’s 
business associates in order to unravel the case against Bordallo from the 
fringe “inward” (that was, at least, the official version). In some instances, 
suspects became witnesses for the prosecution by being guaranteed that all 
charges against them be dropped, or that they would receive reduced



sentences. Toward the close o f the month o f October, a week or so before 
the general election, Bordallo publicly admitted to having accepted 
$10,000 as a gift from Kenneth T. Jones, a well-known local businessman 
(who, eventually, would be fined over $20,000 upon pleading nolo 
contendere to the charge o f exceeding campaign donation limits). Bordallo 
pointed out that the gift came “with no strings attached.” The first time 
Bordallo went out with this information was at a lecture at the University 
of Guam. Then he repeated it again during a Guam Chamber of 
Commerce Political Forum that was broadcast by K-57 Radio (on 30 
October 1986). The news spread fast to the outdoor-kitchen and beach 
barbecues around the island. On both occasions, Bordallo insisted that the 
money from Jones was nothing but chenchule’, a common and traditional 
form o f gift-giving. It was at this moment that Bordallo moved from 
general accusations about politically motivated conspiracies against him to 
a strategy of cultural defense.

The night before the sentencing of Bordallo, a television special was 
aired on KGTM TV-14 (called “Politics on Guam: The Verdict and the 
Future”). The head o f I  Kumision I  Fino’ Chamoru (the Chamorro Language 
Commission) at the time, Clotilde Gould, explained the meaning of the 
concept o f chenchule’·. it was the practice o f gift-giving that was commonly 
associated with rites o f passage such as baptisms and weddings. And 
although chenchule’ often comes in the form o f money, lending a helping 
hand in preparing the fiesta that goes with the passage rite is also 
considered chenchule’. However, gifts not associated with family events, 
and exceeding reasonable amounts, Gould considered “more of a bribery” 
than chenchule’. Gould also said (quoted in DeBenedittis 1993:105) that 
another Chamorro concept, that of nina’i, would come closer when it 
came to designating the kind of gift Bordallo had received. N ina’i, as 
opposed to chenchule’, connotes a gift that does not necessarily command 
reciprocity. In fact, nina’i  would be the Chamorro concept that comes 
closest to connoting a gift “with no strings attached” (what 
anthropologists have theorized about as “pure gifts”).



Interestingly enough, the otherwise quite insensitive prosecutor in the 
case, U.S. Attorney O'Connor, seemed to understand the difference 
between chenchule’ and other types of donations very well. In an interview 
(quoted in ibid) he commented that “there is a gift-giving tradition in most 
cultures, and this [Chamorro] culture is no exception.” He went on to 
relate how both “American culture” and, for instance, Italian and Irish 
cultural practices included the giving o f token gifts, which were meant to 
indicate solidarity and support. He insisted that the tens of thousands of 
dollars Bordallo had received from Japanese businessmen could not be 
considered chenchule’·. “I don’t think it’s what the concept of chenchule’ 
should be. I don’t think that anyone in this culture would think it either. 
Obviously they did not” (since Bordallo went on to be sentenced by “a 
jury of his peers;” although Bordallo himself maintained that the jury 
primarily consisted of “immigrants, who know or care little about Guam”).

The arguments of both O’Connor and Bordallo started with an 
unquestioned assumption about cultural difference, and Clotilde Gould 
discussed the different meanings of chenchule’ and nina’i  as if there existed 
a Chamorro culture with outward boundaries and inward homology in 
which the semantics and symbolisms of concepts were somehow 
unambiguous and shared. The fact that she herself took part in a televised 
discussion about the meaning of Chamorro words, and the fact that she 
had been called in as an “authority on the subject,” contradicts those very 
notions of cultural homogeneity and symbolical integration. Instead, it 
demonstrates that cultural meanings have to be produced and negotiated, 
and that the mode o f such production and negotiation is one of unequally 
shared and contested culture. (O’Connor, while still accepting the 
existence of “cultural differences,” at least tried to translate from one 
culture to the other, thereby making the implicit statement that gift-giving 
was a transculturai fact rather than a unique feature o f Chamorro culture.) 
The internal cultural debate about the keyword of “gift-giving,” in which 
alternative translations and semantic contents were offered, illustrates the



changeability even of those concepts that are taken to be at the very core 
o f a particular tradition.25

Another point o f view on Bordallo’s cultural defense could be found in a 
letter to the editor o f the Pacific D aily News. It summarized in one 
sentence a number of universalist tropes that surfaced during and after the 
Bordallo trial: “Nobody can make a cultural defense as long as the U.S. flag 
flies over the territory.” This could mean either that a cultural defense in 
an American territory is illegitimate because here the legal culture of the 
U.S. reigns, or that a cultural defense is meaningless because here the 
United States rules and whatever it decides goes. There is an apparent 
difference between the two readings of the sentence: the first 
interpretation suggests that the particular Euro-American legal 
proceduralism that evolved over several centuries has acquired the 
authority of a universal norm, especially in those places that are under U.S. 
jurisdiction; the second reading contains no reference to universal norms 
and is “realist” in that it takes power to be the beginning and end of all 
discussion.

One aspect of Bordallo’s cultural defense is that it replicates an imperial 
form o f colonial rhetoric in that both turn on a fundamental asymmetry 
between those who possess culture and those who are possessed by their 
culture (to use a distinction made by Hannerz in 1996:58). The colonizing 
White is taken to be universal man, a judge of human life who can see 
both or even all sides o f an argument. Asymmetrically opposed to this 
man is the colonized subject who is trapped in her or his culture, who can 
see only one, namely her or his, side of any argument.26

It is the assumption of Governor Bordallo’s having fallen on the 
“possessed-by-culture side” of this asymmetry that is particularly hard to 
swallow. Even if ignorance were an excuse, which it is not in Guam’s 
American-style law, it should be difficult to maintain that a cosmopolitan 
like Ricky Bordallo was unaware of the differences in conduct and 
codification between Chamorro social practices and U.S. laws. By 
appealing to taken-for-granted cultural traditions in his defense, Bordallo



uncannily reproduced the colonialist discourse o f natives who are 
incarcerated in their cosmology and locality and colonial masters who are 
not, and who are able to encompass that which is opposed to them (in 
which their universal understanding encompasses both universal justice 
and the culturally particular).

The Hong Kong connection
On 4 November 1986, the Bordallo-Reyes team lost to the Republican 
Ada-Blas ticket. A couple of weeks later, the grand jury extended the 
number o f counts to seventeen in Bordallo’s indictment. The new charges 
had to do with the gift o f $10,000 that Bordallo had received from Ken 
Jones, as well as with bribes in connection with a 300 million dollar 
municipal bond project and alleged cases of extortion in relation to 
GovGuam contracts. On 24 November 1986, Bordallo pleaded not guilty 
to the new charges, upon which a new trial date was set for 12 January of 
the following year.27

The municipal bond deal had involved a Toronto banker, a Wall Street 
investment banking firm, and several other financial institutions, who 
arranged and underwrote bond issues in poor municipalities all around the 
United States at a total value of over two billion dollars. These bonds were 
to be used for municipal projects such as the construction of housing units 
and industrial ventures. However, the deals turned out to be scams in 
which all financing institutions charged substantial up-front fees, which 
were paid by the developers, and which the financial institutions 
embezzled.

Bordallo was warned about the bond deal in the summer of 1985 by the 
head of the Office of Territorial and International Affairs, that part of the 
U.S. Interior Department responsible for America’s colonies. Some 
months later, the same warning was made in an article in the Guam 
Business News. The Toronto banker and his Wall Street partner firm had in 
the meantime transferred $24,000 to Pacific Orient, a Hong Kong vendor



contracted to produce posters, brochures, and other campaign 
paraphernalia, for the 1986 election committee o f Bordallo and Reyes.

During its investigations, the FBI discovered the Hong Kong payments 
and handed over the evidence to U.S. Attorney O’Connor, who, in turn, 
confronted John D. Gilliam, Governor Bordallo’s economic adviser at the 
time (who was also in charge o f the Bordallo-Reyes media campaign in 
the 1986 election, and who was one of my neighbors, and an important 
interlocutor, during my fieldwork). Gilliam was charged with other 
financial crimes, unrelated to Governor Bordallo, as well, and decided to 
testify in return for a lenient sentence. He pleaded guilty on 19 November 
1986 in Guam’s District Court to a count o f wire fraud in connection with 
the Hong Kong deal. John Gilliam’s plea agreement resulted in new 
charges against Bordallo, to which he, as already mentioned, pleaded 
innocent on 24 November 1986.

The trial
Bordallo’s trial began on 12 January 1987 and lasted twenty-seven days, 
during which a little crowd of Bordallo supporters would stand in front of 
the courtroom holding protest signs every day. Ricky Bordallo was 
defended by a local attorney and by two lawyers who had been brought in 
from outside the island. The trial jury consisted of nine men and three 
women who were all residents of Guam. (One of the jurors said after the 
trial: “During the deliberations there were a lot of tears and a lot of 
emotions let out. W e had to come out with a unanimous decision, so we 
had to keep working at it. It was very brain-draining because there are two 
sides to stories.”)29 The presiding judge, Cristobal C. Dueñas, was a 

Chamorro from Guam.
Although several (Chamorro as well as non-Chamorro) witnesses for the 

prosecution testified about illegal contributions to the Bordallo-Reyes 
campaign and to Bordallo himself, the testimony of Johnny P. Carpio 
dominated the trial. Carpio was an engineer, president of the architectural 
firm J.P. Carpio and Associates, a former neighbor and a long-time



political supporter o f Ricky Bordallo. During five days, Carpio told about 
his and Bordallo’s involvement in the “yellow scrap” scheme. In 1984, a 
group ofjapanese businessmen had gathered in Osaka to discuss their plan 
for the construction of a scrap-metal recycling plant in Guam. At the 
meeting they were told, according to Carpio, that to get anywhere with 
the project they would have to bribe the governor of the island. A 
businessman from Guam, Chong W ook Lee, vice-president and general 
manager of a Guam firm, traveled to Osaka where he met with three 
Japanese businessmen. He proposed they pay between 50,000 and 100,000 
dollars to Governor Bordallo for the right to build a scrap-metal recycling 
facility at the Commercial Port o f Guam. In communications, the illegal 
cash payment was to be referred to as “yellow scrap” or “y.s.” (in allusion 
to ylom, or, rather, élài\ a Chinese, non-Mandarin topolect that means 
“defraud” and “to extort”). It was Johnny Carpio who, according to his 
own testimony, personally delivered the business proposal to Bordallo. It 
was also Carpio who subsequently functioned as a go-between in the deal, 
and in October of 1985 handed over $10,000 in cash to Bordallo in his 
office. He told Bordallo that the money was from the Japanese scrap metal 
company, whereupon Bordallo is said to have replied that “there are no 
strings attached.”

Early in 1986, Carpio delivered another $10,000 to Bordallo. At this 
time, the FBI had already targeted Carpio and Bordallo, and just four days 
after his latest money delivery, Carpio was equipped with a hidden body 
microphone and sent to Bordallo, whom Carpio found at a party. As 
Carpio began to talk to Bordallo, he asked whether the money would be 
used for funerals, rosaries, and baptisms for poor people in the southern 
villages. Bordallo did not answer the question, instead discussing how to 
conceal the payments from the Japanese businessmen. Bordallo told 
Carpio: “As far as giving it to anybody, just say you never gave it to 
anybody...As far as any case is concerned, you have never given me 
anything. That’s the position you have to take.”



The conviction
On 21 June 1986, Bordallo met with a FBI special agent and is said to have 
admitted to having accepted cash contributions from Carpio and others. 
Bordallo pointed out, however, that the payments were pme gifts, that is, 
that no favors were given in return. On 13 February 1987, Bordallo was 
acquitted on those seven o f the seventeen counts which would have 
required proof o f intent to commit a crime. He was convicted on ten 
counts, “all o f them  technicalities of the law,” as Bordallo himself put it. 
The maximum sentence for the ten counts against Bordallo would have 
been one hundred and thirty years in prison and a fine o f forty-two and a 
half million dollars. However, the prosecutor O ’Connor submitted to 
Judge Dueñas a sentencing memorandum in which he asked for a twenty 
year prison term and a $100,000 fine for Bordallo. The former governor 
would also be required to restitute $79,000 to GovGuam for illegal 
campaign contributions.

An important aspect o f Bordallo’s wrong-doings was, according to 
O’Connor, that he had used the GEDA (Guam Economic Development 
Authority) to benefit his friends and family. The actual sentence was for 
nine years imprisonment, $35,000 in fines, and $79,600 in restitution.

In an encounter between Bordallo and his judge, Cristobal C. Dueñas, 
concerning the defense motion to dismiss the trial on the grounds that the 
federal government of the United States had no legitimate jurisdiction in 
Guam, Judge Dueñas asked Bordallo why he did not just move to another 
country if he did not like the American system. In other public exchanges, 
both Bordallo and Judge Dueñas would use biblical metaphors to describe 
what had happened to Bordallo. During the 1986 election campaign, 
Ricky Bordallo himself said: “How would you like to be accused and 
already be advertised that you’re guilty when you haven’t gone through 
your trial? Isn’t that the way they took care of The Lord? They said he 
was guilty so they just clobbered him up there on the cross.” (PD N  4 April



1987, p. 7) Duenas, on his part, compared Bordallo to the good man who 
turned to bad deeds in a Bible story.

On the request o f Bordallo’s attorneys, Archbishop Anthony Sabían 
Apurón asked Judge Dueñas in a letter to remember Bordallo’s years of 
service to the people of Guam. “By means o f this letter, I am here to 
recommend compassion in the execution o f the sanctions imposed by 
those laws,” wrote Apurón.30 In contrast to the Archbishop, a haole Guam 
Senator, James G. Miles, urged Dueñas to follow the prosecutor’s 
recommendation in his letter. “He is nothing but a common thief and a 
convicted felon and as such should feel the full weight of the law o f our 
land,” wrote Miles. One of Bordallo’s supporters, Felix Jose Leon 
Guerrero Perez, commented that “the judge was torn between two 
systems. He had to uphold the Chamorro system and one adopted from 
the United States.” Perez also said that he agreed with those who referred 
to Bordallo as “Guam’s political prisoner.”

After the trial

On 16 April 1987, Deborah Bordallo-Gerber, Ricky Bordallo’s only child 
and thirty-four years old at the time, was taken in by the police for 
questioning in connection with an investigation into local heroin traffic. 
The police found heroin on her, but instead of charging her with the 
possession o f illegal drugs, she was given the chance to collaborate with 
the police in identifying local drug dealers.

In the meantime, Ricky and Madeleine Bordallo kept up appearances. 
On a Sunday in May of 1987, they were featured at an event called “Ricky 
and Madeleine In Concert,” which was arranged by the “People for the 
Defense and Support of Ricky Bordallo” at Fernando’s Night Club in 
Tamuning. The event was advertised with two different pictures of Ricky 
and Madeleine, one in which they looked the mannahhilo’ they were 
perceived as, and one in which they were in generic Don and Doña



Spanish costumes. Some three hundred people attended the function and 
listened to Don and Doña Bordallo singing evergreens.

Silent threats
Already while the trial still lasted, Johnny Carpio, who was very emotional 
throughout the trial, and who had been the FBI’s and the prosecution’s 
most cooperative witness, was threatened. On the last day of August 1986, 
somebody slipped a note under the kitchen door of Carpio’s home that 
read: “Stop now or we may have to take your pretty young wife from 
you.” Some week later, someone called the FBI and left a message on their 
answering machine in which a threat was made to kill Carpio, Judge 
Dueñas, and all FBI agents on the island. At the same time, an attorney 
and unsuccessful candidate in the 1986 Democratic primary election for 
Guam’s Legislature, John Tarantino, told the FBI that Bordallo’s adviser 
Robert Rogers (the historiographer of Guam from whose book I have 
quoted frequently throughout this text) had boasted to him about an 
intimidation scheme that would keep witnesses off the stand. Tarantino 
claimed that Rogers had told him about how John Gilliam and Bordallo’s 
lieutenant governor, Eddie Reyes, would enact the plan. This story was 
later confirmed by another attorney, Jeffrey Cook, who also had been 
present at the conversation with Rogers.

It was around this time, in September of 1986, that Carpio found a dead 
cat, shot through the head, under a truck in his garage that he said had 
been barred and locked. Carpio and his pregnant wife also told about a 
number o f threatening telephone calls. Another potential witness against 
Bordallo, Lenora M. Camacho, reported to the authorities that Glenda 
Estrellado, John Gilliam’s wife, had asked Camacho’s maid and neighbors 
about her personal habits and schedule, and about what schools her 
children attended. Lenora Camacho also received threatening phone calls, 
and in October o f 1986 her home was burglarized. Burglars also ransacked 
the office of a firm that was owned by another key witness for the 
prosecution. In February of the next year, threats were made against the



lives of Judge Duenas and his family in a letter mailed to the judge’s home 
address. Some week later, after the guilty verdict against Bordallo, 
someone called the Guam Police Department and threatened to kill the 
prosecutor in the case, U.S. Attorney O ’Connor. One witness for the 
prosecution and his family received more death threats and decided to 
leave the island. While John Gilliam and his wife were the target o f similar 
threats, they stayed on and continue to live in Guam. “He’s very 
courageous,” one o f my Chamorro interlocutors once remarked.

Bordallo’s attorney, Howard Trapp, commented to the media that the 
“lunatic fringe” that terrorized Bordallo’s adversaries were “part o f the 
criminal element” (PD N  27 May 1987, p. 4). The prosecution in the 
Bordallo case -  always coming in the guise of haole men, of federate, with 
an attitude -  tried to lay the blame for the threats and burglaries on 
Bordallo.

After Bordallo had appealed his conviction to the Ninth Circuit Court of 
Appeals in San Francisco, the prosecution, using the threats and actions 
against witnesses and officials in the case as a reason, asked for Bordallo to 
be jailed while the decision on his appeal was pending. However, Judge 
Dueñas, on a remand by the San Francisco court, ruled against the 
prosecution. Dueñas declared in court: “First, if the United States honestly 
believes that Bordallo is a danger to the community, it could have and 
would have brought this matter to the Court’s attention at some previous 
time. The failure of the United States to take this position pretrial and 
post-conviction is tantamount to a concession that Bordallo does not pose 
a threat. Second, although numerous alleged threats were made and 
homes and offices o f witnesses and other persons associated with the trial 
were burglarized, the United States makes no showing that Bordallo knew, 
instigated, or condoned, or in any way was either directly or indirectly 
involved in these activities. Bordallo points out that many persons resent 
the federal government and Mr. O’Connor personally and that it is to be 
expected that unstable persons would respond to the indictment of the



Governor by resorting to illegal activity.” (Guam Tribune, Vol. 6, No. 50, 29 
May 1987, pp. 1 and 6)

Appeal and final conviction
For his appeal to the Ninth Circuit Court o f Appeals, Bordallo had chosen 
a new lawyer, actually one who had represented a prosecution witness in 
the District Court o f Guam, in the case against Bordallo.

The decision on the appeal would take months. Bordallo and his wife 
lived in their hom e in Tamuning, organized fimd-raisers, and continued to 
be politically active. Ricky Bordallo became increasingly vocal about 
indigenous rights and political sovereignty issues. Madeleine Bordallo won 
a special election to fill a legislative seat by a landslide.

In October 1988, the Ninth Circuit Court of Appeals ruled in Bordallo’s 
favor, dismissing eight of the ten counts he had been convicted of. The 
reason given for the decision was that the application of federal laws on 
bribery and corruption was limited to the states of the Union and did not 
extend to U.S. territories such as Guam. The two counts that were upheld 
were the ones that referred to witness tampering and the obstruction of 
justice, and resulted from Bordallo’s attempt to talk Johnny Carpio into 
covering up the yellow scrap deal.

Not only did Ricky Bordallo feel victorious at this stage, he also 
increased his public engagement in the commonwealth initiative and 
announced that he would again seek election as governor in 1990.

However, toward the end o f 1989, the U.S. Attorney succeeded in 
convincing the District Court of Guam that the prosecution should be 
given the right to seek a resentencing of Bordallo on the remaining two 
counts. Bordallo appealed the District Court decision to resentence him 
but failed. In the beginning of 1990, Ricky Bordallo was sentenced to four 
years in prison and was ordered to report on 2 February of the same year, 
at eight o’clock in the morning, to the prison in Boron, California. On the 
evening of the last day o f January, 1990, a sendoff for Ricky Bordallo was



planned at the airport. It was in the afternoon of that same day that former 
Governor Bordallo shot himself

Patriots
While Ricky Bordallo was still being tried in court, several media events 
served to give an American context and a certain spin to the proceedings 
in Guam. There was the U.S. Constitution’s bicentennial anniversary, with 
all its self-righteous propaganda which was willingly and uncritically 
spread by most American m edia There was the Iran-Contra arms deal, 
which blew in the face of this kind of official propaganda. There was also 
the television mini-series Amerika, in which a handful of American patriots 
rescue the United States from its Soviet conquerors.

After the trial, Bordallo (1987:12) revealed that he felt a certain kinship 
with Devon Milford, one of the characters in the Amerika series, who 
single-handedly tried to re-kindle the conscience and spirit of his fellow- 
Americans in order to save the country from Soviet occupation. Bordallo 
felt that he too was alone in trying to re-kindle the spirit o f his Chamorro 
and American compatriots.

Yet, Bordallo was not successful in rousing all or even most of his 
compatriots. Several of my interlocutors on the island insisted that “justice 
had been done” in the federal case against Ricky Bordallo. They took 
offense to Bordallo’s cultural defense, finding that he had invoked the 
concept of chenchule' in a way that was close to blasphemous. Thus, 
simplistic readings o f the case, as the one provided by Larry Mayo 
(1987:115), who writes that “although the politician was found guilty 
within the framework of the American value system, in the Chamorro 
value system he was considered innocent,” completely neglect the internal 
cultural debate among Chamorros about Bordallo’s gifts which in fact took 
place, and continues to this day.



Iconology
W hen I returned to Guam in May, 1997, I found that a new statue had 
been added to the army o f statues that is scattered over the island, with a 
heavy clustering in and around Agana. In front of the Adelup complex 
that houses the Governor's Office and other governmental agencies a six- 
meter high bronze statue of Bordallo had been unveiled some three 
months before my visit. Also, the complex itself had been renamed after 
Ricky Bordallo. T he statue showed the former governor sporting a blazer 
and John Lennon-type glasses, striding forward with martial purpose.

It would seem that Ricky Bordallo is being remade into a cultural icon. 
In the process, the historical events will probably be subsumed under a 
mythical representation o f Ricardo Jerome Bordallo as a martyr of the 
Chamorro people. In an odd, yet wholly logical, move, Bordallo has been 
made into a bronze monument o f the same kind as the one beneath which 
he committed his public suicide.

There may exist several reasons, then, why we should recall Georges 
Bataille’s (1985:133) sentence about sacrifice as the ultimate illusion: 
sacrifice is the ultimate illusion because it takes the cultural construction of 
sacrifice as “ultimate” at face value.



4  0 3  M J t l K  ( U I Ī U M

To the aftershocks of the Bordallo trial and suicide belong two important 
developments in Guam: first, the emergence of a mediated public sphere, 
and second, the rise o f vernacular nationalism. By the first point is meant 
the creation of a public sphere in Guam which is curiously inclusive and 
exclusive at one and the same time. The second point refers to the 
organization of groups that voiced their opposition toward the American 
colonial regime in Guam and whose voices had previously been unheard 
in the public sphere. The two developments are interconnected, and even 
if the fate o f Ricky Bordallo was a structuring event in its own right, the 
media situation on the island was, in a purely structural sense, vital to what 
would evolve. In this chapter, I will focus on the first of the two 
developments, that of an emerging public sphere in Guam, as well as 
theoretical perspectives on the public and political space in general. In the 
following chapter will be discussed the second development, that of a self
organizing vernacular nationalism on the island.

Guam’s mediascape

Guam’s media treated the indictment and trial o f Bordallo mostly as a 
procedural matter. It was portrayed as a case o f an individual act of 
wrong-doing and of justice being served. At the same time, most media 

on the island, but especially the Pacific D aily News, painted a broader 
picture o f corrupt island politics and politicians by cross-referencing 
between the Bordallo trial and other cases of alleged, and in court 
confirmed, cases of GovGuam jobbery. In other words, the dominant



media in Guam pursued a double-track strategy o f presenting the legal 
case against Bordallo in purely procedural terms and of contextualizing or 
emplotting the individual case in a general narrative of corruption.

It is difficult to tell whether or not different ownership structures in the 
local mediascape would have made a difference in the depiction of 
Bordallo and GovGuam as corrupt. Some differences in reporting suggest 
that it might have. As it was now, the local media with the widest 
audience on the island were in the hands of haoles, which, however, had 
not been true throughout the postwar era.

Guam’s postwar media story began with a military radio station and 
newspaper. The Armed Forces Radio Station WXLI GUAM began 
operating in October 1944. It broadcast between eight in the morning and 
midnight and introduced the format, new for the island, o f disk jockeys 
playing American popular music and chatting, with regular news 
broadcasts in-between. To accommodate the Chamorro listeners, there 
was even a “Guamanian Hour” with Chamorro music and community 
news. Three years after its start, the Armed Forces Radio Station became 
WVTG GUAM, which subsequently operated for many years.

The military newspaper on the island was the Guam edition of the N avy 
News. It began in 1945, and a couple of years later became the Guam News. 
In 1950, the name was changed once again to the Guam D aily News when 
Joseph Flores acquired the paper. Flores managed to make the Guam 
D aily News (and its Sunday edition, the Territorial Suri) the dominant print 
medium on the island. Certainly, there were smaller publications like the 
Umatuna S i Yu’us, founded by Bishop Apollinaris William Baumgartner 
(an American Franciscan Capuchin who took office on the island in 1945), 
published since 1946 by the Vicariate o f Guam, and today called The 
Pacific Voice (distributed to all Catholic parishes throughout Micronesia 
and available free on Sundays). However, the Guam D aily News was 
unmatched in Micronesia when it came to circulation and readership. In 
1970, the Capital Investment Corporation o f Hawaii purchased the Guam 
D aily News from Joseph Flores and renamed the paper the Pacific D aily



News (PDN). Just two years later, the paper was sold again, to its current 
owner, the Gannett Company, a diversified news and information 
company. T he Pacific D aily News is one o f eighty-two daily newspapers 
owned by the Gannett Company whose flagship obviously is the 
nationally and internationally distributed newspaper USA Today. The 
other Gannett newspapers tend to be regional or local just like the PDN. 
However, the Pacific D aily News is unique within the Gannett organization 
in that it always runs local news on the front page (whereas other local 
Gannett newspapers will mix national with local headlines), and in that 
the PD N  has an even more extensive coverage o f Asian affairs than 
Californian papers (which, in turn, run more Asian and Pacific, and less 
European, news and stories than their Midwestern or Eastern 
counterparts). W ith a net paid circulation of around 25,000, and an 
estimated readership of some 100,000, the PD N  (and its Sunday edition, 
the Pacific Sunday News) is without competition among Micronesia’s print 
media.3

Throughout the 1980s and 1990s, some newspapers and magazines have 
been added to the list of Guam’s print media. Notably, the supply of non- 
English-language media has increased drastically. There is a Chinese- 
language tabloid, the Guam Chinese News, with a biweekly circulation of 
3500 copies, distributed at no charge. O f the two Japanese language 
newspapers, one is a facsimile issue from Japan provided by the Kyodo 
News Service, the other, called Guam Shinbun, is produced on the island 
and mainly aimed at Japanese tourists. Since the early 1980s there are also 
two Korean language papers. Korean Community News is a family-run 
business circulating some 2000 complimentary copies each week 
throughout the Mariana Islands. Korean News is also distributed free each 
week, is also a family business, and produces almost as many copies as its 
competitor. T he military has its own newspaper, the Stars and Stripes, and 
its own magazine, Assignment Guam. However, many soldiers stationed in 
Guam are also likely to read the PD N  (a fact that sometimes becomes 
plain in the letters to the editor).



Among the locally produced magazines, the most noticeable ones are: the 
Guam Business News (with a circulation of 2500); TV  Guam, a weekly 
television and entertainment guide with a wide circulation; M anila, 
M anila, a monthly glossy magazine that caters primarily to the Filipinos in 
Guam; and Latte, another glossy monthly that is the latest publishing 
project o f the Chamorro Pulitzer-Prize-winning photographer Manny 
Crisostomo. Both M anila, M anila and Latte contain non-English-language 
sections, Tagalog in one case and Chamorro in the other. Guam Business 
News, as well as a number o f other publications in Guam, are published by 
Glimpses of Guam Incorporated, an advertising, marketing, and publishing 
company which is part of McCann-Erickson Worldwide, the world’s 
largest corporate network o f marketing agencies (with almost two 
hundred agencies in over one hundred countries).

TV  Guam used to be owned and published by the Holmes Management 
Company, which also published the TV guide in the Northern Marianas 
and the Guam Phone Book, and which owned a radio station (Hit Radio 
100), a television station, as well as Guam Cable TV, a cable operator that 
distributes over forty television channels. Since the mid-1970s, Guam 
Cable TV has produced local television news. In 1979, it began to 
transmitting live coverage of Guam Legislation sessions, and it also 
broadcasts live from Guam Major League Baseball games. One of the 
more high-profile broadcasts on the island was Guam Cable TV’s Jeff 
Evans Show, a high-pitch and amateurish counterpart of the American 
Rush Limbaugh Show. In the ads for his show, Jeff Evans referred to 
himself as “Guam’s rational voice of conservatism and common sense.” 
Like his idol Limbaugh, Evans is a corpulent white man who is bluntly 
partisan, who engages in Republican political propaganda, and who enjoys 
talking about himself, especially by portraying himself as the victim of 
“Liberal persecutions.” The eternal target of Evans’ televised harangues 
was the Government of Guam, whose employees are predominantly 
islanders o f Chamorro descent and other brown people. Already in this



instance comes to light the racial division between, on the one hand, 
Guam’s mediascape and, on the other, the island’s polity.

Behind Guam Cable TV stood Lee Holmes, an opinionated haole who 
was able to make enemies wherever he turned (even among fellow-ÂzoZ? 
journalists).4 He was known for making personal calls to his news editors, 
telling them which events to cover and which not. At one level, he ran 
Guam Cable TV like a family enterprise, with his sons working as 
managing director and legal advisor, and his wife functioning as the 
informal advisor on all matters. At another level, he ran the company like 
a Navy operation, with a strict order o f command.

Guam Cable TV has been a fixture o f the island’s mediascape for a long 
time. After the first attempt to establish cable television in Guam had 
failed when a typhoon struck the island, Holmes, an ex-marine who had 
settled in Guam, started the second cable television company on the island 
in 1971. He ran this business for more than twenty-five years. In recent 
years, rumors had circulated about Holmes selling off his stock in Guam 
Cable TV. During my fieldwork I heard several versions of this mmor and 
was thus not surprised when I learned (through the Internet) that finally a 
sale to Marianas CableVision, a company owned by UMDA (United 
Micronesia Development Association), operating since 1992 in the 
Northern Mariana Islands, and now expanding southward into the Guam 
market, was scheduled to be completed toward the end of 1997. The 
major owner in this pyramid of corporate ownerships is the Calvo family, 
the one family that epitomizes the notion of mannakhilo’, of wealth, 
political influence, and social capital in Guam and the rest of the Marianas. 
The heads o f the Calvo family, former governor Paul Calvo and his 
successor as general patriarch of the financial dynasty, Edward Calvo, 
have been among the many personal enemies of Lee Holmes for years. 
The fact that Holmes would sell his company to the Calvos was therefore 
interpreted as a sign of how desperate he must have been to sell.

One member o f the UMDA board was the man who eventually would 
become Guam’s next governor, Carl Gutierrez. In the late 1990s, a

6 Avh. Ronald Stade



situation has thus evolved in which the governor of Guam has close ties 
with the single surviving local television news channel.

Jeff Evans knew that his show would not be continued under the new 
owners, primarily because his public image had been as Lee Holmes’ lap- 
dog and mouthpiece. Evans has been looking for a new soapbox ever 
since.

The sale of Guam Cable TV to Marianas CableVision brings down the 
number of players on the TV cable market from two to one. W ith Holmes 
out o f the market, the Saipan-based Marianas CableVision and Island 
Wireless Cable, another Calvo Enterprises Incorporated and United 
Micronesia Development Association company, divide the regional cable 
market between themselves.

Television
Television came to Guam in 1956. The radio station KUAM was also 
Guam’s first television station as it transmitted broadcasts o f week-old Los 
Angeles programs, tapes of which were shipped to the island. In those 
early days of television, Guam’s residents became familiarized with the 
Southern Californian landscape, and with the Los Angeles area in 
particular. W eather and traffic reports, reports about local happenings and 
events, news about local politics, and so forth, all created a strong sense of 
local (Southern Californian) culture, an imagined community, as it were, 
that was oddly displaced across the Pacific Ocean for most people on the 
island.5

KUAM was started by the Berger brothers and was eventually foreclosed 
by a group of banks, before being taken over by the Calvos and Larry 
Hillblom (whose life and after-life is the stuff from which Hollywood
movies are made).

In 1978, KUAM-TV aired the first live television program (Super Bowl 
XII) on the island, and in the following twenty years, the local TV cable 
industry has seen to it that the variety of channels has increased 
tremendously. Even compared to the early 1990s, the micromarketing and



specialization o f channels have really taken off The major U.S. television 
networks (NBC, ABC, CBS, Fox) are fed into the cable net together with 
“thematic” channels such as sports, science fiction, comedy, educational, 
and other channels. In Guam, just as in Hawaii and California, this variety 
of channels now also includes several Asian channels. Thus, one will find 
almost half a dozen Filipino channels, a couple of Korean channels, as well 
as the Chinese Television Network and NHK from Japan -  a fact that, 
perhaps more than anything, indicates, even to the casual observer, a trend 
of Asianing in the Pacific region.

It has been difficult to determine what impact the diversified supply of 
TV channels has had on the viewer rates o f locally produced broadcasts, 
o f which the local news shows are the most important. However, it 
seemed that the two competing local news shows -  Guam Cable TV’s 
Guam Cable News and KUAM TV’s KU AM  News -  still attracted the 
largest island-wide viewing audience of any TV broadcast. In this sense, 
the local television news would certainly have played a part in the 
production o f locality, of generating a sense o f place, despite the 
simultaneous presence of nomadic public spheres like the Tagalog and 
Japanese ones.

Radio
In Guam one can hear everything from so-called Chamorro “country-and- 
westem music” (popular dance music with Chamorro lyrics) and reggae to 
Beethoven and live call-in shows on the radio. And although the music 
stations have their share o f chatting, it is the AM radio stations that serve 
a public function comparable to that of the televised local news and the 
Jeff Evans Show. In the mid-1990s there were two such AM stations, 
KUAM 61 and Newstalk 57 or K-57. The former is part o f the Pacific 
Telestations Company, which was owned by the Micronesian 
Broadcasting Corporation. The latter, K-57, is owned and operated by 
Sorensen Pacific Broadcasting Inc., the largest broadcasting company in



the Western Pacific. In 1990, Newstalk 57 became the first and only all
talk station in Guam.

The station’s high-profile personality is Jon Anderson, a tall, gray-haired 
haole who often wears island-print shirts. He hosts a morning talk show, 
and covers all topical controversies and political battles on the island. 
(Anderson is also president of Sorensen Pacific Broadcasting and has 
served as president o f the Guam Press Club). In contrast to Jeff Evans, 
Anderson tries to project the image of an impartial mediator or umpire 
who keeps his cool in the middle o f heated political arguments.

W hat connects Evans and Anderson is that they both radiate -  through 
their tone of voice, their frequent references to “how things are in the 
mainland” (that is, the United States), and their posture of being 
knowledgeable about local affairs -  a sense of tutelage, of their shedding 
light onto a place clouded in the darkness of ignorance and malevolence. 
Thereby, they unwittingly provoke audience strategies of subversive 
readings of the local mediascape. For the American media person, 
enlightening the reading, listening, or watching audience may be an 
essential part o f his or her self-image. It may be taken to be part of the 
journalist’s societal responsibility of uncovering power abuse and adverse 
conditions in general. In this sense, the inveighing against misgovernment 
in which the Evanses and Andersons of Guam engage can be (and 
frequently is) explained and defended in universalist terms as the central 
element in any journalist’s task. On the other hand, a suspicious reading of 
the apparent racial divide between those who govern and those who 
denounce the local government makes for a more particularistic 
understanding o f the media’s “un-coverage” of GovGuam and local 
politicians. According to this reading, Evans, Anderson, and the other 
haole journalists and media owners engage in a systematic campaign 
against Chamorros, and brown people in general, since they perpetually 
point out the inadequacies of local politicians and administrators and their 
incapacity to “run the island.”



Newspapers
W hat Evans has been for television, and Anderson for radio, Joe Murphy 
has been for the print media. In his PD N  column “Pipe Dreams,” Murphy 
engages in the same kind o f benign yet lecturing criticism as his haole 
colleagues in the other media. Just like the other two media profiles, 
Murphy is rather relentless in referring to himself at any occasion. When 
he wrote about Bordallo’s trial, Murphy told his readers that he himself 
“would never make a good critic” because he has “an unfortunate flaw in 
[his] character": “I’m too kind-hearted.” This, Murphy claimed, prevented 
him from coming down too hard on Bordallo. Murphy went on to take 
credit for being “able to see both sides o f any argument,” which made him 
realize that “Guam is caught between how things are done in the United 
States, and how they are done in the Philippines, Indonesia, and most 
other Asian countries.”

In his column Murphy never actually gave proof of his claim to be able 
to see both sides of any argument. Instead, he offered the following 
analysis o f events: “Bordallo seemingly took the Filipino approach, almost 
emulating Ferdinand M arcos...He was a grandee in the old Spanish 
style...He would have been better as a Spanish governor 100 years ago 
where what he said was law, and where he had to brook no interference 
from a legislature, or U.S. laws.” Thus, rather than providing another side 
of the argument, Murphy did little more than to reiterate haole stereotypes 
of Asian and Spanish despotism and of the distinction between the non- 
cultural, universal wisdom of white men and the particularism of brown 
people who are possessed by their culture.

The racial and historical stereotypes Murphy employs are worth a 
second look: a distinction is made between Asian and American ways of 
“doing things,” and Bordallo is likened to Marcos of the Philippines (a 
totalitarian caudillo who ruled by a formula of ultimate decisionism, that 
is, through martial law, for most of his period o f government).



Furthermore, Bordallo, with an intricate double reference to Bordallo’s 
family origins and social standing, and to America’s civilizing mission in 
the face o f dark Catholic and feudal forces, is portrayed as “a grandee in 
the old Spanish style.” That is, Bordallo’s style, and Bordallo as a person, 
are placed in the dark past of Spanish culture. Johannes Fabian (1983) has 
alerted us to such strategies of chronopolitics, of organizing global political 
space in accordance with a temporal order in which the peripheral Other 
of the geopolitical centers is defined in terms of time: the periphery is 
marginal because it belongs to a past that the center has overcome.

Chronopolitics depend on the illusion o f time as empty and 
homogeneous, of eras replacing one another, and o f particular regions or 
people having missed the train of civilizational change. In this perspective, 
the dialectical tension between dominant and repressed world-cultural 
models, between futures and pasts, and between the possible and the 
actual are reduced to a simple conflict between the valid and the obsolete.

Murphy, Evans, and Anderson, as well as all the other haole journalists I 
formally interviewed or informally talked to on the island, are the primary 
agents o f such chronopolitics in Guam. Instead of always “being able to 
see both sides o f any argument,” they are incapable of contextualizing or 
reflecting upon their own agency with respect to  the politics of time and 
Othering in Guam. In a curious mix o f racial stereotyping, a colonial mode 
of tutelage, and what appears to be a haole fear (or at least exoticization) of 
Asia, Murphy, Evans, Anderson, and most of their colleagues on the 
island, comment from a position that they themselves portray as the inside 
of island life and that most islanders conceive to be the outside of it.9

The continuous discovery of Guam
Robert Underwood, Guam’s representative in Washington, D.C., in a letter 
to the editor (PD N  7 January 1988) wrote: “Yes, I am concerned about the 
ignorance of the people who ‘own’ us. But I am even more concerned 
about our own ignorance. Media personalities who interpret our reality to 
us and who know nothing about Chamorro traditions or Guam history do



more disservice to our island society than one or two quips from Johnny 
Carson [who used to make fun of Guam], Story ladies who regularly 
ignore the island folklore around them when they read stories to island 
children make a great contribution to cultural dislocation. Islanders who 
refuse to listen to stories of their own past soon find out that there is no 
reason to be islanders other than reasons given to them by others.”

In another context, Underwood also said: “So, I think it’s fortunate that 
most people, like Lee Holmes...or Joe M urphy...or people like that are 
really not very influential to the average person. They really don’t pay 
attention. And they’re so clumsy. I mean, they’re so clumsy and they’re 
not even good at it.” (Quoted in DeBenedittis 1993:170) This is something 
even talk radio’s Jon Anderson realizes when he explains that what 
“mitigates against people taking the media’s opinions too seriously here is 
the fact that the media is viewed as haole dominated, white dominated” 
(quoted in ibid:135; emphasis added).

Provided that Guam’s media apparently are faced with a credibility 
problem, it would still seem that it is just too simplistic to claim that 
people in Guam do not pay attention to Lee Holmes (or, rather, his 
megaphone, JefFEvans), or to Joe Murphy and Jon Anderson, or that these 
figures are not very influential “to the average person.” In an important 
sense, the media are “machineries of meaning” (Hannerz 1992:26) also in 
Guam. For one thing, they feed universalist keywords and key concepts 
into Guam’s public culture. This supports the availability of universalist 
tropes which can be employed locally. For instance, to adopt the 
universalist argument about Bordallo’s guilt was, in the context of local- 
level politics, a particularist strategy o f squaring one’s accounts with the 
Bordallocrats and local indigenous rights activists.

There is thus a dialectic movement between the particular and the 
universal, in which the long, yet particular history of an emerging legal 
universalism becomes universal -  in the sense of becoming an integral part 
of world culture -  only to be particularized again in its local and specific 
applications. Consequently, to simply write off people like Lee Holmes,



Jeff Evans, Jon Anderson, and Joe Murphy, or Guam’s media in general, as 
Robert Underwood did, does not take into account the omnipresence and 
various uses o f universalist tropes in the local-level politics of Guam.

There is another structural aspect to the local media as machineries of 
meaning. Whereas the media in large-scale national settings and on a 
global scale give us more contemporaries and also make them seem more 
like consociates (ibid:30), the local media in Guam tend to invert this 
process by making consociates seem more like contemporaries.10 Fellow 

islanders, even one’s relatives, will appear more like contemporaries 
through the eyes of the media — which may be a general feature o f all 
media exposure, but which is a structural characteristic in places like 
Guam. Cathy Sabían Gault referred to this process o f alienation through 
the media as ‘T h e  Constant Rediscovery of Guam” in a paper she 
delivered before the Micronesian chapter of the Society of Professional 
Journalists (on 6 November 1989). In her paper, Cathy Gault describes 
how, “because o f the transient nature of media staffs, local news events are 
covered as though they were something entirely new, not as the latest 
development in a continuing process” (Gault 1989:1). She goes on by 
providing an excellent illustration o f this point: “A couple of weeks ago the 
news was all about preparing for a typhoon. For three days running, we 
were deluged with words of wisdom from people who’ve probably never 
experienced a real typhoon. Next season, a new batch of reporters will tell 
us all about typhoons again.” (ibid:2)

Part o f the alienated and alienating relationship between the local media 
and the local audience in Guam is thus the high rate of reporter turnover. 
And since journalists for the most part have to be imported to Guam, and 
tend either to stay on the island for shorter periods only or to eventually 
choose higher-paid government jobs, the local knowledge of most 
journalists on the island is fairly limited and thin. As Bill Phillips, in the 
late 1980s the copy editor for the TV-14 Newscenter (and once an aide to 
Senator John Perez Aguon when he ran for the position of lieutenant 
governor together with Carl Gutierrez), told Peter DeBenedittis



(1993:123): “You have to realize, as a journalist, you’re doing things for a 
purpose. You want to advance in your trade, in your field. You want to 
move on to a larger newspaper, a bigger salary, a more responsible 
position.. .So reporters -  especially the more junior reporters, which is 
primarily what we have here on Guam because we don’t pay enough to 
get qualified people here -  the more junior reporters are out for the big 
story, or the big scoop. Everything is a scandal. Everything is sensational. 
Everything becomes a huge headline. Hidden meanings are found...And I 
think some o f these things happen because o f the situation, because we’ve 
got people from off-island coming to Guam to report because they’re 
young -  a lot o f them are fresh out of J-school.” Cathy Gault (1989:1) 
succinctly summarizes the result of this process: “In short, Guam is 
constantly being rediscovered by an endless parade of well-meaning 
Magellans who don’t stay around long enough to see what they’ve done.”

W hen I interviewed Margaret Sizemore, the Chamorro woman from 
Saipan who is the managing editor of the PDN, she wanted to play down 
this aspect o f the news coverage in Guam. She mentioned the existence of 
readers’ panels, with representatives from various age, professional, and 
interest groups on the island, who are asked what they would like to see 
covered in the PDN. She also pointed out the fact that she advises 
“imported” journalists to get some “cultural training” (her words) by 
travelling around the island for a week and talking to people, and by 
reading old issues of the PDN. Nevertheless, Sizemore in the end also 
admitted that problems with a lack in local knowledge still linger on 
among the journalists on the island.

The cyclical discovery of Guam is always already emplotted in certain 
universalist narratives, for instance, that o f journalism’s societal role as a 
mechanism o f revelation, or, as Robert Underwood put it, “people who are 
reporters, from Lee Holmes down to the cub reporter, all share this thing 
-  that equal opportunity is the way to go and the world is divided into 
people who like America or don’t like America” (quoted in DeBenedittis 
1993:147).U In short, Guam, its political structure and processes, its natural



environment, its history and prospects, and everything else that has to do 
with the island, are discovered anew and emplotted in an American 
master narrative in the cyclical rhythm of fresh reporters arriving in and 
departing from Guam. T he media narrative they manage to produce while 
they are on the island resembles that of foreign correspondents, only that 
Guam’s foreign correspondents report to a domestic audience. The 
members o f this audience are asked to view their consociates the way the 
“parade o f well-meaning Magellans” do: as contemporaries.

The multiplication of “inner circles"
T he inversion o f the constant discovery of Guam is the difficulty of local 
journalists to report about consociates as if they are nothing more than 
contemporaries. Cathy Gault told DeBenedittis (1993:94) that it was 
difficult for “insiders” to work as a journalist in a place like Guam. Without 
the benefit of anonymity, revelatory journalism that exposes friends, 
neighbors, and family to public scrutiny is rather incompatible with the 
social realities of an intimate culture. This may very well be part of the 
reason why even the increasing number of Chamorro journalists working 
on the island cover local stories “like an outsider.” In order not to be too 
offensive, “local” journalists may consciously choose to anonymize the 
people they write about.

T he confusions and paradoxes o f making consociates into 
contemporaries become evident when local news travels faster and is 
deeper by word of mouth than as newspaper headlines: “Like when so 
and so crashed. But in no time the inner circle already knows that. So and 
so crashed because he had a fight with his wife when he was drunk and he 
tore out o f the living room with his car and they found 48 beer cans in the 
back seat o f the car and he was on his way to his achakmds [mistress’] 
house.”12 W hen the PD N  reports about the accident the next morning, not 
only will it be old news to many, it will also be shallow news because it 
typically will lack the particular context that local knowledge can provide.



On the other hand, the “inner circle” Cathy Gault refers to may be 
shrinking in a local and global environment o f human mobility. As 
Chamorros take up residence in California and individuals and families 
from, for instance, Chuuk and Metro Manila move to Guam, social reality 
will catch up with the role o f Guam’s media. Already, the majority of 
Guam’s residents will have to rely on mediated news about local events 
since they are only loosely or not at all connected to an assumed “inner 
circle.” More importantly, however, what counts as an “inner circle” has 
also already gone through a transition. First of all, the number of “inner 
circles” has multiplied, so that one nowadays will find an abundance of 
“inner circles” on the island. In addition, these “inner circles” will be 
transnationally connected with networks in other locations as families and 
other social sodalities become dispersed over global space.

There are thus three aspects to the transformation o f Guam’s public 
sphere: first, the decoupled structuration (the “decoupling between formal 
models and observable practices” discussed in Chapter 2) o f the island’s 
local mediascape, in which the formal, world-cultural model of how the 
media ought to work and the social realities of Guam fail to correspond 
with one another; second, the increasing anonymity that comes with an 
increase in, and heterogenization of, the island population, which erases 
the problem o f decoupled structuration; and third, the multiplication of 
nomadic public spheres.

Political participation
In Guam, the transference o f universalism and egalitarianism from the 
public-political sphere to the social or private levels is not an issue. In 
contemporary Guam, the state does not assume totalitarian traits. Neither 
does the exclusion o f certain groups from the social sphere of the market 
present a general or widespread problem since unemployment on the 
island has been rather low throughout the postwar era. The exclusion 
from the public-political sphere, on the other hand, is an entirely different 
matter.



As I already mentioned in the preceding chapter, Guam’s “party politics” 
(in the sense o f fiesta politics) is a rather low-key form o f spectacular 
politics. There will be little of the cacophony, hoopla, and circus that was 
typical for nineteenth-century political participation in America. In spite of 
the blasting music, the smoking barbecues, and the constant flow o f beer, 
Guam-style party politics will involve peaceful conversing and socializing 
(with the occasional and notorious exceptions). Considering the 
participation in party politics of first-generation immigrants to the island -  
Filipino families hosting pocket meetings, Chinese businessmen 
contributing financially to political campaigns, haoles working as advisers 
to political candidates, and so on -  there exists, as o f yet, not the kind of 
exclusion in the public-political sphere on ethnic grounds that Hans- 
Rudolf Wicker (1997) writes about in his appropriation of Hannah 
Arendt’s sphere model. Then again, there is a conspicuous homogeneity in 
the political class of Guam. As good as all of them fit the Guam Draft 
Commonwealth Act definition of “Chamorro”: according to Guam’s Draft 
Commonwealth Act, “all bom on Guam before August 1, 1950, and their 
descendants” are to be counted as Chamorros, and although this definition 
has not come into force through legislation it has already acquired a semi
official status.

The homogeneity o f Guam’s political class may not necessarily mean 
that all those residents of Guam who fall outside the category of 
“Chamorro” lack political representation. After all, political representation 
does not necessarily take place along racial lines, so that, for example, only 
Filipinos can politically represent Filipinos. On the contrary. A 

substantial part o f Guam’s party politics these days is for Chamorro 
politicians to address, charm, and mobilize non-Chamorro constituencies. 
This may involve opening a political speech with a few sentences in 
Chamorro, followed by the same message in Tagalog, and a subsequent 
oration in English (gubernatorial candidate Carl Gutierrez excelled in this 
in the 1994 election campaigns). On the other hand, what mobilizes non- 
Chamorro voters can be concerns and issues, rather than the choice of



language at a political address. For instance, Senator Anghet Leon 
Guerrero Santos -  already a legendary political figure on the island -  who 
openly opposes further immigration to Guam, is nevertheless able to 
muster political support from Filipino and Micronesian immigrants 
because his image as a man of the people may matter more to them than 
his anti-immigration rhetoric. In the case of Anghet Santos, the issue of 
class apparently outweighs issues of race with his non-Chamorro 
constituents.

Judging from ethnic statistics alone, though, it appears as if the vast 
majority of non-Chamorro residents of Guam lack political representation 
in the local legislature and executive offices. For example, of the twenty- 
one senators in the Twenty-Fourth Guam Legislature (1997-1998) only 
one did not match the legal definition of “Chamorro” proposed in the 
Draft Commonwealth Act. In the same period, Guam’s Lieutenant 
Governor was Madeleine Z. Bordallo, Ricky Bordallo’s widow, a white 
American woman who has spent most of her life in Guam and whom few, 
if any, residents o f Guam would perceive as a representative of some kind 
of haole political will (if there were such a unified will in the first place). 
Instead, her public image is that o f a player in local Chamorro politics. 
The over thirty percent Filipino-Guamanians are conspicuously absent 
from the Legislature and Governor’s Office. And even at the level of 
village politics it would be difficult to find a mayor or vice-mayor who 
does not fit the definition of “Chamorro” in the Draft Commonwealth Act. 
This, despite the fact that municipalities like Santa Rita, Mangilao, 
Tamuning, Dededo, and Yigo have more non-Chamorro than Chamorro 
residents.

The reasons for this demographically derived underrepresentation are 
complex. Filipino-Guamanians will readily put the blame on themselves. 
Repeatedly, the explanations I was given referred to Filipino cultural 
characteristics. T he image of crab antics -  well-known in anthropology 
since Peter Wilson’s (1972) study o f crab antics in Providenda -  was 
frequently recalled: it is claimed that Filipinos have a cultural inclination



that resembles the behavior of crabs pulling back any of their own as soon 
as he or she has climbed far enough to almost escape the bucket. Another 
cultural trope is that o f banda uno-banda dos, which refers to an image of 
each Philippine town having two rival musical bands rather than one into 
which all talents and resources have been pooled.

T he crab antics and banda uno-banda dos explanations invert the 
problem, however. Beginning with an assumption about a homogeneous 
Philippine nation, o f which the “Filipino community” of Guam should be a 
miniature, these explanations fail to acknowledge the actual polyphony 
that exists among Filipino-Guamanians. If a notion of community in the 
image o f the nation is presupposed, it is non-cohesion and heterogeneity 
that need to be explained. It makes more sense to begin by noting the 
actual heterogeneity of the so-called “Filipino community.” Its members 
arrived on the island at different points in historical time. They came from 
different parts of the Philippine Islands -  from the South and the North, 
from remote villages and Metro-Manila, from poor and wealthy 
circumstances. T he métropolites from Manila would refer to many of 
them as "prom di’ (the shortened version of prom di d iprobinsya, “from the 
province”). The Filipino construction worker who lives in a barracks, and 
saves his money to send it back home to support a family, build a house, 
or open a business, may, in turn, care little for the pretensions of the 
Filipino caciques who dress up and play royalty when they hold their 
coronation balls at which they decorate Mr. and Mrs. Filipino Community 
of Guam, and an endless procession of runner ups, with crowns and 
sashes. Recently arrived contract workers may be uninterested in the issue 
of dual citizenship for Philippine expatriates. In contrast, the Filipino 
residents in Guam who have acquired the U.S. citizenship may follow 
closely the fate of Bill 1106, known as Filipino Dual Citizenship Bill, in the 
Philippine House o f Representatives and Senate.14

Because o f the continuing in-migration from the Philippines the 
heterogeneity o f the “Filipino community” is perpetuated. Important in 
this context is the circumstance that Filipino migrants may have brought



different political loyalties with them from the Philippines. I remember 
well the tension between Filipino-Guamanians who felt some loyalty 
toward the then already deceased Ferdinand Marcos and the supporters of 
Corazon Aquino when the latter was the guest of honor at the 1994 
celebration o f the 96th anniversary o f Philippine independence at Guam’s 
Palace Hotel. As one of the attending Filipinos noted, “the people in this 
room are like oil and water.” W hen Corazon Aquino held a speech in 
which she thanked the common people for their support, closing off by 
urging the audience, “just as the pineapple farmers invested in me, I hope 
you invest in the Philippine Republic,” there was only isolated applause. 

T o speak o f a  or the Filipino community of Guam is thus misleading, both 
with regard to political homogeneity and to cultural communion.

Government as alterity

Two instances o f decoupled structuration have been mentioned in this 
chapter: first, that of American-style media and local realities, which 
generated credibility problems for the local media; and second, the 
assumption of a “Filipino community” in Guam that was derived from the 
world-cultural model o f the nation-state as a collective individual 
according to the logic: if the Philippine Republic is homogeneous, then 
the Filipinos in exile must be as well.

Turning even more to the first of the two instances of decoupled 
structuration, I will move to the level o f cultural content. By doing so, I 
will consider how a particular keyword means different things to different 
people in Guam, and how the transfer o f American and transnational 
agendas and keywords to Guam’s public sphere unintentionally generates 
bitterness and conflict.

For example, at the time of the Bordallo trial, the major news sources on 
the island were the PD A  and the Cable News on Guam Cable TV.17 In his 
book, Peter DeBenedittis provides a list o f stereotypes about Guam’s



mediascape among local politicians and their assistants. According to this 
list, the PD N  was regarded as pro-Republican, whereas the Guam Tribune, 
which has ceased to exist, was considered to be Ricky Bordallo’s 
mouthpiece since it was owned by Mark Pangilinan, one of Bordallo’s 
friends. Guam Cable TV was held to be “financially self-interested” and an 
instrument and political weapon for Lee Holmes, the station's owner 
(DeBenedittis 1993:119f). Since Holmes has the reputation of being a 
dyed-in-the-wool right-winger, the two news sources with the largest 
audience on the island were both conceived as being inclined toward 
Republican readings o f local politics.

In the United States, part and parcel of such readings is a general 
skepticism toward and suspicion of “government”: in a general sense, the 
core of contemporary Republican rhetoric is an Othering of government, 
and the public or common sector in general. In phrases like “they are 
wasting our money,” the we-they instmment of dichotomization is used to 
distinguish a self that is “the people” from an Other that is “the 
government.” Several cultural traditions and transpositions connect this 
Othering of government by present-day Republicans with American 
history and institutions. This is not the place to engage in a summary, 
comment, or revision o f the vast literature on this subject. Nevertheless, to 
bring up the historical contingencies and semantic ambiguities that go into 
the more naïve strategies o f political Othering in contemporary Guam is 
to foreground the cultural dimension of seemingly universal tropes about 
political participation and accountability. It is an attempt to make visible 
that which is often hidden by cultural invisibility.

In order to do so, a retrieval of meanings may prove effective. In the 
beginning and early years o f the American Republic, the public meaning 
o f the concept o f republicanism was quite distinct: it connoted a 
commitment to the commonweal and a deep suspicion against the avarice 
and selfishness that came with commerce. In this form of classical 
republicanism, the keyword was virtue, by which was meant the 
subordination o f private interests to the good of the community. Freedom,



in this context, was not so much the protection o f individual rights from 
interference by the government as the opportunity for political 
participation or participation in civic life. Since such participation was 
considered possible only under conditions o f individual independence and 
equality, classical republicanism has been interpreted as “at once 
individualistic and communal: individualistic in that no member o f the 
public could be dependent upon any other and still be reckoned a member 
of the public; communal in that every man gave himself totally to the 
good of the public as a whole” (McDonald 1985:70f; quoted in Ellis 
1993:121). In this sense, classical republicanism was caught between 
antique visions of the polis and res publica and modernist beliefs in 
individual sovereignty.

The best-known spokesman for classical republican virtues was Samuel 
Adams, one of the protagonists in the eighteenth-century Cause of 
American Freedom. He envisioned an independent American nation in 
the image of a “Christian Sparta,” that is, a republic o f frugal and politically 
involved citizens.18 Frugality he and other republicans considered a key 
virtue since, with the example of the fall of the antique Roman Republic in 
mind, it seemed evident that wealth and luxury, in William Moore Smith’s 
words, produce “a train of evils naturally destructive to virtue and 
freedom.”

W ith reference to Émile Durkheim’s (1952) distinction between two 
forms of social constraint on individual behavior, that of integration (into a 
group) and that o f regulation (as a kind of structural discipline), it would 
seem that classical republicanism contained both integrative and regulative 
elements. However, the emphasis was clearly on integration as a form of 
communal belonging.19 Connected in a relationship of tension with this 
vision o f integration was the American ideology of self-reliance and 
individual sovereignty. The tension between public virtue through 
integration and public virtue through private vice continued to feed 
divergent visions o f the public good in the United States. As Robert Bellah 
et al. (1985:256) point out: “The tension between self-reliant competitive



enterprise and a sense o f public solidarity espoused by civic republicans 
has been the most important unresolved problem in American history.”

To some, this tension has appeared as a paradox typical for American 
culture,20 a paradox of, on the one hand, recurring outpourings of moral 
indignation about corruption in public life and the loss of American ideals, 
and, on the other, the continuous practice and worship of entrepreneurial 
capitalism. Samuel Huntington (1981:91), who called the rhythmical 
eruptions of moral indignation “creedal passion periods,” traces them to 
the Puritan Revolution and the Puritan quest to conquer evil and “cleanse 
and purify government.” As Richard Ellis (1993:26) notes, such historicist 
readings of the American predicament do not explain how the various 
visions o f the common good in America were produced through social 
and political processes. They do not explain how the trope o f “republican 
virtues,” for instance, could function as a keyword that was meant to 
articulate the danger o f a growing proletarian “mob” in industrial cities in 
the North o f the United States.

More disturbing than historicist understandings of the tension within 
American public culture, however, is the naïve presentism of 
contemporary forms o f Republican state-skepticism, especially as it 
manifests itself in Guam. W hat is being muted in this Othering of 
government are the traces of its own becoming (to speak with Derrida), of 
how self-reliance and “individuals” convinced of their own agency are 
historically produced, and of how any maintenance o f “communal 
integration” involves political regulation and intervention.

The actual policy connected with state-skepticism is one of downscaling 
the state. The practice o f state-skepticism is thus state-reductionism (both 
in the sense o f reducing the authority and operations of the state, and in 
the sense o f reducing the context in which the state may be understood). 
This is not anymore just a matter o f bureaucracies being shrunk to the 
point o f inefficiency and of the general atrophy o f social rights. Among 
policy experts in the United States, new catch-phrases like “downsizing” 
and “virtuality” have been imported from the realm of corporate business



to that o f the polity. The “virtual state” adapts to the logic o f virtual 
corporations: just as the virtual corporation that locates its production 
facilities wherever it is most profitable, thus dispersing its parts (and 
maybe even its corporate headquarters) in what is known as “outsourcing,” 
the virtual state “has downsized its territorially based production 
capability” and has become reliant on mobile factors of production 
(Rosecrance 1996:461). The prototypes for this kind of territory-poor and 
capital-rich state are Hong Kong and Singapore. In virtual states, access to 
territory, once the very foundation of political sovereignty, on the one 
hand, and international recognition and success, on the other, have been 
decoupled. The downsized, virtual state is said to either concentrate its 
resources in particular metropolitan nodes within the electronic flow of 
market information and transactions, or, like the Soviet Union, to opt for 
actual territorial downsizing.

Naturally, the vision of a virtual state is sometimes articulated in and for 
Guam. W hy can Guam not follow the examples o f Singapore and Hong 
Kong and become a high-flow economy, using its position at the 
intersection o f Asia and America? Thus, for instance, Antonio M. Palomo, 
a former Senator and prominent political and intellectual figure in Guam 
who, for a long time, has been engaged in the question of Guam’s political 
status, suggested during the 1994 campaign that Guam be turned into a 
commercial center after the British and Portuguese depart from Hong 
Kong and Macao. “Guam can indeed be the gateway to both the countries 
of the Western Hemisphere and the Asian continent, the island serving as 
the focal point in East-West commerce and trade,” Palomo wrote in the 
Guam Business News (October 1994, p. 431). Reducing the territorial 
hinterland would pose no problem for Guam since the condition of 
territory-poverty is already given.

Some other factors, however, prevent Guam from following in the 
footsteps of successful Asian city-states. First and foremost -  and this is 
where the idea about the virtual state seems flawed as an analytical tool -  
the particular historical circumstances and structures that promoted



economie growth in colonial ports like Hong Kong, Macao, and 
Singapore, are wholly neglected (which permits for instance Rosecrance to 
subsume clearly discrepant phenomena like the secession of Soviet 
republics from the Union and the gradual development o f staple ports into 
trading and financial centers under the rubric of “virtual state”). If we take 
Singapore as an example, we find that everything from ocean-going traffic, 
the twentieth-century innovation of rubber, and immigration, to the rapid 
development o f Chinese banking and strong government played a role in 
the particular path to prominence. Even if “proper” tax and tariff policies 
might move Guam closer to the position o f Caribbean and other off-shore 
banking and investment paradises, it has already been proven that the 
access to unlimited “mailbox” services does not alone transform an island 
into a Singaporean economy.

The imposition o f a corporate logic on the polity in the image of a 
“virtual state” that becomes “lean and mean” through strategies of 
“outsourcing” is a slogan. Yet, it has developed into something of a global 
formula and political practice at the end of the twentieth century. 
However, in order to keep my analytical metaphors straight, I do not want 
to confuse certain transnational trends with what so far has been 
designated as world culture. The Othering of government, the bleeding of 
the welfare state, and imaginations about virtual states, are dialectically 
connected with world culture in that they invert and subvert the logic of 
the polis. For all that, I would maintain that these trends are not 
constitutive of world culture. Rather, they are a form of negative identity, 
negation, or alterity, o f the world cultural model o f the nation-state. At the 
turn o f the millennium, it would seem that the logos of public virtue and 
just government guaranteeing human rights and commonweal are still at 
the heart of world culture.

The sphere of common concern
In Guam, I frequently encountered the opinion that most o f the island’s 
workforce is on the payroll of GovGuam or the U.S. government (which,



as has just been explained, is often taken to be a bad thing in an American 
context). From the available statistics it is evident that this is a 
misconception, since the total payroll employment in the private sector of 
Guam tends to be higher than that in its public sector.21 However, and this 

is where the misconception may stem from, the largest single employer on 
the island is GovGuam. Some twenty percent of all employees on the 
island work for GovGuam 22

Another prejudice I often heard in Guam was that the local government 
was a realm for Chamorro nepotism and feather-bedding. As of 1990, 
around thirteen percent of all GovGuam workers were bom in the United 
States (thus presumably being predominantly white), whereas more than 
twenty percent of Guam’s entire population were bom there. Those 
residents in Guam who were born in the U.S. would thus be 
“underrepresented” among GovGuam employees (it is worth recalling, 
though, that quite a few haoies are recruited to the island from the U.S. to 
work as teachers and in other GovGuam positions). Since just about all 
others in the GovGuam workforce were bom in Micronesia, Asia, and 
other Pacific regions, most of them would be considered “brown” by their 
haole counterparts. Approximately sixty-six percent o f those working for 
the local government were born in Guam, while less than half of Guam’s 
population o f 1990 was bom  on the island. In other words, there seem to 
exist some statistical figures that confirm the widespread prejudice on the 
island that GovGuam is “brown” or even Chamorro. One reason for this 
is, o f course, that, as in most any place, one might expect long-term 
residents rather than newcomers to hold government jobs.

T he contemporary form of GovGuam was born in 1950 with the 
Organic Act. All military personnel in the local government were replaced 
by a civilian staff, mostly recruited among the Chamorros on the island. In 
the beginning, GovGuam jobs did not even number 2000. Toward the 
middle o f the 1970s, this number had risen to almost 10,000. This increase 
is certainly linked to the growth o f Guam’s population from close to 
60,000 in 1950 to around 90,000, and slowly approaching the 100,000



mark, in the 1970s.24 However, the multiplication of GovGuam jobs 
should also be seen as an effect o f “expansive structuration,” as Meyer et al. 
(1997:156) call it, that is, “the formation and spread of explicit, 
rationalized, differentiated organizational forms” in excess of “any 
functional requirements o f society, especially in peripheral countries.”

In commenting on the apparent contradiction between processes of 
globalization and transnationalization that perforate and hybridize national 
sovereignties, and simultaneous processes of expansive structuration, 
Meyer et al. (1997:157) write: “Globalization certainly poses new problems 
for states...The modem state may have less autonomy than earlier but it 
clearly has more to do than earlier as well, and most states are capable of 
doing more now than they ever have been before.” A key aspect in this is 
the expansion o f world-cultural agendas -  everything from higher 
education to the protection of women’s and children’s rights. Related to 
this expansion o f universal topics is the expansion of local governmental 
structures and bureaucracies, since world cultural topics will be realized 
through, or frozen into, institutions of the state.

In Guam, perhaps unexpected to many who see in him an advocate of 
tradition, the major broker on the island for such world-cultural agendas 
and visions was Governor Ricardo J. Bordallo. As we have seen, it was 
during Bordallo’s first term as governor that a new terminal for the Guam 
International Airport was constructed, the Guam Community College was 
established, a new building for the Guam Memorial Hospital was 
purchased from the Diocese of Agana, and so forth. As has been 
mentioned already, the post-Typhoon-Karen period, and Bordallo’s 
success in securing federal funds for the rehabilitation of the island, 
marked an expansive phase for Guam in many respects. Governor 
Bordallo was the key political and symbolic figure throughout this period. 
His role in the local enactment o f world culture can not be overestimated.

Thus, the growth of GovGuam cannot be explained by reference to the 
island’s increased population alone, or, as is done more often, by blaming 
it on a self-serving strategy o f “job creation” on the part of Chamorros.



Robert Rogers (1995:247), for example, claims that executive department 
positions were filled “both on merit and as political patronage.” He 
mentions especially the Guam Commercial Port and the Department of 
Public Works as “havens for ‘featherbedding’ employment of supporters of 
politicians” (ibid). Instead o f contextualizing the growth of Guam’s local 
government by relating it to the expansive structuration that has taken 
place all over the world, such comments reflect a particular cultural 
understanding of politics and government that has a certain history in the 
United States -  a history that is wholly unacknowledged by Rogers.

Civil service reformism
As already mentioned, haole demands for greater competence and less self- 
interest, and the appeals for more accountability, are usually decoded in 
racial terms in Guam, so that the muted message in all this reads: 
“Chamorros (and brown people in general) are incompetent and use the 
public sector for their own personal and family interests.” During my stay 
in Guam, I was given different versions of this statement, always strictly in 
confidence from one haole to another, on far more occasions than I care to 
remember. This parallels to a remarkable extent the historical experiences 
and controversies in the United States during the massive in-flow of 
migrants in the second half of the nineteenth century. The waves of 
immigration to North America have been poetically metonymized as the 
places of entry, the stepping stones, to the continent: Plymouth Rock, 
Jamestown, and Ellis Island. The period o f large-scale immigration referred 
to here was definitely the age of Ellis Island.25 Nearly ten million 
Europeans arrived between 1860 and 1890 to the American east coast and 
Midwestern cities. In the 1890s, the German, English, Irish, and 
Scandinavian immigrants were joined by an increasing number o f Italians, 
Eastern Europeans, and Jews. The public self-image of “the American” as a 
white, Anglo, Protestant descendant of “Plymouth Rock” settler was 
challenged by these newcomers.



In the public realm of politics and government, this challenge was -  just as 
in present-day Guam -  articulated in terms o f competence and political 
virtue, when what really was meant were race and class. The struggle was 
between those who favored “rotation in office,” which implied the passing 
out of government jobs to the party faithfuls, and those who opposed this 
system. In the age o f Ellis Island, the public payroll represented an 
important chance of upward mobility for immigrants. As could be 
expected, the native-born elites of the United States had little 
understanding for such a system o f job awards. Among them emerged a 
vocal group who criticized what they called the spoils system (which was 
said to be organized around the logic of “to the victor belong the spoils”). 
Advocates of a civil-service reform that was to abolish “patronage jobs” -  
among them senators, editors, and social-welfare leaders -  fought the 
spoils system with religious fervor. They were interested in reserving 
public offices for the “wisest and best citizens” (Ryan 1992:277). Civil 
service was to be for those whose only interest was that “of using their 
talents.”26

Frozen passions
In the history of the United States, movements such as that of the civil 
service reformers marked the recurring eruptions of indignation over the 
discrepancy between American political ideals and practices which Samuel 
Huntington, as already mentioned, referred to as “creedal passion periods.” 

In the present-day United States, and even more in contemporary Guam, 
the periods of creedal passion have frozen in time, they have crystallized 
into a repertoire o f state-Othering institutions and rhetoric. No more is it a 
movement for the reform of government. Instead, it has become 
routinized and institutionalized in the United States in such organizations 
as the GOP Action Committee of the Republican party (founded by Pierre 
S. DuPont IV), the Heritage Foundation, the American Enterprise Institute 
(with its Center for the Study of Government Regulation), the Cato 
Institute, and other think tanks, as well as legal defense groups, publishers,



national magazines, and political action committees around the United 
States.27

In Guam, the Othering o f the state is not as visibly organized or 
thought-through as in America. As already noted, the PD N  and Guam 
Cable TV may be perceived as the prime mediators of an anti-state, and 
anti-GovGuam, agenda. Thus, the frozen posture o f state reductionism is 
in Guam doubly encoded as a conservative, and as a racist and colonialist 
stance. It is through this doubleness that a keyword like “less government,” 
which is at the core o f the U.S. Republican and Guam’s public haole 
rhetoric, can be employed in the local-level politics of Guam. To many 
islanders, if uttered by a haole like Jeff Evans, “less government” will sound 
like a racial remark. If uttered by a Chamorro politician in the public 
debate, the same rhetoric will be read as an attempt to attack the sitting 
government or, if “less government” actually is part of a long-term strategy 
by some local politician or candidate, it will be read as an endeavor to 
reduce the future influence and political resource base of the island’s 
governor and senators. Naturally, there are quite a few Chamorros and 
non-Chamorros in Guam who will interpret the message of “less 
government” in straightforward U.S. Republican terms, simply feeling that 
“there is too much government.” These are people whose voice I 
sometimes heard when they called in to the Jeff Evans Show or when they 
had their letter-to-the-editor published in the PDN.

Callers
It was Thursday night, 16 June 1994, and I watched the Jeff Evans Show 
on Guam Cable TV. T he majority of the callers to the show were haole, or 
at least people who spoke standard American-English. Often they would 
share the basic tenet o f Evans’ anti-government rhetoric. This night, 
however, a Chamorro woman called in and began to scold Evans for his 
never-ending carping at the politicians of the island. “How long have you 
been on Guam,” she asked rhetorically. “You are obnoxious, you’re always 
putting people down,” she continued. “You don’t know anything about



what is going on,” was one of the last things she managed to say before 
Evans cut her off by disconnecting her line.

The only slightly coded message in her attack on Evans was a defense of 
the local government and of local knowledge: W ho was this haole to 
occupy our public space and to use it for racist slurs against our elected 
officials? Apparently unaware of the multiple decodings of his political 
rhetoric, Evans shouted into the microphone, portraying himself as the 
victim o f verbal abuse. The following day, on the same channel, at the 
same hour, Evans seemed still upset with the caller from the previous day. 
He went on with his anti-GovGuam rhetoric (maybe because he felt the 
need to prove that he could not be dissuaded by anybody): “The island is 
run by crooks...Twenty-one senators spend two million dollars a 
year.. .They take bribes, they are negligent, they are lazy, they overexpend 
and overhire,” and so forth. Two haoles, a man and a woman, both of them 
with the U.S. military, called in to the show and assured Evans of their 
support. At the same time, they expressed their outrage at the Chamorro 
woman who had chided Evans. They thought she had embarrassed not 
only herself but all Chamorros.

The Chamorro woman who had called in to the Jeff Evans Show was an 
exception. Not just because the majority o f the callers were at least to 
some extent supportive o f Evans, but because most of those who rejected 
his anti-government rhetoric did not bother to call or write in to the 
media. Instead, some of them made their presence in the public space felt 
in alternative forms. Especially during the events of the trial against 
Bordallo and his subsequent suicide, and in reaction to the reporting by 
the haole media and their regular Othering of GovGuam, did an anti
colonialist movement organize in Guam that was more outspoken and 
radical than any before.

As was revealed by the voice that burst through the monologue of 
Guam’s dominant media, the debate over the keyword of government is 
passionate. In the next chapter I will follow these passions into the terrain 
o f indigenous rights issues and ideas about colonial relations.



E 0 5  O E  t O O S T E M  E K O  P O L I T I C E

The historical occurrence of the trial against Ricardo Bordallo and his 
subsequent suicide created a situation in which the debate over indigenous 
rights for “the Chamorro people” and colonial relations between the 
United States and Guam came to a head. Several incidents occurred 
during the trial o f Ricky Bordallo in which witnesses for the prosecution 
were targeted. They received threatening phone calls, had their homes 
burglarized, and, as noted in Chapter 3, in one case, a witness found a 
dead cat that had been shot through the head in his garage. All this 
happened in the fall of 1986. While the prosecution in the Bordallo case 
tried to make Ricky Bordallo responsible for these acts, Bordallo replied 
by publicly stating that “many persons resent the federal government and 
the prosecutor personally and that it is to be expected that unstable 
persons would respond to the indictment o f the Governor by resorting to 
illegal activity.”

W ithout wanting to intimate a connection between the criminal acts of 
threatening witnesses and burglarizing homes and the emergence of 
vernacular nationalist organizations, I think the resentment Bordallo 
referred to in his public statement was at the root of both. W hen Bordallo 
appeared from the District Court building in downtown Agana, he was 
met by friends, family, and supporters underneath the manzanita trees on 
Archbishop Felixberto C. Flores Street. The media people with their 
cameras and microphones were part of the crowd that surrounded 
Bordallo. Supporters broke out into a chorus of “Fanohge Chamoruš' 
(“Stand up, Chamorros”). Ron Teehan, secretary o f the Guam 
Landowners Association, declared: “I think it is inappropriate that the 
governor should be tried, let alone sentenced to prison, without any trial



and sentencing of those Americans who have historically and insidiously 
violated the democratic human rights of the Chamorro people first.”

I tano’: the land
The Guam Landowners Association (GLA), of which Ron Teehan was a 
member, was one o f the island’s first vernacular nationalist organizations. 
The adjective “vernacular” is chosen here to distinguish this kind of 
nationalism from earlier forms o f what I, in the second chapter, called 
cacique nationalism on the island, which at times came close to or even 
transformed into what Benedict Anderson calls “official nationalism.” As 
has been documented in the preceding chapters, Guam has a rather long 
history o f cacique nationalism, promoted and practiced by members of the 
island’s cosmopolitan elite (the Bordallos, Leon Guerreros, and so on). In 
the postwar era, this sort o f politics of recognition, in which the aim 
shifted between political sovereignty to equal rights and citizenship, 
became eventually associated with more popular and movement-like 
settings.

In 1970, a group called the July 7th Committee organized itself in 
response to Naval actions in Guam. During the Vietnam War, the U.S. 
Navy’s ammunition wharf, at which all sorts o f bombs were loaded and 
unloaded, was just two miles from Guam’s commercial port. The Navy 
decided to move the wharf to Sella Bay, a quiet, lush section of Guam’s 
west coast between the Agaga River and Abong Beach, and itself the 
recipient of the Sella River that flows down from Mount Lamlam. Paul 
Bordallo, Ricky Bordallo’s younger brother, and like Ricky a staunch 
advocate of “Chamorro rights,” as well as other Democrat senators of 
Guam’s Eleventh Legislature, spoke out against the Sella Bay project. In 
the course of public debates about the project, the Guam Environmental 
Council organized itself as a group to petition for the establishment of a 
seashore park at Sella Bay. While the sitting governor, Carlos Camacho, 
negotiated an exchange of land between GovGuam and the U.S. Navy to 
make possible the Sella project, Paul Bordallo and a number of



environmental organizations were successful (on appeal) in halting the 
land exchange.

Despite growing resentment against the planned project, and the court 
decision that would have required the Guam Legislature to approve the 
exchange o f land, the U.S. Navy decided to go ahead with the project 
anyway by invoking “eminent domain.” This tactic was changed once 
again, and now the Navy wanted to build its ammunition wharf on Orote 
Peninsula, which already was on its property. A campaign against this 
project failed. It would, however, take some fifteen years before the wharf 
was completed at Orote. Sella Bay and its surroundings, in the meantime, 
were converted into a seashore park.

T he struggle over land in Guam not only led to an impressive victory by 
an elite-led yet popular movement over the U.S. Goliath, it also turned 
land into a symbol for the nationalist movement. However, one should not 
forget that the political keywords that went into the local-level stmggle 
over the Sella Bay project, words such as “environmental protection” and 
“indigenous rights,” were clearly world-cultural in origin. This became 
highly visible in the local legislation that followed upon the victory over 
the U.S. Navy. In 1974, the Chamorro Land Tm st Act was passed by the 
Twelfth Guam Legislature. The act was modelled after the Hawaiian 
Homes Commission Act that the U.S. Congress subsequently would 
recognize “as granting limited landholdings such as homesteads to 
indigenous peoples” (Rogers 1995:249). Similarly, a Chamorro Land Tm st 
Commission would be established to lease “Chamorro homelands,” in 
effect land held by GovGuam, to “native Chamorros.”

W e see here how world-cultural models travel from one place to 
another. At a structuring level, the recognition of the universal rights of 
indigenous people (which in another context may seem like particular 
rights) is guaranteed by the universal institution of the state (that at the 
same time always also is a particular state — that of the United States in 
this instance).



In the early 1980s, the claimants in cases involving the United States of 
America and Chamorros who had lost their land because of 
condemnations by the U.S. Navy, and who now sought restitution in the 
form o f retroactive compensation or the return o f their land, organized 
themselves into the Guam Landowners Association (GLA).2 A prominent 
member of the GLA is Tony Artero, a descendant o f Don Pascual Artero. 
Tony is easily spotted in any crowd because he at all times wears his 
trademark, a topee, together with other tropical suit components. Like the 
rest o f the Artero family, Tony has a huge stake in the land issue since the 
patriarch of the Artero clan in Guam, Don Pascual, had acquired the 
major portion o f the island’s northern end (some twenty hectares). As 
Pascual Artero (1970:45) wrote in his autobiography: “Before the war we 
were already the masters of Upi.” A cousin o f Tony Artero, Edward Calvo 
Artero, was mayor in Yigo at the time of my fieldwork. W ith Ed Artero, a 
handsome man in his late forties who wears Lacoste-type clothes, a well- 
pruned gray beard, and an elegant hairdo, and who has manicured fingers, 
a golden chain and watch, I conducted one formal interview and talked 
informally a number o f times. On one such occasion, he told me that if the 
Artero family were ever to get the land along the northern coast back that 
had been declared a reserve by the U.S. Fish and Wildlife Service, they 
would develop it and turn it into a spectacular tourist site. Obviously, then, 
the struggle over land was, at least for the Arteros, about considerable 
retums.

On 28 April 1994, at seven in the evening, the Chamorro Land Tmst 
Commission (CLTC), which had been active since 1993, hosted a public 
hearing on the distribution o f land in Yigo’s Santa Lourdes Church and 
the Senior Citizen Center there. The center was a huge hall with 
aluminum walls and a ceiling in the same material from which hung neon 
tubes that lit up the interior of the Center while darkness swallowed the 
landscape outside. Some seventy people attended the hearing and listened 
to Joe Boija, the director of the commission, who explained the legal and 
administrative aspects o f the planned land distribution. After the meeting,



I talked to Ed Artero, who had also attended the meeting. He said that he 
had been silent throughout the hearing because he did not want to get 
directly involved in the discussion: “Everyone knows I’m a big landowner.” 
However, he did have some comments o f his own on the whole issue. For 
instance, the population of the island had increased “by five or six times” 
since the Chamorro Land Trust Act had been passed in the early 1970s 
(actually, the population had not even doubled in this time period). That 
put everything in a whole different light, thought Artero. He also 
wondered what the official definition o f a “household” was (since each 
household could hold one lease only): W hat about siblings, for example? 
In the course o f a few years, siblings o f the same household would 
multiply the number of households by creating their own ones.

From Joe Boija’s lecture and Ed Artero’s comments it was easy to 
conclude that the land issue, although it by now had become a state affair, 
would be difficult to solve. As Boija had pointed out at the meeting, some 
individuals and families had taken matters into their own hands by simply 
occupying portions o f land. The visible signs o f such initiatives, the houses 
and functional buildings that had been put up on public land, although 
illegal still, required some resources in terms of money and material. 
Those lacking even such resources became active only in the 1990s, when 
some of them began to squat on GovGuam or federal land.

Late one night in May o f 1997, Senator Anghet Santos took me to one 
of the families that had settled on public land. They had just shot a “wild” 
pig and were in the middle of carving it up. From a power pole (or was it 
a diesel generator?) they received electricity so that they, in spite of their 
living outdoors, had access to electric light. Three generations, including 
elderly grandparents and a three-year old granddaughter that ran around 
in her panties, with her dark, long hair all matted, lived together like this 
and were determined to stay put in the face of recurring threats to evict 
them. One of the incentives to do so is quite obvious: in a time when the 
price per acre can be almost as high in parts of Guam as it is in parts of 
the Los Angeles area, the struggle for land is also a stmggle for financial



security, since leasing or selling off a few hectares o f land can provide at 
least moderate wealth to those who otherwise might depend on welfare 
benefits. In the case o f this particular family, the land they lived on was 
front property that faced Guam’s main traffic artery, Marine Drive, which, 
if leased to  a developer, could bring in between $50,000 and $100,000 a 
year. As a consequence, the strategy of occupying a piece o f land, with the 
prospect o f eventually receiving title to it, definitely made sense.

Socially informed bodies
The conspicuous material poverty o f the squatters Anghet and I visited 
contrasted sharply with the elegance and exquisiteness o f every detail I 
had seen in some homes on the island. To the witness o f such contrasts it 
always comes easy to essentialize the apparent differences in order to 
arrive at unambiguous definitions o f social classes. As was discussed in 
Chapter 2, however, the search for ultimate or necessary markers of social 
distinction always leads on to other markers. Any set o f differences refers 
to other such sets (what was called the mytho-logique of social 
distinction). From this follows that it cannot be my intention to root the 
concept o f social distinction (operative in such words as “vernacular,” for 
example) in any particular difference.

Things do not become easier in the context of social practice either. The 
practical side of a social mytho-logique simply provides more signs of 
distinction, often inscribed in the human body itself. The body appears to 
be “socially informed” (Bourdieu 1977:124), social distinctions always 
seeming to come as “a way o f walking, a tilt of the head, facial expressions, 
ways o f sitting and o f using implements, always associated with a tone of 
voice, a style of speech, and (how could it be otherwise?) a certain 
subjective experience” (ibid:87).

In one o f my first encounters with Anghet Santos, at his campaign 
headquarter in Sinajana during the 1993 special election to the Guam 
Legislature, the same squatter I would see four years later carving up the 
boony pig he just had shot was told by Anghet to accompany me to the



fiesta table. He was a tall guy with pumped-up muscles who was dressed 
in some kind of military fatigues. Judging from the bad shape his teeth 
were in, and from his richly tattooed arms and upper body, he had spent 
time in jail (where body building and tattooing seem to belong to a global 
form o f prison culture). In terms of “socially informed bodies,” this was a 
body inscribed with the insignia o f total institutions and o f social fantasies 
of empowerment through bodily transformation.

It is, of course, impossible to mark off modem forms of such body 
strategies from older forms. Nevertheless, the advent in Guam o f tattoos, 
pumped-up muscles, and denim jackets as signs of social distinction can be 
placed in the late 1950s. This was the period when gangs organized 
themselves in the villages of the island, turning Guam into a badlands 
island o f sorts. Immediately after the Second World War, the displacement 
o f Agana’s population made for some traffic between people-rich villages 
like Dededo and Agat and the island capital of Agana. As Dededo mayor 
Jose Rivera explains about his teenage years in the 1940s: “W hat you had 
back then...was something like this: Transportation was limited on the 
island. There was a bus system called the Guam Bus Corporation. One 
bus, which would travel from one end [of the island] to the other. Boys 
from the village o f Dededo would get together and travel downtown to 
Agana on weekends. There was this popular restaurant in Agana.. .It was 
next door to the old Family Shoe Store and was run by the James family. 
They served a great meal of tomato sauce, luncheon meat, and peas. So 
you got together with your friends, put your money together, and 
collectively had enough for such a meal. At the same time, a group of boys 
from Agat might appear. They’re doing basically the same thing you’re 
doing; enjoying an outing with friends. Maybe the young men from Agat 
are dressed better than you Dededo boys and you eye one another or talk 
about that other group...But you didn’t go around looking to meet up 
with another village and fight.”5

Escorting and chaperoning “young ladies” was another reason for 
travelling in groups, says Mayor Rivera. If this was the beginning of a

7  Avh R anald  Rinde.



particular youth culture, in which excursions to the capital, and courting 
and rivalries between adolescents, created tensions between village groups, 
the 1950s saw the arrival o f leather jackets, boots, and big belt buckles. 
This was the beginning of young men in Guam emulating motorcycle 
gangs in the United States. It was in the 1960s, however, that a more 
radical “anti-establishment” youth culture became localized in Guam. In 
almost every village on the island, youth gangs organized themselves after 
American models. Those were the days o f the Sinajana Banditos, the 
Tamuning Stingers, the KAS Raiders, the Satan’s Saints, the Toto 
Nomads, the Barrigada Commandos, the Anigua Soul Mothers, and so on. 
Those were the days o f tattoos, body building, and sleeveless denim 
jackets; o f party crashing, drug taking, rock throwing, head busting, and 
inter-village rumbling.

Many of Guam’s gang members joined the U.S. military and were sent to 
Vietnam, where the violence they were faced with escalated from small- 
scale, short-range fist, chain, and knife fights to a large-scale armed conflict 
involving long-range, more deadly weapons. However, the bodily 
symbolism o f tattoos, muscle pumping, and tough-looking outfits 
remained the same. It was from the ranks o f Chamorro soldiers who had 
fought for the United States in Indochina (not all of whom had been gang 
members), and who returned to Guam, that a new kind o f nationalism 
recruited its practitioners.

In the meantime, the old gangs of the 1970s disappeared, only to rise 
from the ashes in a whole new guise in the late 1980s. This time, the 
inspiration for the gangs came directly from California as some of Guam’s 
youth organized themselves into Bloods and Crips. W hat originally had 
been Los Angeles gangs, made up primarily of young African-American 
men, had now been localized on the island with young Chamorro, 
Filipino, and Micronesian members. Naturally, the media -  through 
products such as the 1988 film “Colors” and MTV rap videos -  were 
instrumental in exporting this culture to the island. Subsequently, the



predominance o f Los Angeles as a source of inspiration for global youth 
culture has continued.

In the late 1990s, the socially shared fantasy o f rebellion and power 
among Guam’s youth has centered around the subculture of low-riders, 
which in the case of Guam, mostly come in the shape of light truck 
automobiles that have been specially lowered, usually by shortening the 
suspension and installing shorter shock absorbers that are adjusted to be 
firm. On the outside, these cars are often covered with gray anti-rust paint 
and tainted windows. The interior is redecorated with plush of some sort 
and, most importantly, there will be a tiny steering wheel made of chrome 
chain links. W ith their minimal ground clearance, the low-riding mini 
trucks will inevitably scrape against the asphalt, making speed bumps and 
rough roads their major enemies. Low-riders are most commonly 
associated with the Chicano youth culture and gangs of East Los Angeles. 
The slogan, “low and slow, mean and clean,” that refers to the cultural 
practice o f low-riding, describes well the urban style o f slowly cruising 
through the streets in a “mean and clean” outfit with the music blasting 
from giant loudspeakers. This latest youth style is thus unmistakably urban 
(with cars that only can be driven along smooth asphalt streets).

As in the United States, this style or subculture stands in an agonistic 
relationship to the high-riders, that is, the light trucks that have an 
elevated base, oversized wheels, and four wheel drive (4x4). Such 
automobiles symbolize rurality in that they are well-suited to cross
country driving and work well on rough surfaces. The rivalry that exists 
between low- and high-riders is usually expressed with the help of ethnic 
stereotypes about “spies” and “rednecks" in the U.S.6 In Guam, the division 
would be conceptualized as being one between not so hip tough guys in 
4x4s and sophisticated, clean, mean, and urban youngsters. In relation to 
present expressions of grassroots nationalism or “ethnic pride,” however, 
the kind o f car one drives seems to matter little. I saw decals with fierce- 
looking skulls and the logo “Chamoru” on the tainted windows of both 
low-riders and 4x4 trucks.



OPI-R
Simultaneous with the arrival of an anti-establishment, “outlaw” youth 
culture to Guam, came other transnational imaginations, styles, and 
practices. As already noted, keywords like “environmental protection” and 
“indigenous rights” were imported to the island at about the same time as 
the village youth grouped together in gangs. The July 7th Committee that 
successfully campaigned against the U.S. Navy’s Sella Bay project was 
clearly a forerunner of vernacular nationalism in Guam, as well as a 
collective agent o f world culture on the island.

Another movement that in similar terms and on similar grounds 
functioned as an agent o f world culture was a coalition o f activists that 
came together toward the end of the 1970s, calling themselves Para' Pada 
Y  Chamorros1. The coalition grew out of the resistance against a draft 
Guam constitution that was little more than a slightly amended version of 
the Organic Act. In the draft constitution, which was sponsored by the 
Republican administration that followed upon Bordallo’s first term as 
governor, the issue o f sovereignty for Guam or for the Chamorros was not 
addressed. The Para’ Pada group campaigned against the draft and 
addressed directly the issue of political sovereignty for the Chamorros of 
Guam. They were thus first with bringing together the issues of 
indigenous rights and Guam’s political status in a movement framework. 
The Para' Pada group consisted of young Chamorros bom in the first 
decade after W orld W ar II, many of whom had received an education in 
colleges and universities in the United States.

It was because Ricardo Bordallo during his second term as governor had 
initiated and chaired a committee that drafted Guam’s Commonwealth 
Act, which for the first time would formally challenge the status quo of the 
U.S.-Guam relationship as one of owner and possession, that the 
supporters o f Bordallo, as well as nationalist activists, considered him a 
“political prisoner.” A connection was made between Governor Bordallo’s 
engagement in the political status issue and his prosecution.



At the time o f Bordallo’s conviction, a new political party, the Guam 
National Party for Free Association, was organized. At a news conference 
on 2 April 1987, the party organizers presented a proposal for a Guam 
constitution under a freely associated relationship with the United States 
(the political status of free association is one o f the three valid methods for 
a “full measure of self-government” recognized by the United Nations). On 
the same occasion, Robert Underwood declared that the upcoming 
plebiscite on the Draft Commonwealth Act would only be a transitory 
step toward self-determination. “The solution lies within our shores. In 
reality, the future o f Guam cannot lie in the goodwill of officials over 
there,” he said.

Some o f the provisions in the constitution, as suggested by the new 
party, concerned the proper definition of who can count as “Chamorro” 
and who would be eligible to vote on Guam’s political status: Chamorros 
were to be the descendants of those listed in the Spanish census of 1897. 
Defined as Chamorros would also be those who became U.S. citizens by 
virtue of the 1950 Organic Act.8 Those defined as Chamorros, as well as 
those non-Chamorros who have resided at least ten years on the island, 
would be eligible to vote on Guam’s political status, proposed the 
representatives of the Guam National Party for Free Association. They 
also called for “a reunification of the Chamorro speaking nation into a 
single sovereign state, known as the Republic of the Mariana Islands” 
(PDN3 April 1987, p. 3).

From its inception, the leading members of the new party were Robert 
Underwood, Hope Cristobal, Francis Gill, Eustaquio Punzalan, Joseph 
Perez, and Christopher Perez Howard (who once said that “it’s not only 
friendship that exists between the PD N  and the CIA and Congressman 
Blaz [the former brigadier general who at the time represented Guam in 
the U.S. Congress], but it’s almost like a meeting of minds;” quoted in 
DeBenedittis 1993:144f). Among the members o f the new party were 
many who had been active in the Para Pada Y  Chamorros group. This 
group re-organized itself in 1981 as the Organization of People for



Indigenous Rights (OPI-R).9 Not only did OPI-R receive considerable 
attention by the local media, it was also instrumental in altering the 
content of the draft Guam Commonwealth Act. The organization opted 
for a “Chamorro-only” policy in connection with who would be allowed 
to vote on the draft Commonwealth Act (a demand that was not granted). 
More importantly, it pushed for a revision of the draft text to include a 
provision about “the inalienable right of self-determination of the 
indigenous Chamorro people of Guam” to be recognized by the U.S. 
Congress and to be ensured by a future Guam Constitution. W ith its high 
public profile and rather profound local influence, OPI-R was able to set 
some of Guam’s political agendas for the future. Its direct and contentious 
approach proved to be successful, at the same time as it stigmatized the 
prominent members o f the organization, such as Robert Underwood, 
Hope Cristobal, and Ron Rivera, in the eyes o f many islanders, who 
believed (and at times still believe) them to be anti-American or even 
Communist.

Bringing the United Nations to Guam
Before Robert Underwood, Hope Cristobal, and Ron Rivera went on with 
their respective careers -  Underwood becoming Guam’s representative in 
the U.S. Congress, Cristobal being elected a senator o f the Twenty-Third 
Guam Legislature, and Rivera hosting his own radio show -  their 
organization contributed further to the localization o f world culture in 
Guam. In the past, Chamorro cacique nationalists and officials always had 
turned directly to  the authorities of the United States. They had taken 
their appeals to the appointed governor on the island, to the U.S. 
Department o f Interior, or to Washington, D.C. From early on, OPI-R 
chose instead to contact the United Nations, and to refer to UN 
resolutions and plans of action. As Meyer et al. (1997:158) noted: “With 
the anticolonial and self-determination movements of the 20th century, all 
sorts o f collectivities have learned to organize their claims around a 
nation-state identity, and the consolidation of the United Nations system



has provided a central forum for identity recognition” By doing this in and 
for Guam, OPI-R not only bypassed the United States, they also 
introduced the international UN system as ultimate source of authority 
into the local debate over Guam’s political status. The political and 
military authority o f the United States over Guam becomes thus suddenly 
embedded in a wider and world-cultural context o f moral authority. 
Representatives o f OPI-R, in particular Hope Cristobal and Ron Rivera, 
have appeared before UN committees on numerous occasions. They have 
done so as inhabitants of a non-self governing territory that should be 
subject to the UN provisions on decolonization.

By invoking a world-cultural order o f universal and equal rights to which 
the U.S. should adhere as much as any other nation, and by addressing the 
organization that is the institutional apparition of this order, its reality, 
OPI-R in effect engages in cultural brokerage on the island. They bring the 
international order of rights, sovereignty, and recognition to Guam. The 
group of the actual brokers, which are those who have the capacity to 
testify eloquently before UN commissions and to display an equal level of 
eloquence in the context o f public debates in Guam, does not include all 
the members of OPI-R, but among them are the organization’s two most 
educated members, Robert Underwood and Hope Cristobal, both of 
whom had careers as educators behind them before pursuing their 
political careers. Consequently, the public image of OPI-R has been one of 
an organization ruled by academics. Thus, it has contrasted with the 
Guam Landowners Association, which counted among its members 
mostly men o f the lancheru (“farmer”) type.

Still, the OPI-R successfully brought together academics like Robert 
Underwood and Hope Cristobal with non-academics like Christopher 
Howard and Ron Rivera. They had united in one and the same 
organization, an organization that for several years was synonymous with 
the very concept of political activism for Chamorro rights.



I Nasion Chamom
Since the beginning o f the 1990s, OPI-R has lost its position as the most 
vocal and visible group o f political activists on the island. The organization 
that took over OPI-R’s position was the Nasion Chamoru (“Chamorro 
Nation”). This is the first “all-vernacular” nationalist group in Guam. It 
began as a loosely organized association o f non-privileged men and 
women. At the earliest stage, they called themselves Che’lus (which, as I 
explained in chapter 3 in connection with the Chamorro Employees 
Labor Union that used the acronym CHELU, is a gender neutral term 
used in addressing someone o f the same age group as “brother”/ “sister”). 
One o f the key figures among the Che’lus already at this early stage was 
Angel (“Anghet” in Chamorro) Leon Guerrero Santos, who returned to 
Guam in the late 1980s after having spent more than a decade in the 
United States. He was also with the U.S. Air Force for thirteen years. Since 
he enlisted in 1978, he was fortunate not to experience the American 
warfare in Indochina. Instead, he was stationed in Texas, Mississippi, 
California, and, as o f 1988, at Andersen Air Force Base in the north of 
Guam. Upon his honorable discharge from the military in 1990, Anghet 
Santos took various courses at the University of Guam. The identity 
politics he encountered on campus had a profound effect on him.

More -  much more -  important for Anghet’s future political activism, 
however, was something else: a personal tragedy which had changed 
Anghet’s life and his view of the military presence in Guam. From early on 
I had decided to follow the endeavors of two political candidates who 
would belong to  the next generation o f elected officials. One of them was 
Anghet Santos, who, when I first met him, was running as an independent 
candidate for the position o f senator in the Guam Legislature in a special 
election in late 1993. T he following year, he had associated himself with 
the Democratic party, trying once again to become a senator, now in the 
ordinary elections that were to be held. Part o f my coverage of Anghet’s 
campaign and bid for political office was to attend all -  or, at least, as 
many as possible -  o f his pocket meetings and fundraisers.



At one such fundraiser, held at the В artigada Community Center on 
Friday evening, 1 July 1994, when Anghet walked me to my car, I asked 
him about his political engagement. Unexpectedly, he unbuttoned his shirt 
and showed me a tattoo on the left side o f his chest, right across his heart. 
It was a red rose with the name “Francene” under it Anghet then told me 
that Francene was his daughter who had died at the age of two and a half 
years from lymph cancer and a neurological illness that can be caused by 
very high TCE contents in the ground water. This happened in 1986, 

when Anghet was still with the U.S. military. The Santos family -  Anghet, 
his wife Ramona Castro Babauta, and their children -  had returned to 
Guam when Anghet was stationed on Andersen Air Force Base. The 
General Accounting Office, an investigative arm of the U.S. Congress, had 
found high levels o f TCE contamination in the tap water on Andersen Air 
Force Base. T he report was classified, however, and not even the military 
personnel was informed about the contamination.

A Democratic congressman from Oklahoma, Michael Synar, openly 
criticized this procedure, thereby exposing the report and its findings. This 
also occurred in 1986, and so Anghet was able to make the connection 
between ground pollution by the military, the family’s reliance on ground 
water, and his daughter’s fatal illness.11 Anghet was enraged by the 
arrogance o f the United States Congress: it had taken possession of his 
home island, it in effect governed the island, yet it completely refused to 
take responsibility for the people it had assumed authority over.

This was also the time of the Bordallo trial, and so Anghet’s personal 
grief and outrage could readily be placed in the wider political context of 
the United States’ colonial relationship with Guam. A group that included 
Anghet began to call themselves Che’lus, a name that eventually was 
replaced with the name Nasion Chamoru -  a name that obviously was 
inspired by similar terms o f reference among Native Americans and, for 
instance, the Hawaiian Nation.12 Anghet became the group’s leader, which 
must be ascribed to his evident charisma. Part of this charisma he was able 
to project through body language and outer appearance: in his activist



Nasion Chamoru days, Anghet Santos had a dark mustache and goatee; 
his head was shaven save for a Chinese-style pigtail; he wore shell amulets 
around his neck, and dressed in formal island wear (a Hawaiian-style 
printed shirt, well-pressed trousers, and loafers). Anghet usually stands 
with his legs apart, exuding confidence and firmness while, at the same 
time always seeming to be on guard, almost as if he waited for something 
or someone to attack him. He is always careful to exhibit proper behavior 
in public, as when he makes sure to display a mamalao (“deferent”) attitude 
toward those who deserve respect, pulling up chairs here and nginge-ing 
there.13

In private conversations, Anghet frequently uses military metaphors. In 
public, he fuses racial with class imaginations, always speaking for the 
Chamorros who are pure and poor. He perceives himself, and is perceived 
by others, as mannakpapa’, as a man who comes from low-status social 
circumstances. (A mutual friend once told me that Anghet has the “right” 
name -  especially his mother’s name, Leon Guerrero -  but comes from 
the “wrong” family, that is, a family line that lacks in social standing and 
wealth.)

While he was still the leader of the Nasion Chamoru, Anghet Santos 
took part in all the actions that the group conducted. For instance, he and 
the other Chamorro nationalists targeted Andersen Air Force Base for a 
while, because a road leading to Urunao at the northwestern tip of the 
island had been closed by the U.S. Air Force. Over this issue, Anghet filed 
a complaint against the federal government o f the United States with the 
Guam Police Department. It turned out that John Sanchez, the local 
representative for the U.S. Fish and Wildlife Service, had agreed to lock 
the gate along Route ЗА (which runs from Potts Junction to Ritidian 
Point, and from which one can reach Urunao) at the request of Edward 
Artero, mayor ofYigo (the request itself had been forwarded by Franklin 
Artero). The reason the Arteros had given for their action was that 
residents at Ritidian Point complained about vandalism and trespassing in 
the area.



From this example becomes obvious, first o f all, that the prime target of 
the Nasion Chamoru has been the U.S. military, since, for indigenous 
rights activists, it both represents and is stationed on the island to enforce 
and secure the American colonial regime in Guam. Secondly, it also makes 
visible the intricate local-level politics that are hidden behind the anti
colonialist activism: the involvement of the Arteros in the struggle over 
access to private lands at Urunao shows that local social distinctions and 
class definitions play their part in the new form of vernacular nationalism.

Thus, the activism and vernacular movement o f the Nasion Chamoru 
was directed against two opponents, one on the outside and one on the 
inside of Guam. Not only the American colonial master, but also the local 
class o f privileged families were held responsible for the economic 
hardships and poor living conditions a number of island residents have to 
endure.

The public image of the Nasion Chamoru has been in accordance with 
the double strategy against masters on the out- and inside: among 
outsiders (that is, most haoles on the island), the group was feared and 
ridiculed because o f its unrealistic belief in sovereignty for Guam; among 
insiders (that is, most conservative Chamorros) it was rejected because of 
its outrageous radicalism. At the same time, it has become apparent in 
hindsight that the Nasion Chamoru and Anghet Santos have exerted more 
influence on the public discourse of Guam than any previous grouping or 
individual.

A strategic analysis of Guam
Already at the outset of my fieldwork in Guam I realized I would want to 
interview someone with insight into the decision-making practices of the 
U.S. military on the island. W hen I tried to approach the Navy I did not 
get very far, as they never kept their promises of “getting back to me.” 
Once I came close to being given a guided tour of the Naval Magazine in 
the southern part of the island. After many attempts over the telephone, it 
was agreed that I would be met at the gate on a Thursday morning.



Nobody showed up, however, and neither the guard on duty nor the 
officer he contacted knew anything about a pre-arranged meeting or tour 
(at that moment I recalled a comment a former member o f the Navy had 
made about the American military mostly resembling Communist 
countries in that “ignorance and incompetence are made up for by 
impertinence”).

A couple o f months later, I was, however, able to conduct the kind of 
interview I had hoped for. On a Friday morning I was granted an 

interview with the U.S. Air Force’s strategic analysts in Guam, Lieutenant 
Colonel Douglas and Captain Gilles Van Nederveen. Both belonged to the 
United States Air Force’s International Political-Military Affairs Office of 
the Geopolitical Department. Their task was to prepare assessments of 
local and regional trends, developments, and conditions for the Air Force 
general in Guam and his staff. Their empirical method was one of 
collecting data from the media, that is, they read newspapers and journals, 
listened to the radio, and watched television (throughout our interview a 
TV-set tuned in to CNN flickered in the background with the sound 
turned off). Part o f their data collecting activities was also to “talk to 
people” (it never became quite clear what they meant by that). The 
paradigm that structured all analyses of the gathered information was 
“whatever is good for the United States,” said Douglas. He also told me 
that a major difference between military people and people like the 
Chamorros of Guam is that the former are “conceptually oriented,” that is, 
that they are ready to sacrifice their lives for an abstract concept like 
“democracy,” whereas the latter are “more emotional than rational.” 
Douglas went on to say that the local people sometimes seem to forget 
that they are an American territory, which means that “they are a 
possession, and not an equal partner.” Douglas gave an example: “If 
California says that they want to do this or that, it is like my wife saying 
that she wants to move here or there: I’ll have to respect her wish and at 
least discuss it with her. If Guam says they want to do this or that, it is as if



this cup here [he pointed at his coffee mug] expresses a wish: the answer 
will be, you belong to me and I can do with you as best I please.”

W hen I asked Douglas about Guam’s increasing integration into the 
Asian Pacific region, he commented: “W hen representatives from Guam 
go to the ASEAN countries and try to get a piece of the action, they 
should go as representatives of the United States, but do they? They 
should get it into their heads that they have no permission to do anything 
without directives from Washington.” After Douglas’ frank and revealing 
comments I felt I could go right to the heart o f the matter and ask him 
about how the Nasion Chamoru and indigenous rights questions in 
general were assessed in the Department of Geopolitics: “As soon as one 
gives in a little, as soon as one gives a little slack, people get rebellious. It’s 
like with children: why do they go up to strangers and kick them on the 
shin? Because they know they can get away with it. It’s like with 
teenagers: they test their limits. They get fresh and get themselves in 
trouble because they want to impress their peers. It’s peer pressure. When 
it comes to  local rulers, people like Robert Underwood, they use rhetorics 
of indigenous rights, land rights, and what have you, for their own gain. 
They hope to gain something on the commonwealth status. Just look at 
Saipan: they have considerably lower minimal wages, no environmental 
regulations, and so on. The people don’t even know that they will lose and 
w hat they will lose. There won’t be any protection from EPA 
[Environmental Protection Agency], no FEMA [Federal Emergency 
Management Agency] when the typhoons hit the island, no social 
security. People don’t know their own best.”

Douglas went on by drawing a parallel between “the Indians” and “the 
Chamorros”: “As soon as any of them gets a little money, either because 
they find oil on the reservation or because they get revenues from 
Japanese tourists, they get cocky and start behaving like immature and 
insecure teenagers who rebel against their father. It’s all a matter of brown 
and white skin. As soon as a brown man sees a white man he feels inferior



and defensive. There may be some truth in what the white supremacists 
are saying: whatever important invention came out of Africa?”

At this point o f the interview, I felt an urge to change the subject and 
decided to ask Douglas about his assessment of Guam’s strategic 
importance. “As the most western U.S. soil,” he answered, “we won’t give 
up our bases here in the foreseeable future. This is U.S. territory and not 
like in the Philippines or other places, where they can kick us out. Here 
we have absolute right of disposal.”

As important as this comment seemed to me, I was not able to keep 
Douglas on this track o f questioning. Having begun to argue for the 
supremacy of the white race he seemed to feel the need to say more in the 
matter. He continued: “Just look at the Philippines. As long as they were a 
U.S. territory everything worked very well. There was a good, excellent 
infrastructure. But ever since they’ve become independent everything has 
deteriorated. T he same would happen -  and already is happening! -  on 
Guam.”

According to Douglas, there were different kinds of military personnel 
on each American base, and the same was tm e for Guam. There were 
those locals in the military who do not like to feel torn between the 
military culture and their local culture -  with local relatives trying to pull 
them back into their way o f life. There were also those locals who do not 
care for being stationed at home. Then, there were the whites who “go 
native,” who get involved in the local community life, go to fiestas, and so 
on. Furthermore, there were those who only occasionally come into 
contact with, or seek contact with, the locals. The largest group, however, 
rarely ever left base. “No matter where they’re stationed -  even if stationed 
in one o f the forty-eight continental states they spend all of their time on 
base.” There are many reasons for that, said Douglas: “Most aren’t 
interested in life outside and they appreciate the security they have on 
base.” Moreover, many cannot afford life off-base, which is becoming tme 
in ever more places. “T he minimum wage for a single one- or two-stripe 
guy is ten to twelve thousand dollars a year, and for married couples,



including housing benefit, maybe fifteen thousand a year,” remarked 
Douglas.

Toward the end o f our conversation, Douglas provided me with some 
more oEcial information about strategic analyses and assessments. He told 
me that there are various criteria for assessing a nation’s or territory’s 
status. There are IDAD (Internal Defense and Development) criteria, 
which allow an analysis of the stability of a government, the armed forces, 
and the economy of a country or territory. There are also FID (Foreign 
Internal Defense) criteria, which tell whether or not a country’s 
government will demand a foreign intervention on their behalf to secure 
their national or internal defense. These criteria can be measured on a 
conflict scale that reaches from nuclear warfare to peaceful co-existence. 
“On the scale there are a lot of grades in-between those options,” Douglas 
informed me. “For instance, there is competition like the one between the 
U.S. and Japan, which is just one step removed from low grade hostility.”

Mixed codes and converging flows
As can be seen from my summary o f the interview, Lieutenant Colonel 
Douglas did most o f the talking. Captain Gilles Van Nederveen, who was 
also present, tried to qualify and ameliorate much o f what his superior had 
said later on, when my family and I were invited to the Van Nederveen’s 
home on Andersen Air Force Base. Nevertheless, the fact that Van 
Nederveen at all felt the need to play down the statements of his superior 
revealed something about their relative status: in relation to a world- 
cultural logic o f equality and the mutual recognition o f rationality and 
agency, Douglas’ rhetoric was conspicuously deviant, echoing a world 
culture according to which the endowment with reason of the indios could 
be questioned, and according to which the enslavement of subject 
populations could be legitimated through references to the absolute 
difference between races.

In contrast, the Nasion Chamoru and the entire indigenous rights 
movement o f Guam was in tune with the world culture of rational state



actorhood. This insight, and the sudden realization what they were up 
against, had made it much easier for me to understand the actions o f the 
Nasion Chamoru, especially if one considers that many o f the group’s 
members had served in the U.S. military themselves and probably had 
come into first-hand contact with the kind o f rhetoric Lieutenant Colonel 
Douglas had engaged in. On one occasion, when the Chamorro Nation 
protested outside a fence around military land, Anghet Santos climbed the 
fence and spit on a U.S. soldier. For this, older Chamorros reprimanded 
Anghet, and during my fieldwork the incident was still mentioned in 
private and public conversations. It was usually d ted  as proof of the 
radicalism and disrespect that characterized Chamorro activists.

In spite o f such condemnations, the direct actions of the Nasion 
Chamoru have changed the public debate about the issue of Guam’s 
sovereignty. As o f the late 1990s, not a single politician on the island will 
abstain from promoting either a higher level (“commonwealth”) or the 
highest level (“independence”) of political sovereignty for Guam. W hat 
was once considered an outrageous form of radical activism and anti- 
Americanism has become more or less mainstream.

In 1992, the Nasion Chamoru was successful in winning a court case 
about the implementation o f the public law on the Chamorro Land Tmst 
Act (P.L. 12-226). T he court ordered Governor Joseph Ada to form the 
Chamorro Land Trust Commission and to put the law into effect. Also, 
the U.S. Navy turned over the Naval Air Station in the central part of the 
island to GovGuam. It is very unlikely that this move had anything to do 
with the activities of Anghet Santos and the Chamorro Nation. One of the 
ironies of this particular affair, however, is the fact that the base 
commander appointed Anghet Santos to the Restoration Advisory Board 
(RAB), whose task it was to supervise the clean-up o f the Naval Air 
Station land. Just a few years earlier, Anghet had been denied access to the 
kind of information he was now expected to analyze and make 
judgements on.16 In addition, Anghet was prohibited from entering 
Andersen Air Force Base at the time of his appointment to the RAB (at



which time the U.S. Navy also issued him a visitor’s pass). Obviously, the 
military’s actions are not necessarily consistent.

Nevertheless, at the level of meanings, modem American “military 
culture” -  if there is such a thing -  seems much more homologic in that it 
promotes certain values. In particular, there is an emphasis on 
achievement, on being active, on masculinity, and on subordination. 
Oddly, the members of the Nasion Chamom who openly resist the U.S. 
military’s presence in Guam are themselves often products of that kind of 
culture. They share, in other words, the modem military culture with their 
opponents. My closest friend in Guam, Iku (a pseudonym), a Chamorro 
man who was in his late fifties in 1994, was a veteran of the American war 
in Indochina (what in the United States is known as a “Vietnam vet”) and 
a close associate o f Anghet Santos, as well as always in indirect contact 
with the Chamorro Nation. Already the first time we met, he told me that 
the Nasion Chamom will succeed because its members, just like the 
Vietcong, know how to switch cultural codes: “They know Chamorro and 
American codes and can therefore switch to whatever is best for the 
moment. Therefore they can absorb what suits them and use it for their 
liberation.” He went on to tell me about his long enlistment in the U.S. 
Army, which had taken him to the continental United States, Baden- 
Württemberg in Germany, and a few other places. As an ex-officer he felt 
that if he was given command over less than three hundred people, his 
capacity was undemsed.

Iku had changed the message on his answering machine after Bordallo’s 
suicide. Whenever one called him, one would hear him sing a couple of 
popular times in Chamorro. Once, when Iku called me at my home in 
Yigo, we discussed the predicament o f Guam, and he tried to convince me 
that the whole issue of haoles owning the island can be analyzed in terms 
o f military strategies: if one considers the Chinese military theorist Sun 
Zi’s (Sun Tsu’s) book on the A rt o f War, Iku told me, it becomes clear 
that it is all a matter o f control over territory, which turns the size of 
territory and population into a crucial matter, since the larger the size of



each, the more resources are needed to control them; also, in present-day 
terms, urban environments are essential, since they are the most difficult to 
control. T he problem Guam faces is thus, according to Iku, one of 
insufficient size in territory and population and of a low grade of urbanity.

Apart from analyzing Guam’s situation in military-strategic terms, Iku 
claimed for himself the identity o f a warrior, frequently referring to the 
practice o f soldiering. At the same time, he took anthropology and other 
courses at the university, taught children and adults the art of dancing in 
evening courses, and was a man o f unusual wit, irony, and generosity. His 
way o f educating haoles about Guam was always subtle, yet resolute.

For example, when the fiftieth anniversary o f the liberation of Guam 
from the Japanese occupation and its reoccupation by the Americans was 
celebrated in July o f 1994, Iku invited a dozen o f the visiting haole veterans 
from 1944 into his home. W ith the help of his family, he had arranged a 
formidable fiesta table. He was most hospitable and charming to his 
American guests. Later in the evening he stood up and held a speech in 
honor of the visitors: “W hen you arrived in 1944 I was seven years. I soon 
learned how to say, ‘hi Joe, got any chewing gum?’ I would stand there in 
rags at the road side while you were marching along and I would say, ‘hi 
Joe, got any chewing gum?’ At that point I was not an American citizen. 
W e Chamorros didn’t have the American citizenship. W e weren’t 
American citizens, we were an American possession. Then, in 1950, 
through the Organic Act, Truman made us American citizens and wham, 
a few days later came the draft orders. As soon as we became American 
citizens we were drafted. Now, many Chamorros choose to join the Army 
rather than the Navy. W hy is that? Before, Chamorros would have joined 
the Navy, as had their fathers. But there they would end up cooking for 
others. They could never advance. In the Army you would get combat 
experience and the medals that came with it. Thus, you could advance in 
the Army the way you never could in the Navy. Several of my uncles 
joined the Army and became Korea and Vietnam veterans. I myself am a



Vietnam veteran and what struck me there was that when we were out 
marching, at the road side stood little boys asking for chewing gums.”

Like Iku, many members o f the Nasion Chamom considered themselves 
warriors. One of them was Robert Benavente, the current leader of the 
Tribal Council (“the backbone of the Nasion Chamom,” as it calls itself). 
In accordance with the shared warrior fantasy of the American military 
and popular culture, Robert went under the nickname “Rumbo,” which is 
meant to be the Chamorro rendition o f the Hollywood movie character 
“Rambo.” Rumbo did not share the interest in academic and intellectual 
matters which was so typical for Iku. Instead, he was a regular consumer 
of science fiction books and movies, some of which he thought could be 
taken as an allegory for the nationalist movement of Guam. For one thing, 
he found the recurring themes o f hidden conspiracies and an anonymous 
system mling the world to be apt descriptions of the global situation of 
which Guam and the Chamorro people were just a part. At one occasion 
he asked me if I had seen the Terminator movies starring Arnold 
Schwarzenegger as a cyborg. “Well,” he continued, “do you remember the 
humans who live underground in a future world, defending themselves 
against the attacks o f the system? That’s us. And just like the resistance 
fighters in the movie we’re only waiting for a hero like Schwarzenegger to 
come along, a hero who can lead us out o f this.” (Apparently, Rumbo did 
not consider Anghet Santos a Chamorro Terminator.)

As can be seen from all this, the cultural flows in the market sphere and 
in the public-political space converge at times, creating curious fantasies 
and images (Sim Zi in Guam, the Terminator as Chamorro warrior, and so 
on). As Ulf Hannerz (1992:51) reminds us, such convergences of flows are 
crucial to the dynamic of culture today. Then again, convergence may 
easily look like confusion: to wed the struggle for indigenous rights with 
the fictitious character o f the Terminator will seem bewildering to most 
residents o f Guam. The reason for this can be sought in the different 
semantic charges that different frameworks or spheres have, thus that, for 
instance, the public-political sphere is more immediately hooked up to



world cultural norms o f justice and rights than is the market sphere. To 
what extent the market framework is encompassed by the world-cultural 
logic of the political realm, as those suggest who point to the cultural, 
ethical, and /or institutional embeddedness of market processes, shall 
remain undiscussed here. However, it should be presupposed that a 
difference exists between the transnational flows in the market sphere and 
the global model of world culture. They constitute distinct, even polar, 
modes o f globalization: if the optimal mode of market flow is one of free 
exchange, the ultimate values that direct the public-political flow of culture 
are ones o f justice through regulation.

At a less abstract level, the two modes of cultural flow -  the market and 
the political-public -  have themselves become linked with cultural icons, 
often without this being acknowledged or recognized. Thus, most men 
and women with access to some global media will recognize the visible 
signs o f the market framework, for instance, in the form of a visual 
language that has been created in the advertisement studios in the 
metropolitan areas o f the world: fast moving images, quick cuts between 
them, condensed narratives, suggestive moods, and everything steeped in a 
total aesthetic concept that remains homogeneous throughout any single 
presentation. For some time now, political candidates have been marketed 
with televised or otherwise broadcast messages employing the same kind 
of visual language: short clips, condensed messages, and so forth. In Guam, 
as in many other places, this has, however, not been a unitary trend. On 
the contrary, both with regard to form and content the convergence of 
spheres and cultural flows has itself been ambiguous and shifting, creating 
various hybrid forms and tropes. Two of the political candidates in the 
1994 primary and general elections in Guam will be discussed in order to 
clarify this point.



The 1994 election: dos tandan

A s already mentioned, I tried to closely follow the 1994 election campaign 
of Anghet Santos. His entering the arena of government politics was 
significant in that it marked his border-crossing from a movement to a 
state framework. This alienated some of his former Nasion Chamom 
comrades, who distanced themselves from him since they did not agree 
with his working within “the system” (they have made up since, and in 
1998 the Chamorro Nation actively supported Anghet Santos’ bid for the 
post of governor). In the case of Guam, “the system” is a concept that is 
not only associated with the downtown politics of Agana but with the 
entire cultural logic of local politics, which in Chamorro-English is 
circumscribed with the concept of gayu politics.

Gayu politics
The metaphor of gayu (from the Spanish “gollo”) or rooster politics is 
easily, almost too easily, grasped: like fighting cocks, politicians are 
brought together in an arena and combat before an audience until a 
decision can be made about who has lost and who has won. Even the 
interpretation o f some of the more implicit allusions does not require 
much analytical effort or skill: in both cockfights and politics the stakes 
can be rather high; in both the fight goes on to the finish, until the 
opponent is defeated (this kind of fight is called balentia in Chamorro); in 
both there is a possibility o f winner-takes-all outcomes; in both one can 
expect open bets and bets on the side, strategies of grooming and of 
discarding, as well as an underlying logic of challenges and counter
challenges, that is, o f a practical sense for “matching”: “only a challenge 
(or offence) coming from an equal...deserves to be taken up,” as Pierre 
Bourdieu (1977:12) writes about the practical sense o f honor among 
Kabyles.



More generally speaking, in both there will be the logic o f agonistics, 
which, when it comes to defining the political sphere, narrows down all 
possible understandings o f what the political is about, namely that it is 
about contests and competitions rather than deliberation and consensus. 
In terms o f gendering, one may detect a masculine bias in the entire 
imagery, thus both cockfights and politics may appear reduced to a matter 
of masculine musculature. There is, however, more to the gayu metaphor 
than that.

Cultural metaphors for politics have frequently centered around images 
o f either contests and combats or solicitation and persuasion. Metaphors 
for politics thus often focus on interactional elements of either 
confrontation or seduction, both of which are elements in cockfighting as 
well. At cockfights, some ruse and solicitation are required to entice a 
suitable opponent, or to engage others in betting on the outcome of the 
fight. As Iku once told me: “All possible tricks are used: paying someone 
else to bet on your cock; letting someone else match your cock; “giving 
away” your cock to someone else if you have a reputation as a good gayeru 
[“cocker”]; and so on.”

In politics, to engage in the contest of gayus similarly demands a sense 
for how to solicit, persuade, and canvas. As Carlotta Leon Guerrero (in 
Crisostomo 1991:175), herself first a media person and then a senator in 
the Guam Legislature, put it: “W e know when someone is going to run for 
office because every weekend, they show up at our weddings, wakes and 
christenings...we expect them to humble themselves before us...H ow else 
can you explain that sense of power I feel when I see the desperate, oh-so- 
tired smile of earnestness pasted on each candidate’s face.” The gayu 
image thus receives another, somewhat unexpected, twist: it is the voter, 
the one being courted, who feels a “sense of power,” which I take to be 
simultaneously the power of the spectator and of the one who possesses 
something the political candidate wants (namely support and votes).

The practice o f gayu politics, then, is one in which a sense for 
appropriate and proper strategies of challenging opponents is combined



with a sense for indirect and subtle approaches to canvassing support 
(such as visiting family events).

In correspondence to this, political speech itself tends to be full of 
metaphors and other tropes which open up a space of ambiguity and 
indirectness, of opportunities and strategic choices.19 Whereas the 
challenge posed by direct, non-metaphorical speech would require 
immediate action, the use of indirect speech allows for actions or counter
challenges to be deferred, which, in turn, is constitutive of the whole 
practical truth o f how strategies are temporally structured, how “[t]o 
substitute strategy for the rule is to reintroduce time, with its rhythm, its 
orientation, its irreversibility” (Bourdieu 1977:9). That is, “the use of 
metaphor widens the range of possible associations” (Weiner 1984:698), 
and thereby of possible strategies and timings.

In Guam, this is readily seen in public debates between political 
candidates. For instance, in 1994, a coalition o f Chamorro nationalist 
organizations -  the Guam Landowners Association, the Nasion Chamoru, 
OPI-R, the United Chamorro Family Association, the Young Men’s 
League of Guam, the Institute for the Advancement o f Chamorro People, 
and Immecha -  had for the first time managed to arrange a debate in 
Chamorro between the Democrat and Republican candidates for the 
offices of governor and lieutenant governor. The debate took place at the 
Legislative Session Hall of the Guam Legislature Building in downtown 
Agana on Wednesday evening, 19 October 1994. The event was televised, 
and consequently the room was crowded with supporters of either team, 
many o f them wearing T-shirts with their respective candidates’ logos. 
Each of the two teams consisted o f a man running for governor and a 
woman running for lieutenant governor. Carl T. C. Gutierrez and 
Madeleine Z. Bordallo were the Democrat candidates, while Tommy V. C. 
Tanaka and Doris Flores Brook were the Republican team. Ricky 
Bordallo’s widow, Madeleine, was the only non-Chamorro among the 
candidates. Nevertheless, when the debate began it turned out that Doris 
Flores Brooks spoke as little Chamorro as Madeleine Bordallo. Both



female candidates were thus assisted by translators who interpreted for 
them what was being said (Laura Souder helped Madeleine Bordallo and 
Jess “Tano” Rivera assisted Doris Brooks), while Bordallo and Brooks 
would speak in English when it became their turn to say something. There 
was also a noticeable difference in the language skills of Gutierrez and 
Tanaka, the former being much better at using the kind o f indirect 
allusions, proverbs, and subtle nuances between linguistic codes that 
distinguish good rhetoricians from those who are not. Thus, every time it 
became his turn to speak, Carl Gutierrez would begin by addressing the 
Chamorro man who was chairing the debate -  let us call him Dudong. 
First, Gutierrez employed the most amicable terms o f address toward 
Dudong, calling him by his first name and speaking to him as an equal, 
only to employ ever more distancing terms of address for each subsequent 
time, so that he, at the end, addressed the chairman in the most formal 
way. Thereby, Gutierrez had succeeded in conveying to the Chamorro
speaking audience that he found pretentious not only the choice of 
Dudong as chairman, but also Dudong’s demeanor, and maybe the entire 
event as such.

This is just one example o f how “good words” may accomplish the task 
of simultaneously replacing and alluding to “hard” ones in the context of 
gayu politics. However, cultural creativity does not end there. Even the 
very metaphor o f gayu can be put to use when it comes to speaking 
politically. Thus, in the southern village of Inarajan, at least one politician I 
heard of had a dead rooster thrown on his porch every time he lost an 
election (with the gayu metaphor wandering between the different media 
o f words and objects). In the old days, and at times still, a political 
candidate who had lost an election would be called talonan, which refers 
to the corpse as a result of fighting, usually the dead cock after a cockfight. 
And sometimes people might actually walk or drive by the candidate’s 
house and yell “matalonanT

Another story I heard involved the victorious candidate’s supporters 
calling up the losing candidate’s supporters and jokingly inviting them



over for kaddo talonan, soup made o f a rooster killed in a cockfight.22 Even 
today, when office workers sound out their colleagues about which 
candidate they support, they might ask: “So, who’s your rooster?”

At least as amusing as such anecdotes about Chamorros taking the gayu 
metaphor literally was to see that political metaphors can move in loops: 
just as politicians can be referred to as roosters in Guam, one can in Guam 
also order one particular breed of fighting cocks for three hundred dollars 
from California that carries the name “Democrat.”

Anghet L. G. Santos and Sonny L. Orsini
In the serious game of gayu politics, the two candidates for the office of 
senator to the Twenty-Third Guam Legislature whose campaigns I tried 
to cover as extensively as possible were really just a couple o f tandan 
(“young roosters”). As already mentioned, Anghet Leon Guerrero Santos 
was one of the two candidates. The other was Angel “Sonny” Lujan 
Orsini, a short young man who had just turned twenty-five at the time of 
the 1994 election. Sonny came from a family o f means. For his 1994 
campaign he was able to spend some $175,000, some of which were 
presumably collected during fundraisers, while most was said to have 
come from the sale o f family land. Part o f the picture is that Sonny’s 
mother is “independently wealthy,” and that Sonny on his mother’s side is 
related to the Lujan family, a family that is associated with the political life 
o f Guam through such well-known political figures as the late Democratic 
senator Frank G. Lujan (a lawyer who, for instance, led the fight against 
the Navy’s Sella Bay project together with Paul J. Bordallo) and his wife 
Pilar Cruz Lujan (also a Democratic senator and chairperson of the Guam 
Democratic party). It is the social, cultural, and economic capital of his 
maternal kin that made Sonny’s campaign at all possible. Sonny’s father, 
Angel B. Orsini, was from Iriga City in the Bicol Province of Luzon, a fact 
that was eventually mentioned in some of the campaign material, 
presumably to attract Filipino voters.



It had been Sonny’s remarkable campaign that to begin with had caught 
my attention, making me want to find out more about this candidate. The 
campaign began with dark blue posters, which were the first ones to come 
up along the island roads, long before any others. Their single message 
was “Sonny Lujan Orsini for Senator.” Later television advertisements 
were aired in which, to the music of the Joe Cocker version of the Beatles 
tune W ith a L ittle Help From M y Friends, were shown, in split second 
sequences, images of semi-conductors, clouds drifting by, a female hand 
caressing a male hand, a perforated globe, the words “Truth” and “Love” 
shimmering in psychedelic colors, Sonny Orsini filmed at an angle from 
below, his gaze fixed on an imaginary crowd or the horizon, his hand 
reaching out, and finally the text: “The time is now!”

In comparison to all the other political ads that ran on Guam’s TV 
stations, the Orsini MTV-style video clip was extraordinary. First of all, it 
had abandoned the format of centering political ads around some political 
message. Apart from two words, “truth” and “love,” and the both 
meaningful and meaningless message, “the time is now,” there was no 
trace o f an explicit message whatsoever. After a while, more campaign 
material was distributed, and Sonny also took part in a few questions-and- 
answers meetings arranged at the university and other places. Before I 
heard him speak on such occasions, it was impossible to tell what political 
program or even which party Sonny supported.

The first time I met Sonny Orsini was at one of his fundraisers at the 
Onward Beach Hotel in Tamuning.23 The event was held on the third 
floor o f the hotel, in the so-called VIP Lounge. Compared to the kind of 
fundraisers Anghet Santos arranged, the setting was quite elegant. After 
spending much o f the evening talking to other people, I finally managed to 
conduct something o f an interview with Sonny. W e stood on the terrace 
of the lounge that overlooked Agana Bay and watched the night sky. 
Having wondered about his television ads, I began by asking him about his 
political vision for Guam. He told me that he wanted to increase private 
saving and reduce the size of GovGuam. He continued to talk about the



potential for aquaculture on the island and other economic matters. All 
the while, I noticed how Sonny Orsini, in gestures and manners, 
contrasted starkly with Anghet Santos: Sonny tried his best to come 
across as obliging and trustworthy, continually touching my arm and 
shoulders while we chatted, something I had never seen Anghet do 
(although he once put my baby daughter’s entire foot in his mouth when 
he fondled her, and although I, at another occasion, saw him perform the 
electric slide to the song “My achy, breaky heart”). Whereas Sonny played 
the political game o f solicitation, humbling himself before his constituents 
with a “desperate, oh-so-tired smile o f earnestness pasted on” his face, 
Anghet continually produced an image of being mama’lahi (“manly,” 
“courageous”), or even sugat (“hard,” “solid,” “firm,” “tough”), thereby 
warding off any notion of being taken for a machom (“unaggressive male,” 
“effeminate man”).

Thus, Sonny and Anghet represented, at the level of producing gendered 
images, different aspects of gayu politics: Sonny standing for the image of 
seduction and Anghet for that of confrontation. In Guam, as in other 
places, this division also resonates with notions of social distinction: Sonny 
as a smiling and smooth-talking politician who, in his speech, reproduces 
the standard version of American English, and who enters the political 
arena with some social capital, would always come closer to being 
categorized as mannakhilo’ than Anghet, the fierce indigenous rights 
warrior who speaks “English the Chamorro way.”

Yet, there are some surprising overlaps in the biographies of Sonny and 
Anghet. Both went to George Washington High School in Mangilao -  or 
maybe one should say, neither went to the Father Dueñas Memorial 
School, which is for men what the Academy of Our Lady is for women: 
an educational institution that paves the way to higher offices and 
advanced positions in the private sector. Both these schools are private 
and Roman Catholic, and both function as networking centers for the 
future elite o f Guam. For instance, of the twenty-one senators of the 
Twenty-Fourth Guam Legislature, twelve graduated either from the



Academy o f Our Lady or the Father Dueñas Memorial School. Most of 
the remaining senators went to high school in the United States. Only one, 
Alberto A. C. Lamorena, was a graduate ofjohn  F. Kennedy High School, 
and just two, Mark Campos Charfauros and Anghet Santos, had gone to 
George Washington High School.

Another correspondence between Sonny’s and Anghet’s biographies, 
which both o f them  have in common with almost anyone who holds 
political office on the island, is that they had gone to the United States for 
their higher education. Sonny had gone to Bennington College in 
Vermont, a private college with an “ivy touch.” Anghet had attended the 
College o f Great Falls in Montana and taken some courses at two different 
universities in America. It was together with some of his college friends 
from Vermont that Sonny had conceived the idea for the campaign that 
included the unusual television advertisement. The advertisement was 
produced by a college student Sonny had happened to meet. This fellow 
student worked for the same advertisement company that had produced 
the Air Jordan commercials for Nike. He was able to put together Sonny’s 
TV ads on the side.

The “teasers” (the blue signs) were put up well in advance to make 
people curious, then came the TV ads which were targeted at the eighteen 
to thirty-five age group. Sonny and two American college friends had 
looked at some demographic figures and had found out that this age 
group constituted forty-two percent of Guam’s eligible voters. As a 
consequence, they decided to target that particular group.

Thus was bom  the campaign that eventually would launch Sonny Orsini 
into office. Considering his young age -  he was after all only in his mid
twenties -  Sonny felt the need to provide an extensive list of his previous 
political experience in his campaign material, which, if studied carefully, 
still amounted to very little (Sonny always showed off a picture of himself 
with Edward Kennedy, the younger brother o f former U.S. president John 
F. Kennedy and himself a U.S. senator, for whom he had worked as a 
“staff assistant,” whatever that may have entailed). On the other hand, it



was widely known that Sonny was under the protective wings of Carl 
Gutierrez. N ot surprisingly, then, one would always run into one or several 
o f Carl Gutierrez’ three adult children at Sonny’s fundraisers.24

However, attached to the protection and sponsorship provided by 
Gutierrez were a few strings. This Sonny was to learn upon coming into 
oEce. Gutierrez, after having been elected as governor, wanted to control 
the three key positions of the Guam Legislature: speaker, chairman of the 
ways and means committee, and chairman of the rules committee. In 
order to achieve this goal, Gutierrez relied on five Democratic senators to 
vote with the Republican senators against the appointment of Tom  Castro 
Ada as speaker o f the Legislature. This came as a total surprise to the 
general public. Everyone had counted on Ada becoming the next speaker 
since he was always the top vote-getter among all senators. Now, through 
a successiti scheme and coup, Don Parkinson, the only haole in the 
Legislature, and perceived by all I talked to  as “expendable” (that is, not 
attached to a family network he might have shamed in case the coup 
would have backfired), was elected speaker. Because of his loyalty toward 
Carl Gutierrez, Sonny took part in the coup and was promptly awarded 
the position of chairman of the Legislature’s Committee on Rules. This 
put him immediately in opposition to the group of Democratic senators 
who had suggested Tom  Ada as the only candidate for the position of 
speaker. Among the members of this group were all outspoken Chamorro 
rights senators, everyone from Anghet Santos to Hope Cristobal.

Being young and new, in addition to beginning one’s political career by 
taking part in a secret scheme, put Sonny in the spotlight from the time he 
was sworn in as senator. This, however, was only the beginning of his 
troubles (all of which seem to have been rooted in his not taking seriously 
the institutions o f the state). First, he hired a huge staff of over twenty 
people. W hen he ran out of money, he had to cut the staff back to five. He 
made trips with government money for which he could not produce 
receipts. He planned a trip to Cuba (which did not sit well with the 
constituency in Guam). He let a friend computerize the Guam Legislature



without first having a competitive bid for the contract. He provided a loan 
with his agency’s money to an organization run by his brother. And, 
finally, he got into a food fight at the Legislature canteen with Don 
Parkinson, the Democratic senator he had helped steal the seat o f speaker. 
Relying on practice already tested, Sonny bought air time on television 
after his initial financial irregularities and apologized in a skillfully crafted 
advertisement. Toward the end (especially after the food fight), however, 
nothing would have helped, and so Sonny never made it beyond the 
primaries of the next election.

Anghet, in the meantime, had continued to build his political career 
around the synthetic theme o f ethnic and class imaginations in which 
ethnos and demos (in the antique sense o f “common people”) were fused 
into the prototypical image of a Chamorro who was poor and pure. If the 
run-of-the-mill political gayu on the island will have a campaign 
headquarter in, or, at least, close to, a respectable neighborhood, Anghet’s 
1994 election headquarter was along that part of Marine Drive that hosts 
the island’s red light district (to be more specific, Anghet’s campaign 
headquarter was on the second floor above the Yokohama Massage Bar). 
The new woman in his life worked as his agent and manager, preparing 
his arrangements, structuring his daily routines, and taking care of his 
temper tantrums. W hen I met up with Anghet in May o f 1997, he had put 
on some weight and seemed more frustrated than ever. The four o f us, 
Anghet, his assistant, Iku, and I, drove through the night along Marine 
Drive and village roads. Anghet did the driving and I sat next to him up 
front. Like a reckless adolescent he sped at 100 miles per hour on a 55 
mph road in order to intimidate me, all the while accusing me of being 
with the CIA (this was by no means the first time someone had leveled 
that accusation against me). At that moment I recalled Anghet’s campaign 
slogan in which he had referred to himself as “Fighter for Human Rights.” 
This particular evening he certainly was a fighter. I never found out what 
bothered him that night. Two days later his mood had swung and he 
treated me like he used to: with a blend o f mistrust and friendly interest.



In any event, the experience of that evening made m e think again about 
the trope of “human rights” and how it was understood and 
communicated by Anghet Santos. To me, his appropriation of the concept 
of human rights was exemplary of what David Parkin and others have 
meant by keywords functioning as moles in local-level contexts. In this 
case, the universalist trope of human rights was used as if it connoted the 
particular rights o f a specific group of people. The human rights Anghet 
claimed to fight for were in actuality the social and economic rights of 
poor and pure Chamorros: the rights of the “disempowered” Chamorros, 
their rights to a decent living and to political influence. How, or, rather, by 
whom, were these rights threatened? According to Anghet, by the 
temporary and permanent migrants from the rest of Micronesia to Guam. 
One o f his favorite metaphors in this context was that “the boat is fidi.”

Compact impact
Anghet Santos, while invoking the world-cultural trope of “human rights,” 
inverts the “official” meaning of the concept and employs it as a 
particularizing keyword in the local debate about what in Guam has been 
termed “compact impact.” The term refers to the impact in Guam of the 
compact o f free association between the government of the United States 
and the governments of the Federated States of Micronesia (FSM) and the 
Republic o f the Marshall Islands (RMI), enacted on 14 January 1986, and 
between the U.S. and the Republic of Palau, going into effect on 1 October 
1994. These compacts established the three former trust territories as self- 
governing nations, each with an own constitution, linked to the United 
States through a formal contract of free association. Part of that contract 
exempts the citizens of the freely associated states from certain U.S. 
immigration requirements and allows them to reside, be employed, attend 
school, or remain as visitors in the United States and its territories and 
possessions -  o f which Guam is one.

For the fiscal year of 1995, GovGuam submitted to the U.S. Secretary of 
the Interior a report about the financial impact the compact was having on



such areas as education, health care, welfare, housing, and crime. The 
impact for fiscal year 1995 alone was estimated at over seventy million 
dollars. The U.S. government reimbursed GovGuam with two and a half 
million dollars, which greatly helped the enemies of any kind of 
immigration to Guam, such as Anghet, who now could point to the 
offending discrepancy between local assessments o f the compact impact 
and the American negligence o f the problem.

If being annoyed at the minimal restitution the U.S. government grants 
Guam for the compact impact may seem understandable, and if to many it 
may make “economic sense,” there are somewhat surprisingly quite a few 
Chamorros on the island who refuse to subscribe to the complaints about 
the U.S. Congress and to anti-immigration rhetoric in general. In fact, 
Anghet’s public stance against the in-flow o f Micronesians and other 
outsiders has angered many older Chamorros who place the cultural self- 
image o f the Chamorros as a hospitable and friendly people above 
practical considerations. For instance, the mayor of Agat, Antonio Cruz 
Babauta, at one occasion made a comparison between “Chamorro-only” 
politics and his experiences in the United States: “W hen I was told I 
couldn’t drink out o f the ‘W hite Only’ fountain I didn’t like it, and I’ll be 
damned if I will discriminate against others.” In a flashlight we see two 
juxtaposed versions o f the “human rights" trope: one having been 
reworked through the cultural agency o f Anghet Santos into an 
exclusionist keyword for not accepting further immigration; the other, in 
reaction to this reworking, re-membering the universalist content of the 
keyword.25 While Anghet’s manipulation of the “human rights” trope may 
to some extent function as a mole in the local-level politics of Guam, it 
remains certainly not unopposed.

Transnational flows and world culture
W hatever the outcome o f the contest over keywords like “human rights” 
will be, it is evident from Anghet Santos’ public rhetoric that, in the local 
setting o f Guam, he is a cultural broker of world culture. He is a broker of



keywords such as “indigenous rights” and “Chamorro Nation.” He is 
thereby an agent o f implicit world-cultural notions o f the nation and the 
state: what is the fight for indigenous rights other than an appeal, on the 
one hand, to a global logic o f “peoples” and nations, and, on the other, to a 
national or international state structure that should ensure a number of 
rights?

Sonny Orsini was also a cultural broker in the setting o f Guam. 
However, his brokerage was not about world-cultural notions of 
nationhood and state structures, but about the market version o f an 
American and by now transnational youth culture. Thus, Sonny’s was a 
brokerage o f another kind. Rather than invoking the institutions and 
imaginations o f a world culture in which the cultural values of human and 
indigenous rights are coupled with the functions o f the United Nations 
system and an international order of national sovereignties (with the 
whole range o f key concepts and political will implicated by all this), 
Sonny alluded to an array of postmodernist themes and trends (semi
conductors for technologies of postmodernism; clouds drifting by for 
postmodernist sentiments o f unrestrained movement; a female hand 
caressing a male hand for plays on commercial images of intimacy; a 
perforated globe for a fractured world; the words “Truth” and “Love” 
shimmering in psychedelic colors as an allusion to hippie subversive 
strategies o f inverting traditional words; the text, “the time is now,” as 
presentisi and futurist calls for change; and so on).

If Anghet is an agent for world-cultural tropes and visions of subpolitics 
and politics, Sonny is an agent for a transnational MTV aesthetic and 
message o f marketed images, styles, and slogans, in which the states of the 
globe are reduced to a cartoon of dancing national flags assembled into 
the United Colors of Benetton. If Anghet’s brokerage marks a significant 
infusion o f the official politics of Guam with vernacular subpolitics, which, 
in turn, indicates the increasing importance o f civil society and the public 
sphere in Guam, and the hybridization of political authority on the island 
and beyond, Sonny’s political campaign was in an important sense non
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political, which can be taken as an instance o f the transnational market 
sphere encroaching on the sphere of the political.

‘T here  is obviously some tendency for state and market frameworks to 
be in competition,” writes Ulf Hannerz (1992:50). In Guam, the predatory 
onslaught of the market framework on the state or political framework, 
although crowned with immediate success, failed in the longer run. The 
island electorate became disenchanted with Sonny Orsini’s market style 
politics in just two years. Sonny’s treating his political office as if it was a 
petty operation with some spending money attached to it certainly 
accelerated the process. In the meantime, the political will and collective 
future o f Guam is likely to be shaped more by the actions and the agency 
of Anghet Santos than the short-lived appearance on the public stage of 
an agent for the transnational market sphere.



С o a  Ш Ш К М Т Ш

In the previous chapter I discussed, on the one hand, the emergence of an 
organized vernacular nationalism in Guam, on the other, the reaction of 
an official o f the U.S. military toward this process. In this chapter, the issue 
of how Guam as a political entity interacts with the United States will be 
pursued further. At one level, this interaction could be summarized in 
simple terms o f U.S. sovereignty over Guam as it is expressed in the 
passage o f the Organic Act that says: “Congress may annul any act of 
Guam’s Legislature: 48 U.S.C. Sec. 1423.”

However, in the routine o f ordinary political connections between Guam 
and the United States, the latter’s power to annul the island’s local 
legislation is not made use o f In what is to follow I will nevertheless 
discuss one such incident. Do I thereby mean to let the extraordinary 
define the ordinary?1 The answer is no. Rather I found the legal and 
organizational strategies that went into the case to be discussed highly 
indicative o f new forms o f cacique nationalism and its engagements with 
world culture. In addition, the case will reveal some of the intricacies 
which accompany the process of modulating world-cultural models.

A constitutional drama

This is the story o f how the local government of Guam introduced a law 
that contained restrictions on abortion that were decidedly stiffer than 
those contained in any of the state laws of the United States. It was one of 
the few historical events that “put Guam on the map,” that is, generated 
enough media coverage in the United States to make a wider American



audience aware o f the fact that their government had an island possession 
in the Western Pacific (usually it takes a catastrophe such as an airplane 
crash for the world to hear about Guam).

An editorial in the Los Angeles Times (21 March 1990, B6; quoted in Diaz 
1992:46) concerned Guam’s anti-abortion legislature. It referred to this 
legislation as a “constitutional drama,” and as “a theater o f the absurd.” It 
also expressed dismay at “the grotesque muddle created on Guam” in 
which the rights to privacy and to free speech were said to be violated. 
These rights, it was ascertained, “are threads inextricably interwoven in 
the fabric of individual liberty. Pull one such thread away and the entire 
fabric frays to rags, leaving us all to shiver in the cold wind of tyranny” 
(quoted in Diaz 1992:46).

Not mentioned in these comments was the timing o f the legislation. The 
introduction of the anti-abortion legislation in Guam coincided with the 
state funeral o f Ricky Bordallo. Was the anti-abortion bill perhaps a form 
of resistance? Was it causally or structurally connected with the federal 
actions against Bordallo?2

A direct causal link did not exist. However, the mood of contention and 
conflict, of problematic relationships between Guam and the United 
States, may have favored the introduction of a legislation that from the 
outset was known to be controversial in an American context.

The sole genius behind the bill was Elizabeth P. Arriola, called “Belle” on 
the island.3 Belle Arriola was bom in 1928 as Elizabeth Perez, daughter of 
Vicente Boija Perez and Maria Guerrero Pangelinan (two lineages that 
were associated with the m annakhilo'class). She was the oldest girl among 
six brothers and two sisters and eventually became herself a mother of 
eight and a guella (“grandmother”) of a growing number of grandchildren. 
Little Elizabeth Perez spent most of her childhood with her own guella 
and aunt (as it has been in Guam common to share the responsibility of 
child rearing with members o f the extended family).4 After the war, 
Elizabeth graduated from George Washington Senior High School and



left the island for a state college in Pennsylvania, where she acquired a 
teaching certificate.

Upon her return to Guam in 1952, she began teaching at the Academy 
of Our Lady, the local forge for the island’s female elite. A year or so later, 
she married attorney Joaquin C. Arriola and settled with him in 
Tamuning. Her husband, from whom Belle later separated, went on to 
become a senator and speaker of the Guam Legislature. It was he who 
introduced his wife to political life. Belle Arriola herself combined the life 
of a homemaker with appointments to, and voluntary service at, several 
school and other educational boards. At the same time, and more 
importantly in this context, she was involved in many church activities 
and parish projects. In 1977, she was elected as the Tamuning 
representative to the Christian Mothers islandwide board, and then as the 
organization’s president.

In the United States, regular participation in chinch activities is one of 
the most visible variables that correlates with a pro-life or fetal-rights 
stance (Blake and del Pinal 1980; quoted in Ginsburg 1989:4). This seems 
to be part o f the story in Guam as well. However, the correlation between 
the participation in church-related practices and a pro-life engagement 
must be analyzed at a structural rather than a causal level. That is, rather 
than believe in the manipulative and brainwashing capacity of church 
representatives who preach to an easily persuaded audience the gospel of 
protecting the unborn, one should stress the structural connection 
between social respectability and involvement with the church. It is hardly 
a coincidence that the rising generation of Guam’s state and market elite is 
groomed at two Roman Catholic schools (with an Episcopalian school -  
St. John’s in Turnon -  as single contender for such a role). Neither is it a 
coincidence that Belle Arriola, wife of a Democratic senator and thus 
leading an almost always public life, became a member of the Christian 
Mothers Association, as well as of similarly respectability-producing 
organizations, such as the Citizens for a Decent Community and the 
Curcillos in Christianity.



On the sociological side it seems obvious that by being a member o f an 
organization like the Christian Mothers, one is most likely to become part 
of a social network that includes other “respectable” Christians and the 
Archbishop himself. Thus it is not surprising that Archbishop Apurón at 
one point called Belle Arriola and asked her to co-chair the Church’s 
campaign against the introduction o f gambling on the island. The anti
gambling campaign utilized the well-established network of Christian 
Mothers that stretches to every parish of Guam. The Christian Mothers 
not only organized public rallies in advance o f a public referendum on the 
issue of gambling scheduled for April 1977, they also made home-to-home 
visits, a strategy commonly associated with political campaigning. The 
church campaign was successful in preventing a bill that would have made 
gambling legal in Guam. “I think that’s what makes it a winner, because 
the church is here,” Arriola commented later (quoted in Souder 
1992a:188), “[a]nd anytime you are hitting faith and morals together, the 
other side is bound to go down, especially I think in a Catholic place like 
Guam.”

Belle Arriola thinks her involvement in the anti-gambling campaign 
marked a transition in her life. It helped her formulate the feeling of 
apprehension she had about the arrival of modernity in Guam: “Faith on 
Guam is very strong. But I’m getting a little worried about the younger 
people. In other words, we as homemakers and as wives and mothers, we 
have to work harder to instill our children with the same type, if not more 
so, of faith and religious convictions. Because, today there’s so many, 
many more enticements out there to let us forget about faith and 
religion.”5

In the context o f historical developments in Guam, it would seem as 
though the anti-gambling campaign of the late 1970s in many respects was 
an unintended rehearsal for the anti-abortion campaign o f the late 1980s.

In 1982, Belle Arriola ran for political office for the first time and won a 
seat in the Guam Legislature. “I really want to serve the people of Guam 
in the capacity not so much different as in the Christian Mothers or my



other functions from other organizations,” explained Arriola in Chamorro- 
English (quoted in Souder 1992a:189). Once in office, she was re-elected 
regularly until she retired from political life in the late 1990s. In the middle 
of her political career, Belle Arriola introduced the bill that catapulted 
Guam into the national news o f the United States and that resulted in a 
court case that has gone down into the annals o f American legal history.

Statement of undisputed facts
On 10 July 1989, Senator Elizabeth P. Arriola introduced Bill 848 before 
the Guam Legislature. In Section 1 o f the bill the purpose of the proposed 
legislation was laid down: it was “to protect the unborn children of 
Guam.” In the same section, human life was defined as beginning at 
conception. In the following section of the bill, abortion was defined as 
“the purposeful termination of a human pregnancy after implantation of a 
fertilized ovum by any person including the pregnant woman herself with 
an intention other than to produce a live birth or to remove a dead unborn 
fetus.” This kind of termination o f pregnancy was to be banned in Guam, 
apart from legal abortions when the woman’s life was endangered, 
through the enactment o f Bill 848. However, Section 7 o f the bill provided 
for an abortion referendum in which the qualified voters of Guam would 
be given the opportunity to repeal the bill.6

The law that the bill was to repeal had been in force since 1978 in Guam 
and permitted abortion within the first thirteen weeks of the pregnancy if 
the child would be bom  with a grave physical or mental defect, or if the 
pregnancy resulted from a rape or from incest, or if the life or health of the 
mother was endangered. Before that, Guam Penal Code, §274, had been in 
effect, which defined a woman’s miscarriage unlawful unless “necessary to 
preserve her life or health.” Elizabeth Arriola’s bill thus implied a return to 
earlier legislation and an undoing of the 1978 act.

T he Legislature unanimously passed Bill 848 on 8 March 1990. Eleven 
days later, Governor Joseph F. Ada signed the bill into law as Public Law 
20-134. In his transmittal letter to the speaker of the Guam Legislature,



Ada remarked that, although his pro-life stance was well-known, this bill 
and public law were “even more severe than my views on the subject are.” 
However, after having “examined my conscience deeply,” and after having 
“even prayed on the subject,” Governor Ada “came to the realization that 
in terms of my personal beliefs and my personal actions, the question for 
me really boils down to one simple point. Do I consider a fetus a human 
being? In my heart, I believe a fetus is a human being. And having such 
belief, how could I accord a fetus any less respect or dignity than I would 
any other human being?”

Illegal solicitation
Apart from restricting abortions, Public Law 20-134 also made it illegal to 
“solicit” abortions, which included providing information such as 
addresses of abortion clinics. On 20 March 1990, the day after Governor 
Ada had signed the bill into law, Janet Benshoof an attorney from New 
York and the director o f the Reproductive Freedom Project o f the 
American Civil Liberties Union (ACLU), in a luncheon speech before the 
(predominantly haolè) Guam Press Club, acknowledged that the new law 
prohibited the “soliciting” of abortions. She then proceeded to provide the 
audience with information about where to obtain abortions in Hawaii and 
what telephone numbers to call (the addresses and phone numbers were 
to the American organization Planned Parenthood). Attorney Benshoof 
was promptly arrested under the solicitation provisions o f the new law 
and criminal charges were filed against her. (She was subsequently 
released and the charges were dismissed.)

On 23 March 1990, a group o f plaintiffs filed a lawsuit against Governor 
Joseph F. Ada (in his individual and official capacities) with the U.S. 
District Court, Territory of Guam, in which they challenged the 
constitutionality o f Public Law 20-134. The group o f plaintiffs included the 
following: the Guam Society of Obstetricians and Gynecologists 
(constituted by the seven obstetricians and gynecologists -  out of twelve 
practicing in Guam -  who performed abortions; the Society was formally



organized just ten days before Public Law 20-134 was enacted, in part for 
the express purpose o f opposing the legislation); the Guam Nurses 
Association; the three medical doctors, John Dunlop, William Freeman, 
and Edmund Griley (all of them physicians who performed abortions); 
Reverend Milton H. Cole (an Episcopalian priest who counseled women 
on abortion); Laurie Konwith (a Jewish woman who stated that she might 
seek abortion for religious reasons); and a “Maria Doe,” “a pregnant local 
woman whose scheduled abortion was postponed due to the passage of 
the law” (Diaz 1993:331), and whose name was dropped from the list of 
plaintiffs before the case was taken up.

Together with Governor Ada, a number o f people were listed as 
defendants who had been involved in the legislation in their official 
capacities.7 T he allegation against them was that the anti-abortion 
legislation violated the First, Fourth, Fifth, Eight, Ninth, Thirteenth, and 
Fourteenth Amendments to the United States Constitution, as well as the 
Organic Act of Guam (as well as 42 U.S.C. §1983). The District Court in 
Guam issued a temporary restraining order the same day, which was 
continued after a hearing three days later.

T he defendants’ side presented genetic and developmental evidence 
which was to show that the “uniqueness" of each cell in the embryo 
begins “from the earliest moments after fertilization,” and that this 
uniqueness can be discovered as early as the three-cell stage of the embryo 
(second or third day after fertilization). The plaintiffs did not dispute this 
evidence. Rather, they asserted that “[t]here is no scientific consensus that 
a human life begins at conception, at a given stage of fetal development, or 
at birth.” They maintained that the “evidence” expressed “a religious 
belief’ which is unsupported by “scientific or objective evidence.”

The District Court decided that after “the emotionalism and stridency of 
the opposing views are stripped away, the strict legal issue before the 
Court is not one difficult of resolution: Is Roe v. Wade the law in the 
Territory o f Guam?”8



American politics of abortion
W hen the first rumors about the possibility of a new anti-abortion 
legislation began circulating on the island, many suspected that Elizabeth 
Belle Arriola was acting on behalf of Anthony Sabían Apuran, the 
Metropolitan Archbishop of Agana with suffragan jurisdiction over 
Micronesia; that he had instigated the anti-abortionist campaign and was 
now “using” Belle Arriola and the Christian Mothers. In May 1997, several 
years after the whole affair, I met with Belle Arriola for a structured 
interview and asked her about this allegation. W e sat across from one 
another at a small coffee table in one of the island’s few cafés, and I 
immediately noticed her sophisticated casualness and unobtrusive 
elegance in the way she greeted me and handled the waitress. With her 
rather short perm and her straight cut dress there was something modest 
and correct about her. Throughout the interview, Belle Arriola seemed 
engaged and relaxed at the same time, which is the hallmark o f an 
experienced communicator. She denied the allegation of her only having 
served as the Archbishop’s tool. Instead, she offered me the real story of 
how she in the beginning o f 1989 had followed the American media 
coverage of the protests and prayers that were taking place in front of 
abortion clinics across the United States. Considering that two medical 
doctors, Drs. Dunlop and Freeman, opened the first so-called abortion 
clinic (the W omen’s Clinic) on the island in July 1989, the time seemed 
ripe for action.

At the time, Arriola regarded the banning o f abortion as “the main goal 
o f her political career” (in Gross 1990; quoted in Diaz 1993:329). She 
instructed June Mayor, her legal counsel, to draft a bill that would outlaw 
abortion in Guam. She did not know how far the bill could go, if it maybe 
could set a precedent that would spread to the United States. In the 
meantime, the finished draft was submitted to several public village 
meetings. Already from the outset, Belle Arriola had asked the 
Archbishop, as well as the Catholic Daughters and the Christian Mothers,



for assistance in her struggle for the legislation. “They came forward,” she 
told me.

If the protests outside so-called abortion clinics in the United States (and 
their electronic mediation) triggered the action taken by Senator Arriola, 
and if the establishment o f the Women's Clinic created an even more 
conspicuous parallel between the American and the Guamanian situations, 
other factors that directly or indirectly might have pushed Belle Arriola to 
her decision to introduce an anti-abortionist bill remained implicit in the 
story she told me. Thus, she mentioned neither the larger trends that had 
brought the abortion issue into focus, nor the political events and 
structures that had facilitated anti-abortionism in general.

No consensus exists among researchers about the actual causes o f the 
rise of an American right-to-life movement since the 1970s. W hen Guam’s 
Governor Ada explained his legal action by stating, that he, after much 
soul searching, had arrived at the belief that a fetus is a human being, he 
unwittingly duplicated one of the claims that have been made about the 
cause of an intensified politics of abortion. I refer here to Igor Kopytoffs 
argument (1986:84) that the conflict between pro- and anti-abortionists is 
one over “the precise location of the line that divides persons from things 
and the point at which ‘personhood’ begins. For both anti-abortion and 
pro-abortion forces agree on one point: that ‘things’ but not ‘persons’ can 
be aborted.” W ithout acknowledging any sources, KopytoE echoes 
Rosalind Petchesky’s (1984:332) description of the American pro-fife 
mobilization around the symbol of “fetal personhood.” He also echoes 
(again without acknowledging any sources) the characterization of the 
conflict and its dilemmas as it was put forward by the authors of the 
foreword to Kristin Luker’s (1984:ix) book on abortion and the politics of 
motherhood: “How do people decide whether to regard fetuses as the 
single-celled creatures they once were or as the babies they will become?” 

KopytoE (1986:84) believes that the reason for the twentieth-century 
acceleration o f the public debate over the issue of abortion lies in the fact 
that “the conceptual distinction between the universe of people and the



universe o f objects had become culturally axiomatic in the West by the 
mid-twentieth century.” Whatever the merits of Kopytoffs argument may 
be, it completely neglects the rise of a public sphere in Europe and the 
Americas. Linked to this rise was, most importantly, the politicization of 
that which so far had been considered private or domestic matters (such 
as abortions). Evidently, this is a process we have not seen the end of 

My critique o f Kopytoff and others who try to reduce the twentieth- 
century politics of abortion in the United States to some single conceptual 
trope such as “fetal personhood” is, on the one hand, that they fail to take 
into consideration the complex social and cultural work that goes into 
creating the kind of fairly coherent narratives that can keep together a 
large-scale movement like that o f the pro-lifers, and, on the other hand, 
that they fall for the political and legal strategy of the fetal-rights 
movement that wants to reduce the issue to that of “fetal personhood.”

If we look at the chronology of events constituting the rise of the right- 
to-life movement in America, we find that the state and pro and counter 
movements reacted to one another’s activities. The state was, to begin 
with, represented by the Supreme Court o f the United States, a group of 
nine justices appointed for life by the American president (with the advice 
and consent o f the U.S. Senate), who decide on cases of great importance 
to the American nation. In 1973, the U.S. Supreme Court had taken up for 
decision the Roe v. Wade case, in which an 1854 Texas law was challenged 
that prohibited abortion except when the woman’s life was in danger. The 
Supreme Court decision in the case established, first, that the “right to 
privacy” which is guaranteed by the Fourteenth Amendment to the U.S. 
Constitution (establishing that the state shall not deprive any person of 
life, liberty, or due process) can be extended to the right of a physician to 
make a medical decision and to the private relationship between a woman 
and her physician, and second, that the unborn are not recognized in the 
law as persons in the whole sense (Ginsburg 1989:259 n 28).

The Supreme Court that decided in Roe v. Wade consisted of seven 
judges that were considered liberal (in the American sense of the word),



and two judges that were seen as conservative. In 1989, when the same 
court decided in the Webster v. Reproductive Health Services case (about 
which I will say something in a moment), this had changed. Now, five of 
the nine judges were conservative and four were liberal. As of the early 
1990s, this conservative majority in the U.S. Supreme Court has increased 
further with the appointments of judges David Souter and Clarence 
Thomas.

Obviously, one cannot separate the political appointments to the 
Supreme Court from larger political trends in the United States. Thus, the 
election o f Ronald Reagan as president o f the United States marked a shift 
in the more general political climate o f the country. It was under Reagan’s 
administration that the so-called “Mexico City Policy” was initiated. This 
was an effort, announced in August 1984 at the UN Conference on 
Population in Mexico City, to deny funds to international population 
programs. Most visibly, the annual payment of fifteen million dollars from 
the U.S. Agency for International Development to the International 
Planned Parenthood Federation was to be eliminated. W hen the overseas 
population programs of the Planned Parenthood Federation o f America 
became the target o f cuts by the Reagan administration, that organization 
brought a federal law suit against the government for violation of free 
speech rights and started a publicity campaign (Ginsburg 1989:252 n 16).

T he interaction and hybridization between the state and movements 
becomes quite apparent here. The Mexico City Policy also demonstrates 
that the governmental anti-abortion thrust was tried out first in the realm 
o f foreign policy. Such foreign politics of abortion were soon followed by 
domestic ones. In September 1987, the U.S. Department of Health and 
Human Services proposed legislation that would deny federal funding to 
any organization that presents abortion as an option. Instead, the 
department wanted to provide federal support for so-called “problem 
pregnancy clinics” which offer alternatives to abortion (or, as the pro- 
choice side would have it, try to talk women out o f abortion as an option). 
In the spring o f 1988, a federal judge in Boston suspended the proposal by



the Department of Health and Human Services. He also issued a 
nationwide injunction against the enforcement of the proposed restrictions 
on abortion counseling. A few months later, another federal judge upheld 
the proposed regulations. This was, in effect, the prelude to subsequent 
Supreme Court rulings (Ginsburg 1989:252 n 16,262 n 7).

Between 1973 and 1989, some fifty abortion-related cases were decided 
at the Supreme Court level. The filing o f these cases, and of many more 
that were not taken up by the Supreme Court, was part of a post-Tfø v. 
Wade strategy aimed at chipping away at this decision. Since then, the aim 
has become nothing less than the reversal o f the Roe v. Wade decision. In 
July 1989, the U.S. Supreme Court, in Webster v. Reproductive Health 
Services, decided to grant the individual states o f the union more freedom 
to place additional restrictions on abortions. The following year, the same 
court (in Hodgson v. Minnesota) upheld a state law requiring teenagers 
seeking an abortion to get the consent o f two parents or a judge. At about 
the same time, three more states introduced anti-abortion laws that 
included additional restrictions on a woman’s already qualified right to 
have an abortion.

The Webster decision in effect changed the institutional framework of 
and for the abortion conflict. It transferred authority over abortion politics 
from the federal to the state level. Consequently, almost forty bills were 
introduced in state legislatures around the United States in the months 
immediately following the July 1989 Supreme Court ruling in the Webster 
case.

Throughout the 1970s and well into the 1980s, pro-choice groups had 
little reason to step up their activity. The legal and institutional order of 
the United States was, after Roe v. Wade, “on their side,” so to speak. At 
the same time, a general proactivism developed among American 
conservative groups and individuals (see the section on “Frozen Passions” 
in the final section o f Chapter 4 on the institutionalization of the “New 
Right” in America). This organized activism also encompassed right-to-life 
groups.



If the pro-choice side intensified their campaigns in anticipation o f the 
Webster decision in 1989, however, the activities of the pro-life side 
gathered momentum mostly in the post-W ebster period (the fetal-rights 
actions peaked first in the summer of 1991, and then again in the spring of 
1992, and have since erupted at irregular intervals).

W hat has been said so far may suffice to demonstrate that the “fetal 
personhood” trope that Kopytoff offers as analytical concept fails to 
capture the movement and institutional dynamics of the intensification of 
the politics of abortion in America. It may also serve to provide an 
historical and translocal context for the anti-abortion legislation in Guam.

Church and state
Since Belle Arriola’s personal reaction to the anti-abortionist proactivism 
in the United States occurred in the beginning of 1989, it would seem that 
the triggering incident was not so much the large-scale and systematic 
fetal-rights activism of the post-W ebster period (which, as already 
mentioned, peaked in the early 1990s), but the clashes between the pro- 
choice and pro-life sides that took place in anticipation of the U.S. 
Supreme Court’s decision in the Webster v. Reproductive Health Services 
case. Therefore, it seems reasonable to call the Webster decision “the 
midwife o f a ‘new’ politics of abortion” (Goggin 1993:4) not just in the 
United States but in Guam as well.

T he inspiration for Guam’s anti-abortion legislation thus came from the 
United States. The shape the anti-abortion activism took was equally 
inspired by American models. Just as her counterparts in the United States, 
Senator Arriola decided to fight the Supreme Court ruling in Roe v. Wade 
at the level o f local politics (which became easier after the Webster 
decision). For this to occur, an encompassing institutional structure must 
already be in place. That is, to pursue an anti-abortion agenda through 
means of legislation, an entire set of state institutions must already exist. In 
the case o f Guam, this institutional framework was a cultural import from 
the United States -  with a few deviations from the American standard



model: although the three branches o f government are present in Guam, 
the island’s governor holds more authority than any stateside governor, 
making the elected governors resemble in their relative power the 
appointed Naval governors, which would indicate a structural and cultural 
continuity o f some kind.9 W e can thus see how the events within the 
American (anti-abortion) movement framework, as well as the interaction 
between that framework and the framework of the American state, 
became translated into a local institutional structure in Guam that itself 
was a cultural import to the island.

At the same time, it is significant that the interplay between the 
movement, church, and state activities in Guam differed from the same 
kind of interaction in the United States. If, in America, churches and 
movements besieged the state (at the Supreme Court and state legislative 
levels), the situation seemed somehow reversed in Guam: there it was the 
legislative action of a senator that initiated the activism by the church and 
by opposing movements. It was, for example, in anticipation o f the vote on 
Belle Arriola’s bill that the Catholic Daughters and Christian Mothers, and 
their supporters, prayed outside so-called “abortion clinics" on the island. 
As already mentioned, the heightened activism of the pro-life and pro- 
choice movements was similarly stimulated by pending legal decisions in 
the United States. However, in contrast to Guam, the American 
movements and their lobbying and protesting activities had not been a 
direct result of such decisions.

In Guam, the Protestant Ministerial Association and the Archdiocese of 
Agana began their ecumenical cooperation as a direct result of the 
proposed legislation. In many pro-life actions, Archbishop Apurón kept a 
high profile. W hen the bill finally went before the Guam Legislation, the 
archbishop, the Catholic Daughters, the Christian Mothers, and other 
fetal-rights activists filled the galley of the old Legislature building. They 
held placards and signs and made their presence felt by sheer numbers 
alone. At this stage of events, the national media in the United States had 
already begun to pay attention to what transpired in Guam. Thematically,



Guam’s anti-abortion legislation tied neatly in with the American conflicts 
surrounding the Webster v. Reproductive Health Services case, and, thus, 
Guam was given its metaphorical fifteen minutes of fame. The major 
broadcasting networks of the United States sent reporters to the island to 
cover the fate o f Belle Arriola’s legislation. W ith a suspicion-arousing 
regularity, these reporters described a conflict between the dark forces of 
religious fanaticism and the white-American forces of freedom and 
rationality.10 Their interpretation of Guam’s legislation was echoed by 
haoles on the island as well, as when DeWayne Wickham (1990; quoted in 
Diaz 1993:325) wrote in the Pacific D aily News that “[o]nce an outpost of 
American democracy, Guam is now leading the assault on the civil 
liberties o f U.S. citizens.”

It was by the same media that Archbishop Anthony Apurón was 
portrayed as a Catholic “fundamentalist” who promoted the Church’s 
interfering in state affairs. The Archbishop was reported to threaten with 
excommunication those senators in the Guam Legislature who would vote 
against the bill. In one of my interviews with Archbishop Apurón (in May 
1997), he called those reports an “outrage.” He claimed never to have said 
anything like this. Far be it from me to question the words of the 
Archbishop, but there is video evidence of him considering as an option 
the excommunication of pro-abortion senators (this he said in an interview 
that was televised during the legislative hearings). In a paper presented at a 
pro-life movement meeting in Chicago, Archbishop Apurón (1990:9) 
defended himself before a sympathetic audience: “While there are those 
who brand me a tyrant, it is not tyrannical to do the work of God.” In the 
same presentation, the Archbishop accused the U.S. Naval Government of 
having tried to separate church and state in Guam, to the extent that a 
Naval governor, through executive orders, prohibited the celebration of 
religious fiestas by the churches and people. W hat the Americans did not 
understand was that “[ejssential to our identity is our Catholicism” 
(Apurón 1990:3f).



The Archbishop went on to invoke the cultural tradition of “the 
Chamorro people” in defense of the pro-life position. “The very existence 
of our matrilineal tradition, for example, underlines the importance of 
motherhood for Chamorros” (ibid:6). “The pro-abortion faction on Guam 
argues that abortion has been an accepted practice of birth control by 
Chamorros throughout our history. They attempt to support this 
statement by citing the existence of the Chamorro word pokka\ as 
evidence. That word, pokka’, denotes an act o f violence inflicted upon a 
baby in the womb and literally means, ‘to break’ or ‘to kill.’ Pokka’is a verb 
which implies in its definition the existence o f some outside and unnatural 
force to commit the act of destruction. Therefore, the way Chamorros use 
the word pokka’ does not imply cultural sanction of the practice in any 
way. T he negativity o f the word only serves to accentuate our pro-life 
stance.” (ibid:7; emphasis added)11 

Even if the practice of abortion existed, Archbishop Apuran continued, 
“[t]he act of abortion was always performed in secrecy and with great 
shame and the aborted fetuses were accorded the same burial rites as full 
members of society” (ibid). Apuran thus reaches the conclusion that “in 
the final analysis, our struggle to protect the sanctity of life is tantamount 
to the preservation o f our cultural heritage” (ibid:10). At the outset of his 
speech, the Archbishop had mentioned whereby this cultural heritage is 
threatened: “Our island is not ours. W e don’t control our school system 
and our curriculum. W e don’t control the television programs that come 
into our airwaves. W e don’t control the airplanes that land. We don’t 
control who can come to our island to build and work and benefit from 
our limited resources. But the one historical action that we have been able 
to do well is to  worship our God in our Catholic way.” (Apurón 1990:3) 

Thus, the Archbishop of Guam linked together the issues of anti- 
abortionism, institutional religion, cultural sovereignty, and political 
sovereignty. In this spirit he said: “It is only recently that we have moved 
toward the quest for political self-determination...We choose to exercise 
self-determination in the moral imperative even as we pursue self



determination in the political arena” (Apurón 1990:2 andl2; original 
emphasis omitted).

W hat the Archbishop chose not to speak about is, of course, how the 
island o f Guam had become Christianized in the first place (how 
Catholicism had become an “integral part o f Chamorro identity"), and 
what kind o f violations and violence had been involved in the conversion 
and conquest o f the Mariana Islands. Yet, his statements must be 
considered bold, coming, as they did, from the highest church official in 
Guam. His presentation at the Chicago meeting advocated in effect a 
change o f Guam’s political status vis-à-vis the United States. With regard 
to Guam’s anti-abortion legislation, Apurón clearly stated that “[t]he law 
was not passed with the intent to challenging a Supreme Court decision” 
(ibid:5). T hat is, rather than to present the anti-abortion struggle in Guam 
as part of the national struggle against abortions in the United States, he 
separated the two by claiming a particular Chamorro and Catholic 
identity for Guam and by suggesting that “Guam’s Culture Offers A 
Unique Approach to the Pro-Life Stance” (which is the actual title of his 
paper). The Archbishop’s strategy -  always sanctioned by the Vatican that 
had requested regular reports from and exchanges with Apurón as soon as 
the whole affair had become a national news item in America -  was thus 
one o f pursuing a particularist track, the pro-life stance as cultural trait of 
Guam, while, at the same time, reaching out for support and 
understanding from fellow right-to-lifers in the United States.

To the haole observer, Apuron’s threat to excommunicate local senators, 
and his combining issues of Guam’s political status and indigenous rights 
with religious beliefs and fetal-rights -fe ta l rights as indigenous rights? -  
must have seemed like an unconstitutional mixing of church and state 
spheres. In Guam, few Chamorros, even among those who opposed the 
anti-abortion bill, would have perceived the commitment of Archbishop 
Apurón in such terms. To them, this commitment and its expressions 
were simply a reaction to the United States’ infringement of Guam’s



Catholic identity. Hence, it was America, and not Guam, that had 
confused state with church matters.

The daughters of the island and their daughters
Evidently, not everyone in Guam stood behind Belle Arriola and the 
Archbishop in their fight against abortion. On the contrary, a vocal group 
of mostly younger and professional women publicly opposed the bill. 
Many, if not most, professionals in Guam’s health sector, many of whom 
were female nurses, spoke out against the anti-abortion legislation. One of 
these professionals was Lou Ail ague Leon Guerrero, a nurse and the 
daughter of Jesus Leon Guerrero, the founder of the Bank o f Guam. She 
was (one is tempted to write, “o f course”) a graduate from the Academy of 
Our Lady and had gone to California for her higher education. Her public 
stance against the bill was met with resentment in certain circles, and 
when, coinciding with my fieldwork period in Guam, she ran for senator 
in 1994, everyone I talked to still identified her with the pro-choice cause. 
Nevertheless, there must be enough Chamorros who support her views 
since she, so far, has been elected twice to the Guam Legislature.

A close friend of Lou Leon Guerrero became an even more visible figure 
in the pro-choice camp. This was none other than Anita Arriola, Belle 
Arriola’s daughter. Like Lou Leon Guerrero, Anita had traveled along the 
same educational track as most other elite women on the island. In her 
case, the studies resulted in a law degree that led her to join the legal firm 
o f Arriola, Cowan, and Bordallo. Anita had been the one to alert Janet 
Benshoof, the fellow-attomey from New York and director of the 
Reproductive Freedom Project of the American Civil Liberties Union 
(ACLU) who had flown to Guam with the express purpose of being 
arrested under the solicitation provisions of the new law. Anita, together 
with her friend Lou, had also been the one to find and publicize evidence 
of an ancient Chamorro custom of abortion (with the help of herbs or 
plants) in Laura Thompson’s Guam and Its People, the same custom of 
pokka’ about which Archbishop Apurón told his Chicago audience that it



actually was a word that denotes an act of violence and that literally 
means “to break” or “to kill.”

Most strikingly, however, Anita Arriola also assumed the role o f attorney 
for the pro-choice in the civil case before Guam’s District Court that 
challenged the legality o f the new anti-abortion law. Anita Arriola told the 
media she had met with her mother and seven siblings before opposing 
her mother in public, and discussed with them exactly this option. The 
result was that “everybody agreed that if my mother and I don’t attack 
each other personally, we could each express our views politically” (Gross 
1990:10; quoted in Diaz 1993:331). Still, one of the recurring comments 
about the whole abortion legislation I heard was that it had involved a 
M other Arriola v. Daughter Arriola showdown. And, undeniably, the 
circumstance is intriguing that, leading the crusade against the legislation, 
was the daughter of the very woman who had introduced the bill. In a 
book dedicated to “all Chamorro Women,” Laura Marie Torres Souder 
(1992a) attempts to pursue the “herstory” of Guam by recounting a rather 
conventional historiography o f the island for a number of chapters and, 
then, by presenting short biographies of nine female public figures in 
Guam, all of whom had been bom before the Second World War, were by 
definition “achievers,” and were designated as “Daughters of the Island” by 
Laura Souder in the title of the book.

One o f these daughters o f the island is Elizabeth Belle Arriola. It is the 
daughters o f the island, writes Souder, who have been the keepers of 
Chamorro traditions (see the section “Making culture local” in Chapter 2). 
Prototypically, Souder’s “daughter o f the island” is a woman who has 
given birth to a large number of children; who is a “homemaker;” who 
bridges the spheres o f the domestic and the public through her 
involvement in civil society and by converting domestic matters into 
public ones; who combines public careers with domestic work; and who 
worries about the alienation of her children from Chamorro traditions.12

T he case o f Belle and Anita Arriola demonstrates that such worries are 
justified. T he fact that mother and daughter wound up on either side of



the abortion issue is telling in this context. The women organizers who 
were bom  before the war typically would link notions of nurturance and 
reproduction (in the widest sense of the word) to the domestic sphere. In 
Laura Souder’s collection of abbreviated life stories, all Chamorro women 
express their pride in having been able to combine motherhood and 
domestic work with public commitments and offices. In this, Belle Arriola 
and her fellow daughters of the island largely resemble the profile that 
Faye Ginsburg (1989) provides of right-to-life activists in the United 
States. Ginsburg (1989:17) writes that “each side offers an embedded 
cultural critique o f the contradictions of a cultural opposition between 
work and home for women in American culture”. While “pro-choice 
activists criticize those structures that confine women to nurturance in the 
domestic domain and suggest it be expanded to become a more collective 
responsibility... [p]ro-life advocates critique a cultural and social system 
that assigns nurturance to women yet degrades it as a vocation” (ibid: 18).

Although I was never able to find out what Anita Arriola’s thoughts on 
these matters were (she refused to talk to me, saying that she simply was 
fed up with discussing the abortion issue), it seems reasonable to conclude 
from her actions that she considered her mother’s perspective to be 
erroneous. Also, her mother (who did talk to me) suggested that the pro- 
choice stance o f her daughter and others reflects a belief in individual 
autonomy and freedom, in the sense o f “it’s my body,” which she did not 
share, since she found it to be indicative of an unhealthy kind of egoism 
and refusal to take responsibility for nurturance (Belle Arriola did not use 
the word “nurturance,” but kept referring to raising children and caring for 
the family). Appropriately in this context, Souder (1992a:4) writes: 
“Chamorro women today, particularly the younger generation, are caught 
in the swirl o f an unprecedented period of change in the values, customs, 
and traditions which once provided stability and a source of cultural 
identity and pride...Young women are faced with dilemmas regarding, on 
the one hand, their sense of personal fulfillment as career women and, on



the other, the values and traditions which they believe in and want to hold 
on to including their roles as wife and mother.”

On the one hand then, it would seem as if we find in Guam the same 
kind of division between pro-choice and pro-life narratives that Ginsburg 
documented for the United States in the early 1980s, with pro-choice 
women wanting to displace nurturance (for instance, by making it a public 
responsibility), and pro-life women linking nurturance to the domestic 
setting and to biological reproduction. On the other hand, we find in 
Guam that the division between pro-choice and pro-life activists follows a 
generational division between women bom  before and after the war. It is a 
division between the “daughters o f the island” and their daughters, so to 
speak. There is nothing in Ginsburg’s material that suggests a similar 
opposition between mothers and daughters in Fargo, North Dakota (the 
site of Ginsburg’s fieldwork), or the United States in general (although it 
seems unlikely that similar generational divisions on abortion issues never 
have occurred or occur in America).

In that they give birth to fewer children, in that they begin their careers 
at a much earlier age, and in that they publicly oppose their mothers, the 
daughters o f the daughters of the island differ from the preceding 
generation of women. At the same time, it is easy to see that they 
themselves are not wholly convinced o f the change for which they are the 
cultural brokers on the island. Thus, Anita Arriola, by telling the people of 
Guam that she had sought the counsel of her family before opposing her 
mother in public, couched her defiance of parental authority and her 
“feminist” stance in a traditional narrative, or, rather, a narrative of 
tradition. Similarly, Anita Arriola and Lou Leon Guerrero appealed to a 
narrative o f tradition when they referred to Laura Thompson’s description 
of abortion practices among the ancient Chamorros. By embedding their 
pro-choice strategy in the narrative of family and ancient traditions, the 
Anita Arriolas and Lou Leon Guerreros of the island demonstrate their 
own uncertainty about the situation in Guam. It is a way of rhetorically



creating cultural resonance for new ideas, of carefully wrapping new 
agendas in old frames o f reference, o f having the cake and eating it.

At the Senatorial Inauguration of the Twenty-Fourth Guam Legislature 
(on 6 January 1997), a glossy program was distributed that contained brief 
presentations and a photograph of each of the twenty-one senators-elect. 
On page twenty, one finds the presentation of Senator Lou Leon 
Guerrero. It begins with the words: “As a mother, nurse and a policy 
maker, Lou is sensitive to the needs o f the community...” This can and 
will be read as a list o f priorities in which the role o f mother subsumes the 
roles o f professional (“nurse”) and career politician (“policy maker”). 
Again, the modemist agenda of one of the daughters’ daughters travels in 
the disguise o f a cultural keyword like that o f “mother.” Significant 
changes o f action take place under the compelling cover of unchanging 
word and thought (Parkin 1978:22). Although, in this, as in so many cases, 
the change under the cover of unchanging tropes hardly went by 
unnoticed.

Bill 848
As mentioned, Belle Arriola’s bill was sent out on a tour around the island 
to be discussed at various public meetings. It was also discussed at a joint 
hearing held by the Guam Legislatore Committee on Health, Welfare, and 
Ecology, and the Committee on Criminal Justice. At this particular 
meeting, medical doctors Dunlop and Freeman were the only physicians 
to oppose the passing o f the bill, while the overwhelming majority of 
those attending spoke out in favor o f the bill “on the grounds o f expressed 
religious belief or orientation” (as it reads in the Committee report). The 
two doctors had been the ones to open the W omen’s Clinic on the island 
in July 1989. Each physician performed an average o f two to three 
abortions per week (in the year of 1989, the total sum of reported 
abortions in Guam was at least five hundred). The abortions conducted at 
the W omen’s Clinic were always first or second trimester abortions, and 
the clinic charged between $450 and $1000 per procedure (depending on



the stage o f pregnancy). If ВШ 848 (Belle Arriola’s anti-abortion bill) was 
to pass, the financial loss for the W omen’s Clinic could thus be in the 
range o f as much as $4000 a week.

Eventually, Bill 848 was discussed at a regular session of the Guam 
Legislature. At this occasion, Belle Arriola justified the introduction o f the 
bill by stating that, “Guam is a Christian community.” She continued: 
“That no matter which way you’re going to say ‘this is not religion, this is 
not so and so,’ I beg to  differ, Mr. Speaker. It’s a Christian community. We 
decide w hat w e’re going to have here on Guam" Senator Arriola’s comment is 
packed with propositions and associations, which her local audience 
probably had no difficulty in understanding. Three o f the propositions and 
associations are: first, that in Guam the separation of church and state is 
meaningless since the island is “a Christian community;” second, that the 
non-separation of church and state creates a real difference between Guam 
and the United States; and third, that the non-separation of church and 
state, as well as the introduction of an anti-abortion legislation, are matters 
o f the political and cultural sovereignty o f Guam -  matters over which the 
United States ought not to decide.15

As can be seen, Belle Arriola’s statement before the local legislature is 
both radical and contentious. Above all, it claims a space of difference that 
distinguishes Guam from the United States: the separation of church and 
state, that is so fundamental in the American constitution, is neither 
existent nor desirable in a “Christian community” like Guam. We can call 
this track o f argumentation the topos o f particularism. Belle Arriola’s choice 
of this topos might have had something to do with the fact that June 
Mayor, her legal counsel (and the woman who had drafted Bill 848 at her 
request), advised her in May 1990 that the bill would probably go 
nowhere because it was not in keeping with Roe v. Wade.

In the interview I conducted with Belle Arriola seven years later, she 
confessed to having had higher ambitions to begin with. From the outset, 
she had hoped that Guam’s anti-abortion legislation might have gone all 
the way before the Supreme Court, maybe even serving to overturn the



Roe v. Wade decision. W hen Arriola was contacted by pro-life activists 
from Chicago (belonging to that city’s section o f the organization 
“Americans United for Life”) -  Archbishop Apuron’s speech at the pro-life 
meeting in the same city seems to have been worth the effort -  they 
supported this initial ambition. T o them, the local anti-abortion legislation 
only made sense if it could serve the national interest of attacking the 
Supreme Court’s ruling in Roe v. Wade. Their line o f argument, with regard 
to Bill 848, was thus national and can therefore be interpreted as a topos o f 
universalism.

The camp that actively supported the anti-abortion legislation in Guam 
was divided along those lines on this issue: should the legislation be 
defended on the ground that it reflected the particular, local culture, 
tradition, and conception of legality o f Guam; or should it be 
instrumentalized in a nation-wide, and ultimately global, battle against 
abortion? In the latter case, Guam could have become famous as the island 
that managed to  (symbolically) conquer “its” mainland. In the former case, 
and in accordance with the topos of particularism, Guam could bring into 
play its entire history of colonial rule and continuing condition of non- 
recognition and non-sovereignty at the level o f international politics.

W hich topos and which strategy should be chosen became eventually a 
bone of contention on the side o f the defendants in the legal challenge of 
the new anti-abortion law.

Eleven days after Belle Arriola’s bill had been passed unanimously by the 
Guam Legislature on 8 March 1990, Governor Joseph F. Ada signed the 
bill into law. Another four days went by before Anita Arriola, on behalf of 
her clients, filed a lawsuit against Governor Ada and other individuals 
associated with the anti-abortion legislation -  a group that did not include 
Anita’s mother.



Ada v. Guam Society of Obstetricians and Gynecologists
Among the ambiguous figures in the events surrounding Guam’s fetal- 
rights legislation was June Mayor, the attorney who had authored Bill 848, 
only to warn her client, Senator Arriola, that the bill would go nowhere. 
Another ambiguous figure was Guam’s attorney general, Elizabeth Barrett- 
Anderson. She was doubly involved in the court case against Governor Joe 
Ada: first, in her official capacity as attorney general, which put her among 
the group o f defendants in the case; and second, in her function as Joe 
Ada’s legal counsel. As the legal representative o f the key defendant, 
Elizabeth Barrett-Anderson thus faced Anita Arriola, the attorney for the 
plaintiffs, in Civil Case No. 90-00013 before the U.S. District Court, 
Territory o f Guam (Barrett-Anderson also had worked as an associate 
counsel with Anita Arriola’s legal firm before becoming Guam’s attorney 
general).

T he same Elizabeth Barrett-Anderson had, a few days before Anita 
Arriola filed the lawsuit against Ada and the others, presented the 
Attorney General’s official legal opinion about Belle Arriola’s bill in a 
twelve page testimony that was filed with the Legislature’s Committee on 
Judiciary and Criminal Justice. In it, she wrote that the bill was “violative of 
a woman’s constitutional right of privacy as enunciated by the United 
States Supreme Court in Roe v. JVade." She went on to note that a “state 
cannot interfere with a woman’s right o f personal privacy to decide to 
have an abortion whatever the cause o f her pregnancy. The state may 
regulate such a decision, but it cannot deprive a woman of such a choice.” 
Apparently, then, Elizabeth Barrett-Anderson, Guam’s attorney general, 
against whom Anita Arriola would file a lawsuit in her official capacity as 
attorney general, in the same capacity had objected to the bill which she 
subsequently, in her capacity as legal counsel of Governor Ada, would 
have to defend.

All these conflicting agendas, roles, and functions meant little when the 
court procedures began. At that point, the agonistic logic of plaintiff and 
defendant was at work, making black and white out of gray. Governor



Ada had entered the proceedings with a topos and strategy of 
particularism in mind. He was quoted as saying: “I am not taking this 
action...to affect anyone’s life in the fifty states. I believe that this is a 
community issue and a community concern, first and foremost.”16

The court found otherwise from the outset. It referred to the so-called 
1968 Mink Amendment to the Organic Act of Guam. In it a number of 
provisions and amendments to the U.S. Constitution were extended to 
Guam.17 One o f these amendments was the very one which guaranteed 
“the right to privacy” that had been taken as the basis for the Roe v. Wade 
decision. Consequently, it was deemed fiatile to argue that this part of the 
American constitution somehow should not apply to Guam, and that the 
anti-abortion bill that had been written into law by Governor Ada should 
be treated as a “community issue.”

The argument between the legal counselors of the defendants and 
Guam’s District Court thus immediately turned on the topoi of 
particularism and universalism. In the opening round, the defense did not 
get very far with their topos o f Guam’s cultural particularism and the idea 
that this particularism should be translated into a legal particularism. 
However, the defense did not give up that easily.

The attorneys of the defense argued that the 1968 U.S. Congress could 
not have foreseen the 1973 Roe v. Wade decision of the Supreme Court, 
and that it therefore could not have intended that the decision apply to 
Guam. W hat the defense thus argued in a memorandum was that “the 
court must seek indicia o f congressional intent” to extend the privacy cum 
abortion right to Guam. This line of argument was, of course, an attempt 
to keep the particularist topos alive. The court countered, however, that 
since the Organic Act of Guam only applies to Guam, the U.S. Congress’ 
amendment to the same Organic Act is clear and inarguable evidence that 
Congress intended to extend privacy rights to the people of Guam.

W ith this, the court declared Public Law 20-134, Guam’s anti-abortion 
law, to be unconstitutional. On 23 August 1990, Judge Alex R. Munson of 
the Guam District Court ruled Guam’s anti-abortion legislation to be in



violation o f the U.S. Constitution, the Organic Act of Guam, and 42 U.S.C. 
§1983. T he law had fallen.

The case subsequently went before the Ninth Circuit, U.S. Court of 
Appeals in Honolulu, Hawaii. There, Arnold H. Leibowitz, a New York 
attorney and probably the greatest authority on legal matters concerning 
the United States’ Pacific island possessions, wanted to pursue the topos of 
particularism further. He argued in court that even if the 1968 Mink 
Amendment to the Guam Organic Act extended the concept of “due 
process” to Guam, not all potential aspects o f due process necessarily 
apply to Guam. He went on to argue: “Since neither the Mink 
Amendment’s language, its legislative history, nor subsequent action 
indicates that Congress intended to extend a Due Process Clause right to 
abortion to Guam, the abortion jurisprudence does not apply to Guam.” 
Against this unclarity about the legislators’ intent stood the particular right 
o f Guam to have a “compelling interest” in unborn human life, said 
Leibowitz.

By now, Governor Ada, Belle Arriola, and all the others who were more 
or less directly involved in the case on the side of the defense, wanted to 
appeal the Guam District Court decision on universalist grounds. Rather 
than to follow Leibowitz’ particularist and procedural argument, they now 
wanted to focus on the universal and substantial question of whether the 
state’s interest in protecting unborn human life is compelling throughout 
pregnancy, and not just after viability. W ith this argument, the appellants 
referred to  the Supreme Court’s decision in the Webster case.18 They had 
thus linked their legal argument to the legislative game that went on at the 
national level o f the United States.

The result was a diluted argument in which the appellants, on the one 
hand, wanted to deny the “fundamentality” o f the right to choose 
abortion, while proving the state’s “compelling interest” in protecting 
unborn human life throughout pregnancy in all o f the United States. On 
the other hand, because of Arnold Leibowitz’ continuing influence, they 
also tried to deny and prove exactly the same things just for the Territory



of Guam. It was an argument that was universalist and particularist at one 
and the same time (which must have seemed rather confusing to the judge 
in Honolulu).

As a last resort, Leibowitz and his colleagues tried to challenge the 
sovereignty of the U.S. Congress in Guam. Ever since the United States 
began expanding westward on the North American continent, the legal 
status o f unincorporated territories had been at issue. In 1889, it was 
decided that “[i]n the territories, Congress has complete dominion and 
sovereignty, national and local, and has full legislative power over all 
matters upon which a state legislature might act.”19 The same issue was 
resolved in a series o f so-called Insular Cases. These cases were already 
discussed in the second chapter. Here, it may suffice to mention that the 
Insular Cases maintained that the United States could acquire territory 
without incorporating it into the nation, and that an unincorporated 
territory was not subject to all the provisions of the American constitution. 
More importantly, the juridical resolution o f the question about the 
relationship between the United States and its colonial possessions 
resulted, for Guam, in the decision that the U.S. Congress indeed holds 
ultimate power over the island. As noted, the American congress reserved 
for itself “the power and authority to annul” all laws enacted by the Guam 
Legislature.

Also, in a case that had been before the Ninth Circuit in Honolulu just 
five years earlier, the same court had upheld that Guam in fact is a “federal 
instrumentality,” much like a federal department or administrative 
agency.20 As a creature of the federal government of the United States, 
Guam is thus clearly not sovereign, and consequently the challenge of 
congressional authority over the island that was put forward by the 
appellants’ side ended in another lost argument.

A final strategy that did not amount to anything was an attempt to sever 
the solicitation provisions of Guam’s anti-abortion law (the ones the 
ACLU attorney from New York, Janet Benshoof, had been arrested for 
and charged with). Too late had Governor Ada, Belle Arriola, and their



legal counsels realized that this had been the weakest spot of the entire 
anti-abortion legislation, and now the court made clear that it was beyond 
mending.

The appeal to the Ninth Circuit in Hawaii proved unsuccessful, and 
while the proceedings themselves are rich ethnographic material for how 
imaginations about macro-scenarios, world-cultural tropes, local-level 
politics, mole-like keywords, and situational tactics work together in 
producing localities, sovereignties, and non-sovereignties, on the island 
itself an uncertain feeling about the whole experience lingers on. If the 
fruitless defense and appeal in the courts of Guam and Hawaii was a 
defeat o f some sort, what exactly was it that had been defeated? W hat did 
the defeat actually mean?

Frameworks

Toward the end o f the 1990s, one might never suspect that there ever was 
such a thing as an anti-abortion legislation in Guam if one were just to 
read the Pactßc D aily News, listen to K-57, or watch the Guam Cable 
News. The whole affair has disappeared from the daily news coverage 
without leaving a single trace. Yet, in my conversations with women of 
influence, like Belle Arriola, Benit Dungca, and a few others, it was obvious 
that they had forgotten neither the issue nor the events o f the abortion 
legislation.

The comments I was able to gather post factum  can be sorted into a 
number of categories that approximate the frameworks of movements, 
state, and church in that they were uttered within certain symbolic and 
institutional contexts.21 Thus, the comments by the archbishop must be 
understood within the context of official Vatican politics on abortion and 
within the symbolic and institutional framework o f the Roman Catholic 
Church. Similarly, the comments by Belle Arriola make sense if seen 
against the background of her remark that she, as an elected legislator,



wanted to serve the people of Guam in a fashion that was “not so much 
different as in the Christian Mothers or my other functions from other 
organizations.” She wanted, in other words, to transfer her activism from 
the church and movement frameworks to that of the state framework. 
Already this single example demonstrates that the analytical distinction 
between frameworks can only serve a dialectical purpose: it is one way of 
setting the sails that are our concepts (to refer back to the quote from 
Walter Benjamin at the beginning o f the book). If human practice keeps 
blurring the distinctions between the frameworks -  as suggested by Belle 
Arriola’s comment and legislative initiative -  why at all insist on an 
analytical distinction? To use a metaphor different from Walter Benjamin’s 
navigational one (while staying dose to the topos of flowing water), we 
might say that the reason for the bridge is the river. That is, if an analytical 
distinction did not exist between market, state, church, and movements, 
there would be no way o f telling if and when these distinctions become 
blurred.

Furthermore, and most importantly, in the longue durée of European 
history, the frameworks have organized institutional processes, political 
and cultural metanarratives, and much of human practice. The interaction 
between the frameworks -  the bridges leading over the rivers -  created an 
important dynamic o f culture (Hannerz 1992:50). If we extend the 
metaphor (before abandoning it), one should add that the rivers actually 
are channels, that is, they are as man-made, and require as much 
maintenance, as the bridges. This, if anything, was proven by the great 
cultural labor that went into upholding the church-state division and the 
non-sovereignty of Guam in the American courts. It was a successful act of 
reproducing the standard version of United States institutional and cultural 
frameworks.

Dilemmas
Considering the contentions, negotiations, and conceptualizations that 
came out of Belle Arriola’s moving the agenda of fetal-rights between



different frameworks, it should be evident how such movements can 
generate cultural and political dynamics. The more alert o f Guam’s 
academics -  people like Laura Souder and Vicente Diaz -  realized that 
this dynamic was laden with dilemmas o f its own: how on earth can one 
accomplish a synthesis of orthodox feminism, orthodox indigenous rights 
rhetoric, and claims to historical authenticity? Faced with this dilemma, 
both Souder and Diaz opted for strategic essentialism, sacrificing the 
“Western” belief in individual autonomy in the process. That is, they 
created narratives in which, on the one hand, Catholicism was accepted as 
an integral part o f an authentic Chamorro tradition and culture, and, on 
the other, the “daughters-of-the-island” version of Guamanian feminism is 
taken at face value. The Chamorro heroines of these narratives will 
inevitably match the prototypical profile o f  pro-life activists: they will be 
mothers first, church activists second, and career women last. They will 
value nurturance and the extended family over everything else, and they 
will do their utmost to push these commitments into the political sphere.

All the while, the new movement o f vernacular nationalism reacts 
indifferently to  what they perceive as a power struggle between elite 
factions trying to reproduce their respective standard version of social and 
cultural organization. I could not find a single member or auxiliary of the 
Nasion Chamom who thought it worthwhile to discuss the abortion issue. 
To them it was a “non-issue” (as Iku put it). W hat did they care whether 
the contemporary mannakhilo' - groomed at Father Dueñas and the 
Academy o f Our Lady, secretly priding themselves of their Spanish 
ancestry, always announcing that they pray for this or that, and always 
keeping up appearances -  or the haoles won the legal battle. Their points 
o f reference lay further back in time. They tacitly or openly rejected 
Christianity and invoked the spirits of the great Chamorro warriors who 
had resisted the Spanish-Catholic forces (all this said by male activists 
whose personal stake in the abortion legislation might be rather low).

One o f the peculiar twists of the abortion legislation was that the 
Metropolitan Archbishop of Guam integrated into his universalist



narrative o f fetal-rights the particularist keywords of vernacular 
nationalism (thus cross-referencing between the frameworks of 
movements, state, and church). W hen Anthony Apurón used the cultural 
defense in his Chicago speech, in which he also protested the non
sovereignty o f Guam, he imported the keywords of indigenous rights, 
decolonization, and cultural authenticity into a framework that hitherto 
had been rather void of such tropes. The dilemma Archbishop Apurón 
creates for himself through such transgressing maneuvers is that he 
necessarily must begin his time reckoning in 1698, after the last defiant 
Chamorros had been killed or captured, and the entire Chamorro 
population had been concentrated into strictly controlled villages -  or else 
he would have to discuss the violation o f indigenous rights, the 
colonization, and the acts of near-genocide that were committed by the 
Christian invaders.

A way out o f several o f these dilemmas was suggested to me by Benit 
Camacho Dungca, co-author of the Chamorro-English Dictionary and 
professor at the University o f Guam. In one of our conversations, she 
interpreted the abortion debate as having been between three sides in 
Guam. According to her, a silent majority o f Chamorros objected both to 
the pro-choice and the pro-life alternatives, advocating instead a “local 
synthesis of traditional Chamorro love o f children and Roman Catholic 
Church perspective.” By creating a third category that at a symbolic level 
transcends the pro-choice and pro-life division, Benit Dungca could claim 
that the Catholic fetal-rights stance was a kind of great tradition that had 
been appropriated by the little tradition, one aspect o f which was the 
Chamorro love o f children (however, the observation that there is 
widespread child abuse on the island, and that this abuse also occurs in 
Chamorro families, serves to qualify any stereotype about “children-loving 
Chamorros”).22

Although I find it easy to accept Benit Dungca’s thesis about most 
islanders being bricoleurs who will draw whatever comes in handy from the 
available cultural repertoires, I have my doubts about her theory that one



will find a “local synthesis” (other than at the level o f a Chamorro 
academic’s reflexive narrative). As a matter of fact, I think that, in Guam, 
the church framework is not easily synthesized with the keywords of 
indigenous rights, decolonization, and Chamorro cultural authenticity. 
And, as will be discussed in the following chapter, Benit Dungca is herself 
an agent in all this. She has, as such, her own problems with synthesizing 
frameworks and keywords, and is thus not able to escape the dilemmas 
that are created by blurred frameworks and travelling keywords.
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World culture flows through various institutional and social frameworks 
and becomes an aspect o f local-level politics. It does so because human 
beings around the world constantly conduct the work o f culture. It is 
people who produce the flows, the institutional and social frameworks, 
local-level politics, and world culture. Culture and its social organization 
are human products. On an everyday basis, this labor remains invisible, 
going on behind the backs of those who perform it because it comes in the 
guise o f pettiness. It is simply the way things are done.

The regular reproduction of standard cultural forms and political 
structures occurs mostly within the sphere o f everyday life: a parent 
correcting the utterance of her or his two-year old; a teenager trying out 
combinations o f clothes in front of a mirror to get the “right look;” a 
suburbanite pruning the trees in his or her garden; an academic proof
reading a text; and so forth.

W hat I have been concerned with has been another kind of cultural 
production and reproduction, though, one that takes place in the public 
sphere, one that is contested, one that puts into sharp relief the politics of 
culture. I will continue the discussion of this issue with the help of another 
ethnographic illustration.



The Politics o f Language 
Tuesday, 1 November 1994

In late 1994, the Chamorro Language Commission, I  Kumision I  Fino’ 
Chamoru, had invited the public to a hearing about the orthographic 
reforms it had proposed. The site for this event was the community center 
in Barrigada, more exactly the open and covered space reserved for this 
kind of meeting. Simple wooden benches had been placed in parallel rows 
facing the elevated platform in front, where the members of the executive 
board of the language commission were seated. As chairwoman and key 
figure of the commission, Bemadita “Benit” Camacho Dungca had 
assumed the role of chairwoman for the meeting as well (thus playing the 
double role of discussant and organizer of the discussion).

Demonstrating a degree of bravery, the public opponents of the 
orthographic reform, and o f the work of the commission in general, also 
arrived at the community center. First among them was Katherine 
Bordallo Aguon, the director of the Political Status Education Cooperation 
Commission, and a parallel cousin o f Ricky Bordallo. She came 
accompanied by her brother, who was visiting Guam from San Francisco. 
Attending the meeting were also others who had participated in the public 
debate about the language commission reform. One of them was Norbert 
Perez, who subsequently declared himself president o f the Republic of 
Guahan, which consists o f a small group o f activists who say they have 
seceded from the United States.

Mayor Bernardo o f Yona, the village in which Benit Dungca lives, was 
first to “testify” before the commission, which, because of the spatial 
organization of the whole meeting, looked more like a group o f judges 
than hosts o f a discussion. Bernardo gave the impression of a schoolboy 
standing before the Dean, speaking hesitantly, with constant interruptions 
by Benit, who kept putting words in the mouth of “her” mayor and thus 
doing most of the talking for him.



Next in tum  was Norbert Perez who at the time began his career as a 
public indigenous rights advocate (which I, in his case, suspect to be a 
strategy o f reputation-building in order to eventually win a senator’s seat 
in the Guam Legislature). He challenged the commission’s reform because 
this type o f change should “come from the people.” Benit replied that an 
orthographic standardization o f the Chamorro language had been part of 
the commission’s official task and that, in a representative democracy, 
things are always regulated through democratically appointed 
commissions. She also took the opportunity to point out that her work 
with the commission was everything but motivated by material interests 
since she received a mere fifty dollars for each four to six hour board 
meeting.

After Norbert Perez had talked, it became Katherine Aguon’s turn. 
Considering that Aguon and Dungca had become bitter enemies over the 
orthography issue -  to the extent that one did well in not mentioning 
Benit Dungca’s name in Katherine Aguon’s presence, and vice versa -  the 
moment was highly charged, to say the least. Aguon began by pointing 
out that she represented one thousand petitioners who rejected the 
reform. The new orthographic standard, Aguon continued, threatened to 
divide the Chamorro people in two, one north and one south o f the 
channel (that separates the Northern Marianas from Guam), since the new 
orthography would become standard only in Guam, while the rest of the 
Mariana Islands would continue to write in accordance with the 
orthography that had been in use since the seventeenth century. Certainly, 
this orthography had been “bestowed by the Spaniards,” admitted Aguon, 
but their ancestors adopted it in their struggle to preserve their identity.

Just as Katherine Aguon was finishing her statement, representatives of 
the Nasion Chamoru arrived at the public hearing, taking seats close to 
the platform that was in front. The exchange of arguments between 
Aguon and Benit Dungca that followed the former’s “testimony” soon 
focused on the spelling of the word “Chamorro,” which is what most of 
the public debate about the new orthography which had preceded this



meeting had turned on as well. Katherine Aguon made the point that 
“Chamorro” is a name, not a place, not an animal, object, or anything else, 
and the spelling o f Chamorro names had been standardized by the 
linguistic reform of the 1970s. Dungca and the rest of the commission had 
introduced the new form, Chamoru, which quickly had been taken over by 
most indigenous rights groups (such as the Nasion Chamoru). Benit 
Dungca tried to cut off Katherine Aguon’s speech, but she proved not to 
be easily intimidated, closing her argument with the proposal not to 
squabble over this particular change o f spelling but to work together in an 
educational campaign that will make people learn the Chamorro language.

T he turn now came to Nito Bias, mayor of Mangilao, who made the 
observation that the affix -orro linked the Chamorro language with the 
languages o f Spain and Latin America, while the ending -от  would 
connect Chamorro with the languages of the Far East and Southeast Asia 
(since, as Bias noted, both Japanese and Tagalog have the affix -orå).

More people kept arriving, among them the mayor of Merizo (Malesso 
in Chamorro), a Nasion Chamoru activist who worked for the 
Department of Parks and Recreation, and a TV crew (which left again 
after a short while when its members realized that the debate was almost 
entirely in Chamorro). Benit Dungca answered Nito Bias that he was right 
in that the affix -orro is European, whereas -от  is Austronesian and thus 
more suitable for Chamorro. W hen Katherine Aguon’s brother stood up 
to speak, he proceeded in English, suggesting that the language 
commission should let the people of Guam vote on their proposed reform. 
“I think they would vote it down,” he concluded.

Then, Eddie Benavente, one o f the spokesmen o f the Nasion Chamoru, 
took the floor. He opened by assuring the commission and the audience of 
his respect. He went on by claiming that the affix -от  came much closer 
to the actual pronunciation. “W e should stop accepting how foreigners 
pronounce our Chamorro names. Just because they can’t pronounce 
Malesso, Inalåhan, Guahan, Mangilåo, we shouldn’t accept their 
perversion of our language,” he continued. (During these comments more



politicians and public figures arrived, such as Senator Marilyn Manibusan, 
University of Guam director and future Senator John Salas, Dededo-mayor 
José Rivera, and “Tano” [the Chamorro word for “land"] Jess Rivera, a 
linguistic purist who wants to rid the Chamorro language of all colonial 
influences and thus works at reconstructing a “pure” version o f the 
language, and who in his function as “authentic” Chamorro is regularly 
asked to appear at public ceremonies and to perform an incantation, 
which he always does dressed in a bright blue loin cloth and shell 
ornaments, rather than in his normal three-piece suit.) T he longer Eddie 
Benavente talked, the more he became fired up, and the more skeptical 
became the expressions on the faces o f the Chamorro Language 
Commission Board members. Benavente had now gone over to attack the 
United States, while at the same time trying to bring home the point that 
Guam is pasifiku  (“Pacific”) and not American. “I’m not anti-American,” he 
said in conclusion, “I’m just pro-Chamorro.”

Eddie Benavente was followed by an elder Chamorro woman who still 
worked as a teacher and who, speaking in English, opposed the reform 
because she thought that the new way o f spelling would change the 
character of the people (which was an indirect way o f saying that the 
language commission encouraged the activism of the Nasion Chamom). 
The mayor o f Merizo (Malesso), Buck Cruz, was up next, and while he 
spoke, John Salas, who was sitting next to me, turned to me and 
commented that the whole thing had become a class issue. “It’s just like 
with the blacks in America: we’re doing the same thing here, turning our 
fight for Chamorro rights into a fight against the middle and upper class 
among ourselves. W e penalize each other now. If someone speaks English 
at this type o f meeting he’s penalized and despised, although we can 
express ourselves much better in English. The one who speaks Chamorro 
immediately appears as somehow morally superior. But we just talk 
instead o f practicing our culture: a young man like Eddie Benavente would 
never have been allowed to scream and yell the way he did in front o f his 
elders in the past. And a chairman like Benit should have tried to create



consensus in the old days. Besides it’s not even in accordance with 
modem meeting procedures to deliver speeches to the audience as the one 
who chairs the meeting. And the other women sitting next to Benit don’t 
behave like manamko’ [the term for “elders” that is used in Guam in both 
English and Chamorro in a similar sense as “senior citizens” is used in 
America]. As manamko’ they should demand respect, but they just sit there 
and let everything happen. W e’ve just gone too far with all this [the 
indigenous rights activism], but we’re too proud to admit it.”

Another member o f the Nasion Chamom stood up and repeated most of 
what Eddie Benavente had said about foreigners perverting the Chamorro 
language. He also talked himself into a rage without any of the manamko’ 
present interfering. The next speaker, Rumbo Benavente (who had wished 
for a Schwarzenegger-like hero to appear and deliver the Chamorro 
people; see Chapter 5), followed the same pattern, saying about the same 
things as his fellow-nationalists and also working himself up into a near
frenzy.

W hen Rumbo had finished, “Tano” Jess Rivera, a middle-age and still 
well-shaped man with long black wavy hair, who, when not performing in 
his cornflower-colored loin cloth, headband, necklaces, and amulets, 
worked as a budget and management analyst with GovGuam’s Bureau of 
Budget and Management Research. He delivered his favorite thesis about 
the collective name “Chamorro,” which, according to him, actually should 
be spelled “Chamorri,” since he believed that the word was derived from 
the old name for the nobility of Guam, i  chamorri. This name was, in turn, 
composed o f the ancient, pre-colonial Chamorro words hacha and maori, 
thought Tano Rivera. Hacha, he argued, is the old word for “one” and is, 
for example, contained in a concept like humacha, “to be one and the 
same.” Chamorri thus should be read, hacha-maori, to be one and the same 
as the Maoris. “W e are Polynesian and the same as people from Hawaii, 
Samoa, Tonga, New Zealand, etc.,” exclaimed Tano, “I do all this 
[research] to be proud of who I am!” The non-chamorri class of people the 
colonizers found in Guam were the manachang, who stood in a number of



taboo relationships to the chamorri. “These manachang were,” concluded 
Tano from his linguistic reconstruction, “Malayan, primitive, acephalous, 
without government, not a nation.” It was the Polynesian chamorri who 
“perfected society on Guam, they were the icing on the cake and not 
colonizers.”

Benit Dungca let Tano Rivera, who is one o f her cousins, finish without 
interruption and refrained from commenting on his speech. (Which she, at 
another occasion, had not: when Tano Rivera had lectured in a university 
class about his theory, he bumped into Benit Dungca on his way out. She 
asked him what he was doing in Mangilao, had he performed another one 
of his dances or chants? He explained that he had been invited as a guest 
speaker in one o f the classes. “Did you wear a loin cloth?” asked Benit 
mockingly. By now, Jess was clearly offended, replying that he had given a 
serious lecture, “you know, I actually can do that,” he said in a most 
annoyed tone of voice. Benit discharged the situation by explaining to me 
that she actually was glad every time she saw Jess in a loin cloth, “because, 
you know, he has a nice body.” Trying to do my share of defusing the 
tension, I kidded Benit by asking her if she ever put on her traditional 
outfit. “Not me,” she answered, “/a m  not a traditionalist!”)

Tano Rivera was followed by John Salas, my bench neighbor, who urged 
the members o f the commission board, “who, after all, are our elected 
elders,” to create consensus in this matter. “Get this thing talked out,” he 
pleaded in a soft yet determined voice. “W e’re only forty-nine thousand 
Chamorros. Half is for -oru, half is for -orro. Can we afford to become 
diminished over this issue?” he asked rhetorically. Then, he mentioned the 
disrespect toward the manarriko' that had been demonstrated by some 
younger Chamorros this evening. Benit, in answering, defended herself by 
again referring to  the official tasks for which the language commission had 
been made responsible.

One o f Dudong’s daughters (Dudong was the man who had chaired the 
public debate in Chamorro between the gubernatorial candidates; he was 
also the executive director o f I  Kumision I  Fino’ Chamoru), a teenager in



urban attire, tried to speak in Chamorro but had to give up almost 
immediately, continuing in English instead. She asked the manamko’, “with 
all due respect,” to help the younger generation to preserve their culture. 
“W e need the -oru for that,” she stated without further explanation. 
Another school girl in her teens went up and complained that she became 
confused because o f all the orthographic changes. She was admonished by 
Benit Dungca, who lectured that the orthographic reform was not a 
change but a correction.

Eddie Benavente from the Nasion Chamoru then spoke again to confirm 
what Benit had just said (it seemed mostly as if he wanted to have the last 
word). The older teacher who had spoken before declared that her 
Christian belief superseded everything else, and that she disagreed (with 
the activists and the language commission) because she had been brought 
up to respect other people. Her final words were: “I love you all, you 
beautiful people.” Benit Dungca closed the meeting by thanking everyone 
who attended the public hearing.

Standardizations
Multiple themes informed the public hearing in Barrigada: for example, 
those of religion (the Christian belief as ultimate source of being local), 
state rationality (the establishment of a commission for linguistic reform), 
ethnicity (the Chamorros in and outside Guam should not be divided), 
and so forth. As in the meeting in Umatac about the abolition of 
“Discovery Day” (see the section “The Chamorro spirit” in Chapter 2), the 
Barrigada public hearing was saturated with the tacit topoi o f cultural 
authenticity, of who is entitled to being considered tahdong (for instance, 
when John Salas commented about the Nasion Chamoru members lacking 
in respect toward their elders). As in Umatac, the orthography meeting 
saw the confrontation of at least two factions laying claims to cultural 
authenticity: one that roughly could be subsumed under the notion of 
mannakpapa (low people), and another that embodies the concept of 
mannakhilo’ (high people). To the former faction one would clearly have to



count the members of the Chamorro Nation who attended the meeting. 
None of them comes from a family that would be considered mannakhilo'. 
W ith the latter faction would be identified the Bordallos, that is, Katherine 
Aguon and her brother from California, as well as John Salas (naturally a 
Father Dueñas graduate with a Ph.D. from an American university).

Benit Dungca once said about her social background that “g i sengsong si 
папа-hu, yan ginen Hagátña si tata-hii' (“my mother was a village person 
and my father was an Agana person”), which according to the sets of 
Chamorro concepts for social distinction can be translated as: “my father 
had status, my mother not.”1 However, as Dungca herself realizes, 
islanders will sooner associate her with her mother’s part-Filipino, 
Dededo, g i sengsong, mannakpapa’, family. Thus, the social axis around 
which the public debate over the orthographic reform of the Chamorro 
language is organized has at the one end Benit Dungca, the mannakpapa' 
university professor, and at the other Katherine Aguon, her mannakhilo' 
colleague at the university (the two women used to reside in sight of one 
another in identical buildings along Dean Circle on the university 
campus).

Other public contenders in the debate about the Chamorro language, 
such as Norbert Perez and Tano Rivera, have not been successful at 
making inroads into the debate. They have remained marginal figures in 
the struggle over the standard form of Chamorro. As a member of the old 
(prewar) cacique family o f the Bordallos, Katherine Aguon has the same 
type o f ties to the respectability-producing sphere of church and civic 
activities as Belle Arriola, the spiritual mother of the anti-abortion 
legislation. Although Archbishop Apurón avoided to publicly engage 
himself and the Church in the debate over the orthographic reform, it was 
common knowledge that the Church’s official position fell on the side of 
Katherine Aguon.

One can thus discern a social constellation in which the Roman Catholic 
Church and a group of old cacique families together make up a cultural 
category of “old stock.” By being taken as living examples of a Spanish



colonial past, and by entertaining close ties with the official domain of the 
Church, the old stock o f Guam embodies a world culture of empires. 
Analytically, the dynasties and religious caciques inhabited the kind of 
liminoid sphere with which Benedict Anderson had identified the criollos 
o f the various empires. In contemporary surfacings of buried layers of 
local-global history, the same criollos morph into representatives of the 
Empire as such. Yet, the same social category of old stock has always been 
associated with the state sphere in Guam. The old stock thus resembles an 
optical illusion (like the young girl-old woman and rabbit-duck images): if 
we concentrate on the dynastic, concentric, and hierarchical aspects of 
their image, its members appear to embody the world-cultural logic of the 
Empire; if we focus on their creole nationalism, long struggle for 
citizenship and recognition, and early engagement in the governmental 
sphere, the same members seem to be the incarnation of the world- 
cultural logic o f the nation-state.

Consequently, the local nobility of Guam, the old stock, has played the 
double role o f representing and challenging imperial world culture. Today 
we see that the fortune of some dynasties, like the Bordallos, is waning, 
while other dynasties, like the Calvos, never lost their standing and 
smoothly slid into the world-cultural and transnational flows of state and 
market. In the meantime, a new type o f cacique -  people like Robert 
Underwood, Hope Cristobal, and Laura Souder -  has emerged from an 
American-style political sphere in which movements and governments 
interact in a fashion that creates hybrid sovereignties. By doing so, the new 
caciques are the island’s chief agents o f world culture.

However, the new caciques are remarkably absent in the debate about 
the Chamorro orthography (which could be one o f their concerns). The 
vernacular nationalists, on the other side, wholeheartedly support Benit 
Dungca and I  Kutntsion I  Fino’ Chamoru in the reform that is meant to 
eradicate some of the Castilian traces in the Chamorro language, or, 
rather, to change the Chamorro orthography from a standard that bears 
the marks o f the Spanish language to one that is new and more self-same.



Dungca and the other commission members had emulated two models 
when they developed the reformed Chamorro spelling: those of the 
French and the Hebrew language standardizations. From the French case 
they wanted to replicate the organizational structure and bureaucratic 
strategy. They wanted the Chamorro Language Commission to have the 
same status as the French Academy, that is, to be considered the ultimate 
authority in matters o f linguistic standards. In order to accomplish this, 
they began by creating a public profile for the commission with the help 
of logos, buttons, and posters. The Hebrew case, the language commission 
used mostly as a negative example in that they tried to avoid the linguistic 
purism o f official Hebrew linguistic standardization. The commission did 
not want to risk lagging behind the Chamorro language’s organic 
development and to alienate the youth with excessive correction.

As Benit Dungca told me, the commission’s work, which for the longest 
time produced littie visible results, depended on the gayu politics o f Guam: 
for their financial and other support, and for their legitimacy, the 
commission relied completely on GovGuam. All things considered, then, 
the Chamorro Language Commission without a doubt represented the 
world culture o f rational state actorhood. Its task of standardizing the 
written version of one o f Guam’s two official languages (the other being 
English), its consciously emulating models of linguistic standardization in 
other nation-states, its bureaucratic goal-rationality (which had been Benit 
Dungca’s defense for the orthographic reform during the Barrigada 
meeting: the commission, as any goal-rational bureaucracy, was simply 
carrying out the task it had been given), and its being part of GovGuam all 
demonstrate that IK um ision I Fino’ Chamoru is an unmistakable example of 
a world-cultural agency.

Universalisms
The existence and practice o f the language commission illustrates Roland 
Robertson’s point about “the global way o f being local.” Cultural 
authenticity in the image of a purified orthography is produced through



means, and in accordance with a cultural logic, which are thoroughly 
global. This could be termed the universalist road to particularism. W e 
encountered this road already in the case of the failed anti-abortion 
legislation in Guam. It was the road Governor Joseph Ada and attorney 
Arnold Leibowitz wanted to take when, in the universal and universalist 
setting o f a court of law, they argued that Guam was different from 
America, and that the national laws of the United States did not apply to 
Guam.

The other road, also already familiar from the anti-abortion case, can be 
called the universalist road to universalism. It was the road chosen by Belle 
Arriola and the American pro-life activists who supported her case when, 
with universal means, they wanted to accomplish the universal and 
universalist goal o f securing the life of the unborn (everywhere and at all 
times).

In one instance, the attempt is to produce locality through global means. 
In the other it is to engage directly with the global level through the 
creation o f precedents (first in America, then all over the world). In the 
orthography debate, as just noted, the production of locality through 
global means was enacted by the Chamorro Language Commission. 
Nobody at the public hearing in Barrigada pursued a strategy similar to 
that of engaging directly with the global level. However, on occasion I 
heard disparaging remarks about the whole Chamorro language issue: 
why should we spend our public funds on the resuscitation of a language 
that is as good as dead, was a rhetorical question sometimes asked in 
private by Chamorros, and often asked in public by haoles. The ones 
asking this question found that the second official language of Guam, 
English, had already become the universal means of communication on 
the island and beyond, so why keep up appearances? John Salas’ private 
comment at the public hearing, “if someone speaks English at this type of 
meeting he’s penalized and despised, although we can express ourselves 
much better in English,” pointed into this direction.



In the early weeks o f my fieldwork, I witnessed a debate about a language 
issue in which the universality of English became highlighted from a 
different angle. Two Filipino employees at the commission on Andersen 
Air Force Base had spoken Tagalog with one another in front of a 
customer. They were chided on the spot by the American general 
manager o f the commission, in front of the other employees and the 
customers. The incident was debated in Guam’s media for a couple of 
days, with most haole letter-writers and callers-in arguing that English is 
the universal language which everyone speaks and understands, and that 
to speak a non-universal language like Tagalog is rude because it excludes 
all those who do not understand this particular language. One ex-Navy 
haole who called in to the Jeff Evans Show said: “It’s our base and you 
have to speak our language. The installation is American and the language 
of the United States of America is English.”

Here, the universalist assumptions are made that English is spoken and 
understood by everyone, and that the language of the U.S. is English. 
Neither, o f course, is tme. The world-cultural difiusions o f the colonial 
empires ensured that, for example, Spanish became the major language of 
the Americas. The United States has been unsuccessful in keeping out 
Spanish and a plethora o f other languages: they are now the languages of 
the United States o f America.

Similarly, the observation that English has become the world language 
and thus must be considered “universal” is culturalist. The more correct 
observation, in which the cultural and social aspects of difiusion and 
cultural production are taking into account, is that the world language is 
Broken English.

Equivalent to this observation is the realization that other languages also 
are composed of code switchings, creolizations, and non-standard forms. 
Statements about Tagalog, for instance, frequently neglect actual linguistic 
practices o f speaking “Taglish,” that is, Tagalog as it is actually spoken 
these days: interspersed with English and Spanish fragments, or, in other 
instances, as English spoken in a characteristic “singsong” and interlarded



with Tagalog exclamations and expressions.2 The same holds true for 
Chamorro. The actual form o f Chamorro speech is “Chamonglish.”

Nevertheless, much energy, many resources, and an enormous amount 
of political will are invested in the production o f standard versions of such 
speech forms. The world-cultural apparatus of movements and 
governments work together in the forging of langue out of parole. The 
reason most often provided is that of cultural death following in the wake 
of linguistic death: the demise of the language is an indicator for the 
imminent death of the culture. In the case o f Guam, the parties on either 
side o f the orthography debate may disagree on what the standardized 
and official spelling o f “Chamorro”/ “Chamoru” should be, but they agree 
on the claim that the Chamorro language is an essential part of Chamorro 
identity.

While the social distinction and political struggle between competing 
types of caciques, as represented by Katherine Bordallo Aguon and Benit 
Camacho Dungca, smuggles new meanings into keywords like 
kustumbren Chamoru (“Chamorro traditions”) and kottura-ta or kotturan- 
mami (“our culture”),3 both nevertheless operate in a world-cultural 
framework of rational state actorhood and national standardization. Both 
believe in a concept like cultural identity and are ready to employ state 
institutions to produce an official version of it. The bitter feud between 
Aguon and Dungca intimates that the stakes in the local-level politics of 
world culture can be high. In fact, the Chamorro-Chamoru debate is about 
cultural autocracy. Alain Finkielkraut’s (1987:86) words seem adequate 
here: “Le gouvernement de parti unique est la traduction politique la plus 
adéquate du concept d’identité culturelle” (“One-party rule is the most 
adequate political translation of the concept o f cultural identity”).

World-cultural brokers
Even those anthropological investigations that are endowed with a 
measure o f diflusionism tend to end with the realization that social and 
local practices deviate from official and global models.4 In the case of



Guam, they would conclude that the Chamorro language actually comes 
in the form of “Chamonglish” -  just as Tagalog is spoken as Taglish and 
the most universal language of our age is Broken English. They would pay 
less attention to the curious circumstance that the people who are better 
positioned than anyone, including the anthropologist, to know that official 
versions are contradicted by vernacular practices still work hard to 
produce an exalted version of culture. As has been shown, in Guam these 
were, among others, two female university professors who, of course, 
knew very well about the discrepancy between standard forms and social 
practices. Yet, they exhausted much of their energies in an argument about 
the appropriate spelling o f standard Chamorro.

As just noted, the stakes in this contest are high since they may bring 
cultural autocracy to the winner. However, the quality and quantity of 
what is at stake can only be appreciated in the context o f world culture: 
without a context in which official state versions contrast with inofficial 
private ones, and in which inward and outward sovereignties are bound up 
with internal homogeneity (or at least control), with rationality, and with 
actorhood, the politics of standardization would make no sense. It is 
because out o f all the possible forms political entities might take, the 
model of the rational and responsible actor is utterly dominant, that the 
local-level politics even of not-yet nations like Guam are organized by the 
world-cultural model of the rational state actor.

In accordance with this model the production of culture, at the local 
level, is directed toward exalted, official, and standard cultural forms. 
Local-level political conflicts feed on the production of such forms. We 
have a three-tiered constellation, then, in which world-cultural models 
structure local-level politics which, in turn, interact with vernacular 
practices. T o take vernacular practices to be more authentic (in the sense 
of “less a product o f cultural diffusion”) than world culture and local 
politics in this constellation (which might be something of an 
anthropological reflex) does, however, lead in the wrong direction. As we 
have seen in the village meeting about “Discovery Day” in Umatac, as well



as in the rise o f vernacular nationalism and in the thoroughly Hispanicized 
creole and code-switching language o f Chamonglish, vernacular practices 
are by no means more “authentic” than official forms and practices. In our 
time, the difference between vernacular practices and local-level politics 
correlates with the connection either one has to the dominant world 
culture o f rational state actorhood. As already noted, it is the caciques of 
the new type who function as the island’s chief brokers of world culture, 
whereas, for example, the Umatac residents who want to celebrate their 
very local, very “authentic,” very imperial holiday o f discovery with an 
enactment o f Magellan’s landing, while not functioning as agents of 
rational state actorhood, manage to re-member two world-cultural models 
in their vernacular practice.

Institutionalism and diffiisionism: differences and commonalities
John Meyer and his institutionalist colleagues -  who have been one source 
of inspiration for my interpretation o f the politics o f contemporary 
Guamanian culture -  work with quantitative data on a large number of 
units, most often organizations and states (see, for instance, Boli 1987, 
Meyer et al. 1992, Meyer et al. 1997, and Ramirez and Boli 1987). They 
demonstrate that the developments and practices o f these units co-vary 
with world-historical events rather than with particular local functional 
demands. Their goal is to point out the institutional isomorphism that 
exists in the face of varying local preconditions, circumstances, and 
demands. Little has been done so far by institutionalists on the interactions 
between world cultural models and local-level practices. The 
institutionalist approach in sociology simply does not offer much in the 
way o f case studies at the local level. W e learn about global trends but 
nothing about local-level contestations and enforcements.

However, it is not my intention to reiterate Martha Finnemore’s (1996) 
suggestion that the institutionalist formulation of the world culture 
concept should be amended in such a way as to collapse culture into 
social and political practice. Rather, I take the shortcoming in the



institutionalist approach to be but an aspect of a general division o f labor 
in the academy. A difiusionist approach, on the other hand, should turn 
exactly on the interactions between world culture and local-level politics 
without making one an epiphenomenon of the other.

If the concept of world culture is to be used at all, we must grant that the 
difiiision o f global models is pervasive and persuasive, as well as extensive 
and intensive. John Meyer has tended to ground this characteristic of 
difiiision in social psychological ideas about cognition. A better alternative, 
which allows all kinds o f social practice to interact with world culture, is 
to connect cultural difiiision with social and political processes, thus 
making the successful or failed difiiision of global models dependent on 
local-level politics and local settings rather than on universal faculties of 
cognition.

The case of the Chamorro Language Commission, as well as most of the 
other ethnographic examples I brought up in this study, illustrate the 
cultural force and potential for political legitimacy of the state model. Not 
only did Benit Dungca have the self-evident authority to organize a public 
hearing, she was also able to control the meeting and to speak on behalf of 
a state bureaucratic institution. Contenders in the language issue such as 
Norbert Perez and Tano Rivera were structurally inferior because they 
could not derive their legitimacy from the state (neither in terms of 
education nor on the grounds of governmental appointment). The only 
serious challenger in the context was Katherine Aguon who had state 
moorings that could compete with those of Dungca.

At the same time, Benit Dungca and the other directors of the language 
commission self-consciously emulated international models of 
standardization and o f gaining political cum cultural authority. The cultural 
logic o f statehood was thus at work at several levels, structuring both the 
framework of action, action itself and the stakes involved. The world- 
cultural model derives its force from its being a model both o f and fo r  
action.



Legal procedures
Many o f the ethnographic examples for local-level and international 
contestation I have offered took the form of legal proceedings. Be it 
proposed legislation or trials, the central arena of cultural and political 
conflicts in Guam has been either the Legislature or the Court. The 
institutions o f legislature and court have long and entangled genealogies 
which, in principle, could be traced back to antiquity. However, the 
particular type of legislature and court that has functioned as the local and 
translocal arena o f conflict in Guam is the one associated with the British 
and American systems of government and jurisprudence. Consequently, 
the cultural diffusion of institutional forms has provided the local and 
translocal politics o f Guam with a structure within which contestations 
and coercions will take place.

In two cases, those o f Bordallo’s cultural defense, in which he 
proclaimed illegal payments to have been traditional forms of gift-giving, 
and of the defense team’s argument about Guam’s cultural sovereignty in 
the abortion case, it was attempted, in the context of American 
jurisprudence and government, to delimit Guam from this same 
jurisprudence and government. This strategy infers a particular form of 
sovereignty, one which consists of non-intervention, of a freedom from  
outside intervention, which is a negative right. The other form of 
sovereignty, one that involves the freedom to participate in global affairs, 
which is a positive right, has never been discussed in Guam -  probably 
because it seems too far beyond the horizon. Yet, if or when Guam 
becomes an independent nation, it will be expected to adhere to a set of 
international rules, while also being granted a number of positive rights as 
a citizen o f international society.

As a sovereign nation, Guam would, of course, have the right to 
introduce any abortion legislation its elected officials deem fit. It would 
also be able to legislate about the appropriate ownership of local media, 
for instance, forbidding “foreign” corporations like Gannett to own local



media. An independent Guam, similar to the formerly Soviet states o f the 
Baltic region, could also, as already intimated by the authors o f the Draft 
Commonwealth Act o f Guam, deny the island’s non-Chamorro residents 
citizenship in the new nation.

It is reasonable to expect that all such measures would be taken in and 
through the medium of legal procedures, since such procedures 
correspond to the world-cultural model of “appropriate” state institutions 
and state behavior.
As of yet, Guam’s bid for political sovereignty is treated mostly as a 
domestic issue of the United States rather than an international one of the 
United Nations. In the current situation, the U.S. legal system and the 
United Nations’ soft, less binding, and U.S.-veto-constrained international 
legal system öfter the only two available procedural avenues for Guam to 
achieve a greater measure of sovereignty. As the ethnographic illustrations 
of the Bordallo and abortion cases showed, the legal road to political 
sovereignty via claims to cultural sovereignty was closed off. Now, the 
question o f Guam’s political sovereignty surfaces for the first time without 
indirections, strategic circumventions, and references to cultural 
distinction. This is an entirely novel phenomenon that manifested itself 
after my fieldwork. In 1995, there were still just a few vernacular 
nationalists -  mostly members o f the Nasion Chamoru -  who, more in 
private than in public, supported Guam’s complete independence from the 
United States. A couple of years later, the governor of the island, as well as 
an increasing number o f established politicians and functionaries, openly 
opt for the full sovereignty of Guam. Why?

Sovereignties and citizenships
Early in September 1995, the wife o f the American president, Hillary 
Rodham Clinton, stopped over in Guam for several hours, capping her 
visit with a shrimp cocktail buffet that was hosted by the island’s 
Democratic governor, Carl T. Gutierrez. The buffet was something of a 
fundraising event for President Clinton’s re-election campaign since several



of the attending guests were asked in private to donate money, often 
several thousand dollars. Gutierrez later denied that anyone had been 
asked for donations at the buffet itself, but admitted that Hillary Clinton’s 
visit was used afterwards to raise funds. Be that as it may, Gutierrez and 
his aides were able to collect more than $600,000 for Clinton’s campaign, 
the highest per capita contribution o f any state or territory o f the United 
States.

Not only did this secure an invitation for Gutierrez to Clinton’s inaugural 
party, it also seemed to get the negotiations about Guam’s political status 
back on track. Early in 1997, the Washington Post ran an article, entitled 
“Signs of Policy Shift on Status of Guam Appeared After Contributions to 
Democrats.”5 More media coverage in the United States and in Guam 
followed, signaling the sudden death o f Guam’s commonwealth effort: the 
Clinton administration could no longer work for an improved political 
status for Guam without being accused of returning a favor.

It was in this situation that Governor Gutierrez and other political 
leaders on the island began to publicly endorse Guam’s independence 
from the United States. Thus far, none of the island’s political leaders had 
openly opted for this political status. Despite his reputation as a defender 
of indigenous rights, Ricky Bordallo most of all wanted Guam to become 
a state of the union. The same was true of the other influential political 
figure in postwar Guam, Paul Calvo, who also wished for the island to 
become part o f an American state (for instance, together with the rest of 
the Mariana Islands). To make Guam, either by itself or together with 
other island territories, a state of the union has, however, never even been 
considered in the United States. The Hawaiian case will probably remain 
unique in this respect since not even Puerto Rico is likely to ever achieve 
American statehood. Territorial expansion through the full integration 
into the American union of island possessions may just be too reminiscent 
of a world-cultural logic o f empires to make sense these days.

Sovereignty, often treated as an unambiguous concept, is subject to 
changes through temporal and spatial diffusions. The type of sovereignty



the mannakhilo’ residents of Guam strove for toward the end of the 
Spanish rule in the Pacific was o f a different kind than that for which 
Governor Gutierrez now opts. The Spanish colonial system consisted of 
overlapping authorities and indistinct bureaucracies. Thus, the overseas 
empire was under the authority of the Council of the Indies, the 
Viceroyalty o f New Spain, the Viceroyalty of Peru, the captaincies-general, 
the governors, the officers, and the gobemadorcillos. The sum o f these 
political, administrative, and symbolic bodies did not constitute a simple 
hierarchy. Rather, there were gaps and overlaps between decentered 
sovereignties. Guam, for example, was, on the one hand, part of the 
Captaincy-General o f the Philippines and, on the other, as such also part 
of the Viceroyalty o f New Spain, while, in reality, the appointed governor 
of the island was its sovereign, whose authority, on the other side, was 
constrained by the presence o f priests and by local caciques.

In an empire whose centers and peripheries were constituted and re
enacted through creole and other bureaucratic passages across colonial 
space, the local struggle for sovereignty was about the rights o f caciques to 
acquire wealth and maintain socially distinct without outside interference.

Little is known about the relationships between officially appointed 
“sovereigns” and local caciques in Guam. From nineteenth-century 
documents, reports, and polemics, we know that caciquismo (referred to 
as fabot, “favor,” “kindness,” “courtesy,” “grace,” in Chamorro) was still a 
reality in the Spanish motherland itself. In Restoration Spain (1876 to 
1923) there was an outpour o f anti-caciquista writings which all had in 
common that they put the blame for Spain’s historical and global descent 
on the corrupt political system in which the caciques could function as 
actual sovereigns on the village, barrio, city, or even provincial level. The 
issue of patronage and brokerage, o f which caciquismo is but one instance, 
has been contested terrain in both anthropology and political science 
(more in the former discipline than in the latter).7 This is not the place to 
enter this debate, but the lesson to be learned is that however we choose



to understand the role of local patrons, their very existence complicates 
the historical concept of sovereignty in places like Guam.

When, in 1898, the Spanish troops had been deported from Guam by 
the new American owners o f the island, the caciques were ready to 
assume control o f the government. The political sovereignty of Guam was 
a possibility, even if never considered by the United States that had 
discovered (and debated) its imperial ambitions.

Under American rule, the concept o f sovereignty had imperial 
connotations in Guam. Sovereignty for the Chamorro people meant, in 
Ramon Sablan’s words, “to affliate their aspirations with those of the 
other possessions o f the United States toward a better understanding and a 
closer relationship. W e certainly trust the generosity, sympathy, and 
justice of the American people to grant us the invaluable status of 
American citizens” (quoted in Farrell 1991:106 and 108). To become 
sovereign, the Chamorro people would have to join a sovereign nation.

This they did, more or less, when the Organic Act of 1950 bestowed 
congressional citizenship on the Chamorro residents of Guam. The 
“invaluable status o f American citizen” has since been the major reason no 
politician in his or her right mind has publicly proposed that Guam secede 
from the United States: to this day, debates about Guam’s future political 
status sooner or later turn on the issue o f the U.S. citizenship, which, until 
recently, just a handful of nationalist activists were prepared to trade in for 
Guam’s political sovereignty.

W ithout reliable data it is difficult to estimate how many of Guam’s 
residents are prepared to give up their U.S. citizenship for a Guamanian 
(or Chamorro) citizenship. However, from my conversations and 
observations I would conclude that at the end o f the 1990s they would still 
represent a minority. In particular, the labor migrants who came to Guam 
because it was an America of sorts, and who in the course of several years 
finally were able to obtain the U.S. citizenship, are unlikely to prefer a 
Guamanian citizenship.



From subject to citizen
Between 1898 and 1998 the issues o f sovereignty and citizenship have 
changed in Guam. At the beginning of American rule, the desire (at least 
of those articulate caciques who claimed to speak on behalf of “the 
Chamorro people”) was to be recognized as citizens o f a sovereign nation. 
Instead of being colonial subjects without any citizenship whatsoever, the 
Chamorro caciques of Guam made it clear in repeated petitions that they 
felt entitled to U.S. citizenship.

The struggle for the recognition of the Chamorros as (almost) equal, as 
deserving of the American citizenship, was long and often hopeless -  a 
circumstance that is regularly cited as the reason why the citizenship is 
too precious ever to be jeopardized through irresponsible talk about 
Guamanian sovereignty.

It was in the ranks of the OPI-R and its vernacular nationalist
movements that the idea was formulated to exchange American
citizenship for Guam’s “citizenship” in the international society of 
sovereign nation-states. The American citizenship seems tainted by the 
colonial context within which it was bestowed. It is a citizenship that is 
different, in that it is congressional rather than constitutional, and that feels 
different because there is a symbolical continuity between being a colonial 
subject and being a citizen who delegates his or her personal sovereignty
to political representatives (in the words o f Libyan leader Muammar
Qaddafi, “representation is fraud”).8

In Guam, the geographic and metaphorical distance to Washington, 
D.C., resonates with the macrophenomenology and micro-practices of 
concentric empires. The United States as a hybrid between empire, 
nation-state, and continent breeds its own, internal, odd nationalisms in 
the form of militias and a strong rhetoric about regional identities. The 
world cultures o f the empire and o f the nation-state are not entirely



discontinuous, then. Rather there exist cultural resonances and hybrid 
institutionalizations that connect them with one another.

From the beginning, the imperialism o f the United States came in the 
double shape of empire and state: on the one hand, the Navy was given 
free hand to rule a population deemed “not civilized enough” to become 
American citizens or to be sovereign; on the other hand, this kind o f rule 
was contested within the United States, and America’s imperial regime 
was regularly challenged in the courts of the country. Similarly, the other 
empire in Guam, the Roman Catholic Church, is but one branch of a most 
peculiar nation-state, the Vatican, which, at one and the same time, is the 
holy center o f a world religion, the center of a religious and political 
empire with worldwide moral ambitions, and an almost landless state. The 
world-cultural logics of the dynastic, concentric empire and the sovereign, 
rational state actor are thus part of the institutions and policies of both the 
United States and the Vatican.

The steps from subject to citizen, and from individual citizen of a nation
state to collective citizen in an international order of nation-states, 
represent both discontinuity and continuity. The difference between 
subjecthood and citizenship is real, yet it is not absolute. Equally, the 
difference between world cultures is real and, at the same time, not 
absolute. T he differences are bridged by vaguely remembered orders, by 
slowly changing keywords, by institutional similarities, and by the need to 
rhetorically appropriate the past.

Conclusion

Toward the end o f the first chapter I argued for a radical form of 
difiusionism that would accept cultural isomorphisms and homologies at 
and between the local and global levels rather than to search for cultural 
diversity at any cost. It will have become clear that this ethnography 
about world culture and local politics in Guam in no way denies the



particular historical events and processes that make the island in many 
ways unique. T he frequent references to Chamorro concepts and 
conceptualizations have been employed strategically to underscore this 
particularity. The call for a more radical form of difiusionism should thus 
not be misunderstood as a rejection of historically generated differences. 
W hat needs to be rejected is the anthropological inclination to sort out the 
culturally invisible from ethnographies and to exaggerate the cultural 
visibility o f that which has been culturally visible all along.

At the level of world culture, it is easy to agree with John Davis, who 
points out that states in their intercourse assume that they are all 
fundamentally similar: “Yet they are an extraordinarily diverse collection 
of polities. Some are tribal patrimonies, others island communities, family 
businesses, oligarchies, democracies, dictatorships” (Davis 1987:257). The 
question remains, however, why states (or, rather, their representatives) 
assume that they are all fundamentally similar despite the obvious 
diversity. The answer lies in the difference between the cultural model of 
rational state actorhood and the social (or political) practices o f the 
various polities.

Davis (1987:260), when discussing the process of decolonization, also 
notes that “unable to leave a blank on the map, the departing powers 
created a hundred or so new states -  what else could they do?” The 
rhetorical nature o f the last question speaks to the force of the cultural 
model of stateness. The isomorphism that I have allowed my ethnography 
to be informed by is thus the homology and structuring capacity of the 
world-cultural model.

On the other side, I have tried to give several examples of how world- 
cultural models are decoupled from, or only loosely coupled to, the local 
practices and understandings o f Guam. In the second chapter, this was 
referred to as the problem o f “modular diffusion,” that is, the trouble with 
the diffusion o f modules that can be assembled and added on in 
accordance with a certain logic, but which, because of their modular 
nature, may be a bad fit in particular environments. Thus, the “constant



rediscovery o f Guam” by outside journalists who under assumptions of 
universal norms o f objectivity report to an inside audience, created 
problems of credibility and legitimacy. In this case, the problem of 
modular diffiision had to do with the local knowledge that was assumed to 
be shared by an “inner circle,” and that was supposed to be richer and 
deeper than that of “local” reporters. The existence of an “inner circle” or 
community was also said to make for a lack of anonymity which severely 
limited Chamorro journalists’ possibility to report local news as if they 
were about anonymous people, about contemporaries rather than about 
consociates. Local realities in Guam were just beginning to match 
metropolitan forms o f news coverage and world-cultural norms of 
objectivity in news reporting, for instance as “inner circles” multiply 
through in-migration to the island.

On the other hand, I also gave examples of the obverse situation, in 
which the pervasiveness of world culture in Guam resulted in the fact that 
negations of world culture stand out because of their bad fit. Thus, the 
slave-owner rhetoric of the Air Force strategic analyst, and the continuous 
govemment-Othering o f the island’s media, nowadays represent the 
negative identity o f world culture as much in Guam as in most other 
places.

In the one instance, then, Guam seems out of tune with world culture, 
while, in the other instance, it seems to harmonize perfectly with a world 
culture o f equity and justice. W hat this double situation indicates is that 
we may find different shiftings between world culture and (local) social 
organization. It is not enough to note that culture and social organization 
tend to come out of step with one another, and that they thus create 
tensions and conflicts, one must also distinguish who and what is out of 
tune with world culture. As the examples of my interview with Colonel 
Douglas and of the organized Othering o f government demonstrate, it 
cannot suffice to simply claim that a certain locality is out of step with 
world culture. It is to be expected that the situation in any particular place 
will be more complex than that.



W hat needs to be documented and studied are specific instances of 
cultural production. The concept of cultural production connotes the fact 
that cultore cannot survive without being produced. This production 
often, implicitly or explicitly, is intended to be the reproduction of 
standard forms. T he potential for keywords to smuggle new meanings into 
cultural debates under the cover of unchanging forms suggests that such 
intentions may have unforeseen consequences. The observation that 
cultural meanings and models can work against explicit intentions, that 
culture is powerful enough to dictate behavior even in the absence, or 
against the grain, o f any functional requirement, makes clear that culture, 
practice, and institutional forms should not be collapsed into a single 
concept.

In the preceding chapters I have attempted to introduce various 
approaches to how the relationship between culture, practice, and 
institutional forms can be read. Culture may be produced through social 
practice: for example, the concentric organization of the Spanish colonial 
empire can be said (in Benedict Anderson’s sense) to have been 
constituted through bureaucratic passages; fragments o f the past are 
unearthed and the future can be built with concrete slabs (as described in 
Chapters 1 and 3); and socially informed bodies, covered with tattoos and 
other insignia o f total institutions, are both the producers and the 
production sites o f a particular type o f popular culture. On the other hand, 
culture should not be reduced to social practice: the totemie mytho-logique 
of social distinction in Guam is one of relationships between systems of 
differences. Obviously, this mytho-logique is also produced through social 
practice. Yet, the fact that “obsolete” concepts like manggi Hagátña and 
manggi sengsong are still understood, and at times even used, proves the 
independence o f culture from social institutions and practice. These and 
all other ethnographic examples from Guam may serve to bring home the 
point about the fault lines that run along the realms of the cultural and the 
social.



Cultural production is a means of bridging such fault lines. At the same 
time, it is the very attempt at bridging the divisions which reveals the 
existence o f fault lines. As an island that sits right on top of the Pacific 
“Rim of Fire,” that shakes as the Pacific Plate pushes itself beneath the 
Philippine Plate, Guam is used to fault lines and to the precariousness of 
things. The metaphor of a thin earth crust that trembles, cracks, and shifts 
resonates well with the memories of many Pacific islanders. Unlike 
geological plate tectonics, however, the fault lines between, and tectonics 
of, world culture and local practices are man-made and thus subject to 
conscious choices and decisions, the outcome of which just might prove 
to be earthshaking.



нош

1 Topologies

1 For estimations of Hagátña’s size in the 1660s see Hezel 1982:118; for 
changing transcriptions o f the Chamorro name Hagátña see Rogers 
1995:45. As for my own orthographic choices in this text, I have decided 
to let the context determine which spelling to use. On recent 
orthographic reforms o f the Chamorro language — hotly debated and 
highly political -  see Chapter 7 and the comments in the Glossary.

2 According to the first census o f the Marianas, taken by the Spanish 
governor in 1710, the Chamorros numbered 3,539, which means that the 
Chamorro population o f 1668 had been diminished by 90 percent in 42 
years.

3 Benjamin 1979:60.
4 NPR reporter Amy Goodman quoted in Diaz 1992:62. For a discussion 

about the Spanish plaza as representation o f “the double hierarchy of 
church and state,” see, for example, Crouch, Garr, and Mundigo 1982. J. 
B. Jackson (1984:18) writes about the plaza as a manifestation of the 
local social order; and Setha Low (1993 and 1995) points out that the 
grid-plan town with a central plaza, contrary to the tenor in the last forty 
years of architectural history, probably was an export from the New 
W orld to Europe rather than the reverse. From this perspective, cities 
such as Tenochtitlán and Cuzco, with their ceremonial plazas 
surrounded by major temples and the residences of the elite, would have 
been models for European urban design, which means that rather than 
being simple articulations o f colonial power structures, Spanish plazas 
were “a new form, neither solely European nor solely indigenous” (Low



1995:751). T he synthesis was facilitated by the cultural and political 
resemblance between Mesoamerica and Iberia (including landholding 
systems, governance by city-states, and market laws; compare Schell 
1986 who is quoted in Low 1995:752). In both cases the social status of 
house sites was associated with their proximity to the plaza. In pre- 
Columbian Mesoamerica, cities were furthermore microcosmic 
realizations o f a macrocosmic order, in which the urban center of civic 
power could be equated with the center o f the universe. Frequently, the 
European conquerors would build their cities on the ruins o f American 
ones: “Superposition had the eminently practical aim of perpetuating 
precontact patterns of activity while supplanting one form of religious 
practice with another” (Pendergast 1991:343; quoted in Low 1995:754). 
This was what happened when Cortes destroyed Tenochtitlán, the 
Mexica capital and probably the largest city in the world at the time, and 
then maintained the symbolic and sacred topography o f the city as it 
was reconstructed: “colonial plazas replaced the markets, the cathedral 
was built next to the Templo Mayor, and the National Palace covered 
the destroyed houses of Moctezuma Π” (Low 1995:757). Consequently, 
the “Spanish” plaza, in Guam and elsewhere, is in itself a hybrid cultural 
form in which various continuities and discontinuities between 
indigenous and European forms have worked together in producing a 
sacred and political space.

5 T he layout with a cathedral to the east o f the plaza and government 
buildings to the north seems to be rooted in Mexica and Maya urban 
designs, and subsequent Spanish superpositions (see previous footnote).

6 For a guide to Japanese and other World W ar II remnants along Tumon 
Bay and the rest o f Guam and the Northern Mariana Islands, see Lotz 
(1994).

7 The following passage about the “bones of contention” at the 
construction site o f the Nikko Hotel is based on the reading of Diaz 
(1992:65Q.

lOAvh. Ronald Stade



8 Compare Cunningham (1992:47-56) on latte stones. Other treatments of 
latte can be found, for example, in Jennison-Nolan 1979:3f, Morgan 1988, 
Plaza 1973, and Rogers 1995:33£ Early archaeological documentation 
was conducted by Hans George and Gertrude (Trudis Aleman) 
Hornbostel, whose notes and reports are kept in the Bishop Museum in 
Honolulu, Hawaii (compare note 34 in this chapter for more information 
on these early ethnologists o f the Mariana Islands).

9 Rogers (1995:285) writes that the seven Poseidon missile submarines 
based at Apra Harbor were withdrawn in 1980-1981 and that only attack 
submarines operate out of Apra these days.

10 See Irwin, Bidder, and Quirke 1990; and Irwin 1992.
11 Murdock, Ford, and Whiting 1944:131-133; Rogers 1995:85 and 89.
12 The European, and increasingly international, taste for spices, espedally 

pepper and ginger, made the five Spice Islands o f the Moluccas (the 
source o f not only pepper and ginger, but also of cloves, nutmeg, and the 
nutmeg fleece called mace; W olf 1982:238) a desirable destination. 
However, the Portuguese had beat the Spaniards to the establishment of 
forts and trading posts (feitorias in Portuguese) in the islands. Guam 
served as a Spanish landing point on route from the American coast to 
the Spice Islands. Before the fifteenth century, European ships were 
highly unreliable (which the extremely high rate of losses of ships 
proves). The situation improved slightly when, since around 1400, 
European shipbuilders combined their own traditional square rig with the 
lateen rig of the Arabs. During the same phase of improving ship designs, 
ships were equipped with cannons. In the sixteenth century, guns were 
installed on the main deck with gun ports cut into the ship’s hull. The 
result was the galleon, half warship, half merchantman (Wolf 1982:235). 
Femäo de Magalhäes, Englished as Ferdinand Magellan, was thus on the 
search for the spices of the Moluccas, when he and his crew in 1521 
became the first white people to be encountered by Pacific Islanders as 
they made their landfall in Guam. Only one generation later, in 1559,



Spanish King Philip Π ordered the second viceroy of New Spain to 
colonize the Philippines (which had been named thus by Ruy López de 
Villalobos some fifteen years earlier). The reason was the need to 
establish a spice trade that could compensate for the loss of the Moluccas 
to the Portuguese. Upon this order, Miguel López de Legazpi, a well- 
situated landowner from Mexico City, sailed from Puerto de la Navidad, 
north of Acapulco, to the Philippines by way of Guam. Legazpi set up a 
base at Cebú and sent the San Pedro back to Mexico, which made it the 
first Spanish ship to deliver Asian cargo to Mexico by way of the Pacific. 
Later, Legazpi made Manila the warehouse o f Spanish Asia. Thus 
developed the galleon trade in which, loaded with Asian goods such as 
spices, silk, and porcelain, the eastbound Naos de M anila sailed from 
Cavite in the Philippines in June or July with the monsoon winds out of 
the southwest, going well north of the Mariana and the Hawaiian Islands. 
They arrived in Acapulco some five months later. Filled with passengers, 
mail, supplies, and silver for the Manila and Guam accounts, the 
westbound Naos de Acapulco departed in March or April to catch the 
northeast trade winds along the fourteenth degree north latitude (Guam 
lies in between the thirteenth and fourteenth degrees north latitude), 
arriving in Guam or Rota in May or June before reaching Cavite a week 
or two later (Rogers 1995:161). During the late sixteenth and most of the 
seventeenth centuries, the Chamorros only came into sporadic contact 
with the Spanish and a number of Dutch ships. Trading between 
travelers and the Chamorros would be conducted thus: barter items, 
especially bundles o f nails, were lowered on lines from the ships to the 
proas of the Chamorros. These would then send up fruit, fish, and gourds 
filled with coconut oil. The reason the Europeans avoided going on land 
in the Marianas seems to have been that Chamorros had killed members 
o f shore parties.
T he new technology o f coal-driven man-of-wars also necessitated an 

access to coaling stations with appropriate distances between them.



14 Echoing the new spirit of American expansionism, the concept of 
Manifest Destiny was formulated in this form in 1845 by the Democratic 
New York journalist John L. O’Sullivan. He wrote about “our manifest 
destiny to overspread and to possess the whole of the continent which 
Providence has given us for the development o f the great experiment of 
liberty and federated self-government entrusted to us.” Important 
keywords among the expansionists (or continentalists, as they also were 
called) were Providence, God, and Nature. Those same keywords were 
read with suspicion by northern Whigs (an example of the polysémie 
quality of keywords). They suspected that the use of these words were a 
way o f concealing that the aim was to expand slavery, which was why 
the Whigs argued against the annexation of Texas. The resolution for 
annexation, and the decision to declare the Rio Grande to be Texas’ 
southern border, resulted in the American war against Mexico (1846- 
1847). When, on 13 September 1847, U.S. troops occupied Mexico City, 
the question arose whether all of Mexico should become part of the 
United States. A writer in the Democratic Review  objected to such a 
proposition, arguing that “the annexation o f the country to the United 
States would be a calamity,” because it would incorporate into the U.S. 
“ignorant and indolent half-civilized Indians,” not to mention “free 
negroes and mulattoes” left over from the British slave trade (quoted in 
Boyer et al. 1990:446). In the scheme of things, the acquisition of Oregon 
and California in 1846 may have been more important for the 
imagination of a Manifest Destiny in that the continental slogan and 
vision from early on was one of a United States stretching from coast to 
coast. A Missouri Democrat wrote that “the ports of Asia are as 
convenient to Oregon as the ports of Europe are to the eastern slope of 
our confederacy, with an infinitely better ocean for navigation” (quoted 
in Boyer et al. 1990:439).

15 The Second W orld W ar marks an apex in the semantic history of 
asymmetrical counterconcepts (see Koselleck 1985 on counterconcepts).



An asymmetrical counterconcept defines an Other thus that the self does 
not share any traits with the Other (who is classified as inferior “by 
nature”). T he history o f such asymmetrical ascriptions is long and 
included counterconcepts such as “Greeks versus barbarians,” “Christians 
versus heathens,” and “human beings versus Un- or Untermenschen.“ 
Frequently, official American rhetoric during the Second World War 
that targeted “the Japs” constructed the enemy as being completely 
Other, as being an absolute “un-Self”

16 During the late 1960s, while the so-called Vietnam War (that is, the 
American intervention in Indochina) still went on, Soviet trawlers were 
posted off Guam’s coast. They scanned the radio traffic, as well as B-52 
traffic to and from the island.

17 Compare Morrison and Moos (1982) on Operation New Life in Guam.
18 In 1926, Robert Flaherty went to Samoa to shoot a film that was to 

follow his success with Nanook o f the North. In Samoa, Flaherty filmed 
the daily life o f an island youth and his family, which eventually was 
released under the name, Moana: A  Romance o f the Golden Age. This film 
was the first one to which the term “documentary” was applied. And 
although it was not nearly as successful as Nanook, it continued to 
nourish the American audience’s interest in popular ethnography 
(Bamouw 1983:48) -  as well as its eroticized South Seas imagination. 
Americans imagined natives through the focus o f Hollywood movie 
projectors. Immediately after the war in the Pacific, J. C. Fumas (1948:4) 
described the disappointment of American GIs who did not find the 
island paradises they knew from the movies. The same GIs also 
“resented impressions back home that Pacific duty consisted of being 
shacked up with Dorothy Lamour in a terrestrial paradise full of 
ukuleles.” In his memoirs o f sort, David Schneider mentions his 
encounter in Yap with W. Robert Moore, a photographer for N ational 
Geographic, who was scouting for what Schneider calls “tit pictures”: 
“that’s what he was there for, to get lots of tit pictures. And enough



other pictures to provide some context for them” (Schneider 1995:94). 
Compare also Lutz and Collins’ (1993) investigation o f how National 
Geographic helped to produce an American national identity that was 
particularly white and male in relation to sexualized images of racial 
Others. -  A caveat should be inserted though: we must be careful not to 
grant the monopoly to such a sexualized vision of racial transgressions to 
the Western imagination of the South Pacific. In Japan, for example, 
quite similar concepts about the “South Seas” can be found. The notion 
of tropical island paradises in the Pacific filled the Japanese imagination 
and is captured in the term nan’y  , a geographical concept and fantasy as 
nebulous and saturated with desires as the Western idea o f the “South 
Seas.” (See Peattie 1988 on the concept of nan’y  and the history of the 
Japanese expansion into Micronesia that went with that concept.)

19 From Polynesia we know that elderly men encouraged island women to 
offer sex to European sailors in return for presents of iron, in particular 
nails. The trade of sex for nails lent itself to create an abundance of 
sexual innuendo (see Porter 1990:124f). I have not been able to establish 
to what extent similar plays on words were generated by the Chamorro 
trade for nails throughout the sixteenth and much of the seventeenth 
centuries.

20 Rogers (1995:134) quotes a governor’s report of 1915 which stated that 
there were six “saloons” in Agana and sixteen “public women,” who 
depended “almost entirely on the enlisted forces o f the United States for 
support.” Not much is known about the life of these women. Similarly, 
most islanders do not know very much about the prostitution that exists 
in Guam today. One of the few pieces o f information that I was able to 
retrieve was that a certain Mrs. A., a middle-age, small, sinewy Korean 
woman who had come to Guam from Hawaii, was running a massage 
parlor. In the beginning “her girls” would buy jewelry at Dobbins in 
Tumon with their money. Then, Mrs. A. convinced them to give the 
money to her to be invested in real estate. Thus, she was able to buy



plots, to develop, and to sell at a profit, which she shared with “the girls.” 
Among her developments are the Pagoda Inn at Tumon Bay and the 
Eva Apartments.

21 T he term “bureaucratic passages,” o f course, refers to Benedict 
Anderson’s (1991) elaboration of “bureaucratic” and “colonial 
pilgrimages.” Anderson himself appropriated the concept from Victor 
Turner who had given it a specific connotation: “pilgrimage,” according 
to Turner (1974:168f), is antistructure and thus liminoid. “Pilgrimage has 
some of the liminal phase attributes in passage rites: release from 
mundane structure; homogenization o f status; simplicity of dress and 
behavior; communitas, both on the journey, and as a characteristic of the 
goal, which is itself a source of communitas” (Turner and Turner 
1978:253). In this, pilgrimage is the “movement from a mundane center 
to a sacred periphery which suddenly, transiently, becomes central for 
the individual, an axis m undi o f his faith” (ibid:254). This point seems to 
have been taken up by Benedict Anderson in that he describes the 
nation as an imagined community that is created in the liminoid sphere 
of bureaucratic pilgrimages. According to the same logic, the creole 
revolutionaries within the colonial states (who eventually became the 
elite of the postcolonial states) constituted an imagined collectivity with 
a common identity because of the communitas they experienced during 
their common pilgrimage.

22 This in spite o f attempts at defining “remoteness” either as an objective 
quality (see, for example, Huskey and Morehouse 1992), or as a package 
o f essentials and experiences (see Ardener 1989). In his 
phenomenological “unpacking” of the “deliberately obscure and ill- 
defined term” of remoteness, Edwin Ardener explicitly wants to avoid 
opening up a familiar center-periphery discussion (ibid:213). Instead, he 
chooses to enumerate certain phenomenological essentials or features of 
remoteness: (1) people in remote areas have wide definitions of who is to 
be considered an outsider, and outsiders remain marked as strangers



longer; (2) remote areas are always subject to innovations, visions, 
development schemes, and change; (3) remote areas are full of ruins of 
the past, that is, they are full of ruins of failed innovations and of dead 
economic periods; (4) mbbish is not a category in remote areas and thus 
they are perceived to be full o f it by those worlds that define remote 
areas; (5) remote areas are in constant contact with the world, they are 
obsessed with communications, they feel open and unprotected from the 
outside; (6) incomers feel and behave like outsiders, at the same time as 
they want to emerge into the local; (7) incomers tend to be the 
entrepreneurs in remote areas; (8) in remote areas the same people take 
all the new jobs and the same set do everything (ibid:218-220). All this 
sums up, according to Ardener, to the insight that remote areas are 
event-rich, that they are saturated with singular, significant, and signified 
happenings (as opposed to event-poor central areas, where one finds 
“large regularities, with more automatisms, in which only in periodic 
‘prophetic situations’...major singularities occur;” ibid:222). At the same 
time, Ardener notes that remoteness “is a specification, and a perception, 
from elsewhere, from an outside standpoint.” More specifically, the 
“lesson of ‘remote’ areas is that this is a condition not related to 
periphery, but to the fact that certain peripheries are by definition not 
properly linked to the dominant zone. They are perceptions from the 
dominant zone, not part o f its codified experience” (ibid:223). Ardener 
also claims that, from the inside, “the people have their own perceptions 
-  if you like, a counter-specification of the dominant, or defining space, 
working in the opposite direction” (ibid:221). The difficulty I have with 
Ardener’s approach is twofold: one the one hand, it presupposes that 
one accepts the existence of two distinct viewpoints, one from the inside 
and one from the outside, and that it is the separation between these 
viewpoints, rather than the traffic between them, that creates an effect of 
remoteness. On the other hand, by being phenomenological in a strict 
sense, it also suggests that we can avoid objectification in theory by



somehow getting at a primary experience o f the social world, that 
subjective experience can be restored in the form o f essential qualities. It 
was this idea Claude Lévi-Strauss (1987) objected to when he criticized 
Marcel Mauss’ “phenomenological” interpretation of gift exchange. Lévi- 
Strauss predicated that it is the exchange as a constructed object which 
is the primary phenomenon, not the individual operations into which 
social life breaks it down (quoted in Bourdieu 1977:4). Pierre Bourdieu 
has since tried to overcome the distinction between phenomenological 
and structuralist approaches through his theory of practice. Most 
important in a discussion of concepts like remoteness is, however, an 
historical understanding of how peripheries were produced through 
bureaucratic, colonial, missionary, and other passages and imaginations. 
That is, how bureaucratic and imperial practices produced and 
reproduced the same structures that, in turn, structured them. It is out of 
the traffic between centers and peripheries that we see emerge a typical 
“topological space whose features are expressed in a cultural vocabulary,” 
as Ardener also notices (ibid:214).

23 W ith the bad conscience (in the Hegelian sense) of an ex-Peace Corps 
haole who in 1967 went to the Saipan headquarter of the Trust Territory 
government, who longed for “intact” islands, and who, at the time, 
compared Saipan, the other Northern Mariana Islands, and the rest of 
Micronesia, with Guam, P. F. Kluge (1991: 118) writes: “And all the 
while, there was Guam, fat and happy, just over the horizon, prospering 
while the Northern Marianas languished. Guam, ‘where America’s day 
begins’. That was the slogan of the island. Guam had the minimum 
wage, Guam had military bases, tourist hotels, air-conditioned movies, 
shopping centers, hamburgers and pizza. No wonder the people up on 
Saipan felt shut out, so close to all the good things; it was like watching 
your neighbors -  no, your cousins -  throw a wingding party, beer and 
barbecue, while you were sitting with a gang of rock-chucking wards of 
the U.N. Guam appalled me, though for reasons that reflected as much



of me as it. I dismissed it as a sleazeball garrison island, a В-grade back
door California, the very image o f what I hoped the rest of Micronesia 
would not become. That’s not to say that I didn’t enjoy it -  revel in it -  
from time to time.” The Micronesian cousins, when looking at and 
toward Guam, probably never shared Kluge’s sentiments o f distaste. 
Guam was, and continues to be, the most urban and cosmopolitan place 
in all o f Micronesia, full of bright lights and early hour action. Far from 
connoting decline, it is the relatively high degree of urbanity that makes 
Guam attractive to the cousins from all around Micronesia.
T he same was true o f other imperial orders, such as that of Japan: “just 
as in the British [and Spanish] Empire, Japanified Koreans, Taiwanese or 
Burmese had their passages to the metropole absolutely barred. They 
might speak and read Japanese perfectly, but they would never preside 
over prefectures in Honshu, or even be posted outside their zones of 
origin.” (Anderson 1991:99)

25 Pale is the Chamorro rendition of the Spanish padre, and Scot is the 
shortened version of Oscar, which is locally pronounced as Oscot.

26 Direction terminologies, apparently neutral and technical, can be very 
revealing if one looks at them through the lens of historical semantics. 
The Chamorro vocabulary has four terms for directional orientation: 
kattan, which means east in Guam and Rota and north in Saipan; luchan, 
which means west in Guam and Rota and south in Saipan; haya, which 
means south in Guam and Rota and east in Saipan; and lagu, which 
means north in Guam and Rota and west in Saipan. A Chamorro scholar 
from Saipan, Ignacio V. Benavente, told Robert R. Solenberger, an 
anthropologist doing fieldwork in the Marianas, that the direction terms 
of modem Chamorro became fixed during the eighteenth century, when 
most o f the surviving Chamorros had been forced by the Spaniards to 
center their lives in Agaña, where the beach mns from east to west, and 
then shifted their terminology by ninety degrees when they again were 
allowed to settle in Garapan, Saipan, where the beach runs from north to



south (Solenberger 1953:134f). (By the way, Solenberger claimed, 
mistakenly it would seem, to have found a correspondence between 
Rotanese and Saipanese terminologies rather than between Rotanese 
and Guamanian ones; ibid: 137.) T he term lagu has entered into 
combinations such as gilagu (Caucasian, “foreigner”) and ga’lagu (dog; 
“animal (of the) north” or “animal (of the) west”), and has come to 
connote “foreign” and “overseas” in these contexts. The commissioner of 
the southern municipality of Merizo in Guam, Jesus C. Barcinas (whose 
“Merizo Village Journal” was appended to Laura Thompson’s Guam and 
Its People·, see below), assured Solenberger that the term lagu as used in 
Merizo invariably denoted the direction “out-to-sea,” which in the case 
of Merizo would be southwest. Aware o f the difference between uses, 
most Merizo people in those days would translate lagu as meaning 
“south” at home and “north” when in Agana. In September 1952, Robert 
Solenberger took a trip by taxicab around Guam. W hen asking the 
Chamorro cab driver to name directions and locations, he would receive 
contradictory information in both English and Chamorro, since the 
driver would use the term lagu, in the sense of out-to-sea and north, as 
soon as they traveled in sight of the ocean. When the ocean was not 
visible he would give the universal, “correct,” compass directions in both 
languages. Solenberger wrote: “The man became somewhat confused 
and embarrassed at his own inconsistency in identifying directions, and 
had plainly given little previous thought to the terminological dilemma 
involved — although quite accustomed to driving to all parts of the 
island” (ibid:139). The confusion was, o f course, a result of unarticulated 
conflicts between older terminologies and modem (European and 
Japanese) directional nomenclatures. The older Chamorro terminology 
actually resembled that of Hawaiian, which, appropriate to island 
environments, distinguishes between “mountainwards” or “inland” and 
“seawards” or “offshore” (mauka and m akai in Hawaiian). Throughout 
the Marianas, principal villages have been mainly on the western side of



the islands because the prevailing winds are normally from the north
east or east, which guaranteed that most arriving vessels landed on the 
western, leeward side, and because coral growth brought with it that 
most extensive, protected lagoons on the four large Mariana Islands 
(Guam, Rota, Tinian, and Saipan) are located, roughly, along their 
western shores. Consequently, lagu commonly meant “out-to-sea,” but in 
most cases throughout the Marianas this also would mean “west,” and in 
accord with world political constellations lagu has come to mean 
“Western” (ibid:136). In the sense o f “seaward,” lagu would be 
complemented by kattan meaning “to the right” when looking in any 
direction out to sea, luchan meaning to the left in this situation, and haya 
meaning “landward” or inland.

27 For a discussion o f the social and ethnographic production of locality 
compare chapter 9, ‘T h e  Production o f Locality,” in Appadurai 1996; 
first published as Appadurai 1995.

28 In 1961, at the 10th Pacific Science Congress, Andrew Vayda had 
expressed this same view and made the point about isolation facilitating 
“convenient laboratories for us” (Vayda and Rappaport 1963:143; quoted 
in Terrell, Hunt, and Gosden 1997:155). David Schneider was one of 
several congress participants to react with some skepticism to this claim. 
He remarked that “the problem of isolation in island areas, as distinct 
from continental areas, needs far more detailed specification before we 
can easily accept the assumption that there is something very special 
about island areas” (ibid). This early observation is echoed and 
elaborated in a recent article by Thomas Hylland Eriksen (1993).

29 In the same article, Malinowski credits Charles G. Seligman with having 
given “an excellent analysis of the trading routes between the various 
islands of the East End of New Guinea” (Malinowski 1920:97, where he 
refers to Seligman 1910). W hen Malinowski goes on to make his famous 
distinction between native concepts of gim w ali and kula exchange, that 
is, between the inter-island exchange o f useful utilities and the exchange



of kula objects, he also refers back to Seligman. Thus, Malinowski was by 
no means the first one to give an ethnographic account of a Pacific 
system o f inter-island exchange.
So dependent upon each other were these atoll and island societies that 
they, according to  Alkire, constituted a single socioeconomic system. 
This interdependence and integration was at one and the same time a 
result o f insularity and of non-insularity, writes Alkire. It was a result of 
insularity because the smallness and relative infertility o f each island, plus 
their exposure to typhoons and tropical storms, made for slim survival 
margins, which meant that seeking help by voyaging to other islands 
functioned as an emergency survival mechanism. It was a result of non
insularity in that voyaging and interdependence were an aspect of local 
island culture. In Alkire’s ethnographic rendering of how Carolinian 
atolls were integrated into a single system, the insularity of Pacific islands 
is no longer seen as a coincidence of shorelines with cultural isolates. 
Rather, insularity is described as an ecological limitation that forces 
islanders to cross the boundaries of their island societies: ecological 
insularity creates cultural non-insularity.

31 David Schneider told the story about how the U.S. Navy, after the 
Second World War, wanted to preserve “the pristine, aboriginal, native 
quality o f Micronesian culture” in Yap (Schneider 1995:96). The Spanish 
had brought in a lot of Chamorros, who by then had been established on 
Yap quite a while. In fact, already in the late nineteenth century, Bartola 
Garrido, a Chamorro copa trader, was the richest person in Yap and a 
famous matron throughout Micronesia. She had her own ship, went to 
Hong Kong to be photographed, and, for a while, she had an Irish 
boyfriend who was a crony of the notorious blackbirder and sometimes 
pirate William Henry (Bully) Hayes (Lawrence J. Cunningham, personal 
communication). Bartola Garrido was followed by other Chamorro 
patrons and matrons, which, combined with the fact that most 
Chamorros spoke very good Yápese as well as some English, had the



consequence that, after the Second World War, almost all the 
relationships between the U.S. Navy administration and the Yápese were 
handled through the Chamorros of Yap. However, in order to preserve 
the “pristine” Micronesian culture of Yap, changes had to be made: 
“Briefly, the end o f the story is that they sent a great big ship down and 
they repatriated the Chamorros. Almost none o f the Chamorros had 
been born anyplace except Yap.” (Schneider 1995: 96) That, at least, was 
the official version, and the version David Schneider was aware of. An 
important part o f the story, conveyed to me by Lawrence Cunningham, 
a long-time scholar of Guam’s and Micronesia’s history, was that the 
U.S. Coast Guard wanted to build a so-called LORAN navigational 
tower (the ninth largest in the world at the time it was built) in Yap. 
Since the coast guard needed land and permission from Yápese chiefs for 
the project, the chiefs demanded that the Americans rid Yap o f the 
Chamorros, who controlled most of the business activities in the area. 
The Americans offered the Chamorros land in Tinian, one of the 
Mariana Islands just south o f Saipan, and the site o f both the first use of 
napalm in warfare and of the B-29 bomber Enola G aÿs take-off for 
Hiroshima. The Chamorro families, all in all some two hundred people, 
moved voluntarily to Tinian because in Yap they had never been 
allowed to own land (the Untalan and possibly the Diaz family, however, 
stayed on). T he designation “Chamorro” for the group that was to be 
expelled from Yap is interesting in itself, since most of the Yápese 
Chamorros had a rather diverse background in ethnic or national terms. 
The head of the “Chamorro” group was a certain Fleming, a descendent 
of a European man and a Marshallese woman, who himself had married 
a Chamorro girl in Yap. Some of the Chamorros had fathers who had 
fled Russia in 1917 because they had fought on the side of the “Whites.” 
Some had fathers who had fled Poland around the same time under 
similar circumstances. These men had gone to Japan and then to Yap, 
where they had married Chamorro women. W hen Lawrence



Cunningham interviewed a Chamorro woman in Tinian who had 
immigrated from Yap, she told him, while pointing to a photo: “Oh, that 
is my aunt Hilda. She taught me the Polka.” It is from Larry 
Cunningham that I also learned that the rather well-known King family 
of the Marianas started in Yap. Kim, a Korean laborer for the Japanese, 
had married a Chamorro woman in Yap, and had changed his name to 
King. He was among the “Chamorros” who moved to Tinian after the 
war. Because he had some knowledge o f farming, he was able to choose 
the best farm land for himself He was also the one who taught the other 
Chamorros who had gone to Tinian, and who had worked as store 
owners in Yap, how to farm.

32 See, for example, Chamisso 1986, Dumont d’Urville 1987, Freycinet 
1839, and Rochon 1891.

33 See, for instance, Olive y García 1984 and Safford 1905.
34 One o f the few places where one can find some information about 

Gertrude Costenoble Hornbostel is in the editor’s note by Maijorie G. 
Driver to Hombostel’s translation o f Don Felipe de la Corte y Ruano 
Calderon’s Memoria descriptiva é  histórica de las Islas M arianas. In a letter 
to Driver at the Micronesian Area Research Center, Gertrude 
Hornbostel corrects some false information contained in this note. 
According to these corrections, Gertrude Hornbostel, maiden name 
Costenoble, was bom in Switzerland of German parents in 1893. There 
she spent her first five years, after which the family moved to Germany. 
Three years later, the parents and one brother went to Saipan, which 
recently had become part o f German Micronesia. Two years later, 
Gertrude and her oldest brother could join the family in Saipan (“just 
after my tenth birthday,” as Gertrude Hornbostel writes). The year was 
1904 and later in the fall of that same year Gertrude accompanied her 
father, Hermann Costenoble, to Guam because he needed an 
appendectomy. Some six months later, the rest of the family arrived in 
Guam as well (“schooners were far apart,” Gertrude Hornbostel



remarks). In Guam, the family had a beach house some two hundred feet 
west of what is locally known as the Trenchera, just before one gets to 
Dungca Beach. The family also leased the little offshore island of 
Alupang from the Naval Government for “a dollar and a half a year.” 
Hermann Costenoble became a well-to-do farmer in the Atantano area, 
eventually also owning stores in Agana, Piti, and Sumay. He even 
became Director of Agriculture for the Navy government for a while. At 
the eve of the First W orld War, Guam’s police chief Earl Hancock 
(Pete) Ellis, who also functioned as Guam’s Office of Naval Intelligence 
officer, assigned a German-speaking U.S. Marine Corps corporal, Hans 
George Hornbostel, to spy on the Costenoble family, to find out whether 
or not Hermann Costenoble spied for Germany. Hans George began 
dating the daughter o f the family, Gertrude. After having arrived at the 
assessment that Hermann Costenoble not only was a German patriot but 
most likely also a German agent he went on to ask Costenoble Senior 
for the hand of his daughter. Costenoble, by now suspicious o f Hans 
George, refused, whereupon Hans George and Gertrude eloped and, on 
3 September 1914, married at the Protestant Church in Agana. 
Thereafter, Hans George turned in his report on Hermann Costenoble. 
In 1916, Hans George received his sergeant stripes in San Francisco. In 
1917, he arrested his father-in-law, to be sent to the United States 
together with other Germans taken prisoner. Gertrude’s mother all the 
while taught school, whereas Hans George and Gertrude Hornbostel 
spent most o f the First World W ar in the United States, Hans George as 
a recruiting officer in San Francisco, Kansas City, and Tulsa. In 1921, 
Hans George was ordered back to Guam. A few months later he 
received an offer from the Bishop Museum in Honolulu to collect 
artifacts for them, whereupon he resigned from the Marine Corps. In 
1928, the museum’s appropriations ran out and the Hornbostels went to 
the Philippines where Gertrude had a brother and a sister. Hans George 
joined the staff o f the Philippine Magazine. At the outbreak of the



Second W orld War, Hans George tried to join the Marines again but 
was told that he was too old (he had already passed his sixtieth 
birthday), so he joined the U.S. Army and got a captain’s commission. 
After his stint on Bataan and as a prisoner of war (“as we all, including 
the children and one grandson, were”), he received a major’s 
commission. Captured by the Japanese in Manila in 1941, Gertrude 
contracted leprosy as prisoner in the Santo Tomás prison. She was 
subsequently treated with large doses o f streptomysin and sulphones in 
Carville, Louisiana (the treatment went on for five years, three o f which 
at the hospital in Carville). Hans George Hornbostel died in 1957, 
“retired, disabled.” (The date on the envelope o f Hombostel’s letter is 19 
February 1969; it can be found in the first of two folders called 
“Hornbostel Papers” at the Micronesian Area Research Center, 
University o f Guam. The same folder contains a letter addressed to 
“Dear Agueda” from Mrs. H.G. Hornbostel, 4 King Albert Park, 
Singapore 21, dated 12 February 1969, from which additional 
information can been retrieved. Other data are contained in Rogers 
1995:136f, 140,147f, 152, and 323: note to p. 147.)

35 For an early and influential critique o f community studies see Steward 
1950.

36 My reference is Van Peenen 1974.
37 Compare Hannerz (1989:208 and 1992:13) on Wallace’s contrast 

between replication o f uniformity and organization of diversity. -  
Another early critic in this context was Dennis W rong (1961), who 
argued against an oversocialized concept of man, that is, against the idea 
that socialization equals cultural replication.

38 From the Greek topos, place, and logos, human speech, sense, reason, 
knowledge, and so on. The concept o f topos also designated a “place” in 
which a speaker or writer might look for themes or arguments (which 
may suggest earlier connections with mnemotechnologies of associating 
ideas and themes with certain places in the landscape). These topoi



served as “commonplaces” (in Greek koinoi topoi and in Latin loci 
communes). They were, in other words, rhetorical figures that carried 
weight or meaning because of their commonness and communality. The 
concept of topologie; being thus coded in at least two ways, that of 
knowledge about places and places of knowledge, can hereafter be read 
with this polysemy in mind.

39 See, for example, Barth 1963, Hannerz 1974 and 1983:140, and Paine 
1971. See also note 31 in this chapter about Chamorro entrepreneurs in 
Yap.

40 However, if we consider the research of sociologists of cultural diftusion 
such as John Meyer, George Thomas, John Boli, et al., we realize that 
quantitative and statistical research on aggregates of, for example, states 
and movements also lends itself to demonstrating the structuring force of 
culture (see the next chapter for references to and a presentation of this 
approach).

41 T he term haole is Hawaiian and has been used in Guam for a long time 
-  no one I talked to knew how long a time -  in much the same way it is 
used in Hawaii. There, it originally merely denoted a stranger of some 
sort. When, eventually, the majority of strangers arriving in Hawaii were 
white people, the term became an ethnonym, a way to refer to whites. 
Today, the word haole may carry pejorative connotations, making it a 
synonym for “whitey,” “honky,” and similar words. But just like other 
such terms -  like, for instance, gringo -  it may also be used as a matter- 
of-fact designation for whites. In Guam, the term haole usually refers to 
whites, but on one occasion I heard it being used in reference to an 
African-American man as well (in Hawaiian the term haole eleele would 
be used in this context; compare Whittaker 1986:204). The reason I 
choose to employ the term haole in this book is a strategic inversion of 
the semantics o f ethnicity: it is a means of marking the usually unmarked 
category o f whites, of making invisible Whiteness visible. As Elvi 
Whittaker (1986:53) puts it: “The discovery of one’s haoleness is an



experience common to all whites who migrate to the Islands. People 
who have previously thought o f themselves as rather ordinary, average 
North Americans, who have learned to distinguish themselves by their 
occupation, city of origin, or their political affiliation, are now surprised 
to discover themselves to be haole. It is a strange existential shift for those 
who have always thought of others as ethnics, themselves as 
Americans.” (Of course, one could easily, and with similar consequences, 
substitute the terms “Islands” and “North Americans” with words like 
“Africa” and “Europeans.”)

42 I remember in particular my conversations with a white American 
woman living in Mangilao, close to the University o f Guam where she 
worked, who found the people in Guam “boring” and thought o f the 
island as a “bastardized America.” She preferred Ulithi in Yap and tried 
to go there as often as possible. While in Guam she attempted to 
recreate island life in her own apartment by not turning on the air 
conditioning and not owning a television set.

43 Kluge (1991:119) writes about the relationship between the United 
States and Micronesia: “One o f the last beautiful places, small, remote, 
and all that: could we please not fuck it up? Next question, though: what 
if the people wanted to fuck it up? W hat if they voted to do so, in one of 
those democratic elections we were so proud of importing? Guam made 
me uneasy. It jeopardized my hope that Micronesia would become 
something other than this road company America.”

44 Usually, twenty-five villages are identified by name in Guam. These 
include several subdivisions which for reasons of convention would not 
be defined as villages (such as, for example, Malojloj, Harmon, and 
Barrigada Heights). Villages may or may not be со-extensive with 
administrative municipalities, o f which there are nineteen on the island. 
The nineteen municipalities are (in alphabetical order): Agana, Agana 
Heights, Agat, Asan-Maina, Barrigada, Chalan Pago-Ordot, Dededo, 
Inarajan, Mangilao, Merizo, Piti, Mongmong-Toto-Maite, Santa Rita,



Sinajana, Talofofo, Tamuning-Tumon, Umatac. The twenty-five villages 
are (in alphabetical order): Agana, Agana Heights, Agat, Anigua, Asan, 
Barrigada, Chalan Pago, Dededo, Inarajan, Maina, Maite, Merizo, 
Mangilao, Mongmong, Ordot, Piti, Santa Rita, Sinajana, Talofofo, 
Tamuning, Toto, Tumon, Umatac, Yigo, Yona. See the glossary in the 
end o f the book for the Chamorro names of the villages.

45 In late 1988, the nuclear deterrent role of the Strategic Air Command’s 
43rd Strategic W ing at Andersen Air Force Base was changed into a 
conventional mission (Rogers 1995:2841), meaning that this date would 
mark the beginning of the end of Guam’s role as an operational base for 
the United States’ global nuclear deterrence strategy.
See Raulerson and Rinehart (1991) on some of the vegetation in this 

part o f the world.
47 Geologically, the North is made up of limestone that sits on a solid 

volcanic foundation. The water lens itself consists of between one foot 
and two feet o f drinkable water that is above, and thirty to forty feet of 
water that is below, sea level. The water lens is, in other words, kept at 
its level through osmotic pressure. If the pressure was to sink too much, 
for instance because of long droughts or overuse of the water resources, 
the suction will cause the subterranean cavities to be filled with salt sea 
water. The water lens is actually distributed over various kinds of cavities 
at different levels beneath the entire northern half of the island. There is 
a fault line that runs from northeast in the vicinity o f Mount Santa Rosa, 
southwest to Tumon. It is visible, for example, as a difference in altitude 
behind Sateena Mall, and it also runs under Marine Drive and past the 
scrap yard in Dededo, from which pollutants trickle down into the water 
lens, since the water flow in the lens by and large follows the fault line, 
so that the water flows roughly from the northeastern comer of Guam 
to the west coast in the Harmon-Tumon area. In the South, the earth is 
volcanic, which results in high contents of lead, cadmium, magnesium, 
iron, and other heavy metals in the ground water.



48 Although, when I surveyed the housing units in Yigo, where I lived 
during fieldwork, some twenty percent were actually made of wooden or 
metal walls and metal sheet roofs. They were, in other words, more like 
sheds than houses. Many of these sheds may in fact function as 
temporary living spaces on lanchus, the small-scale farms mentioned 
above.

49 W hy Mayo lumps together these villages into a central urban district is 
not entirely clear. In his definition of what constitutes an urban district 
Mayo follows Eames and Goode’s (1977:68; quoted in Mayo 1987:100) 
functional approach in which “the urban” is seen as both a form of 
settlement and a set o f specific functions. In line with this argument, and 
with Eames and Goode’s analysis in general, is the fact that Mayo places 
occupational specialization at the center of his model of Guamanian 
urbanization. Mayo posits that new types of functional differentiation, 
new career opportunities, increased cultural heterogeneity, and new 
kinds of achieved social status, bring with them an increased need for 
accomplishment and competition in Guam. Mayo (1987:112) claims that 
achievement and competition are matters o f inter-ethnic rivalry in 
Guam, more specifically, an inter-ethnic competition between Filipinos 
and Chamorros (rather than, say, between Chamorros and haoles). Thus, 
an analytical connection is made between the process of urbanization in 
Guam, functional specialization, and inter-ethnic competition. Changes 
in island life through imported cultural models and fantasies (see, for 
instance, Chapter 5 about the arrival of a youth gang culture on the 
island), through new recreational practices (watching television, going to 
the mall, cruising), through increased income and consumption levels, 
and so forth, never appear in Mayo’s analysis. Instead, the cultural 
changes in Guam are reduced to epiphenomena o f changes in the social 
structure (“occupational specialization”). As will be discussed in the next 
chapter, I do not share this perspective.



50 T he Prisoner’s Dilemma was developed by two of the RAND 
Corporation’s scientists, Merrill Flood and Melvin Dresher, and given its 
narrative form o f a real-life problem by Albert W. Tucker, a RAND 
consultant and Princeton mathematician. The story o f the Prisoner’s 
Dilemma has been narrated a number o f times. This version is by 
William Poundstone (1992:1181), and quoted in Marcus (1997:415): 
“Two members of a criminal gang are arrested and imprisoned. Each 
prisoner is in solitary confinement with no means o f speaking or 
exchanging messages with the other. The police admit they don’t have 
enough evidence to convict the pair on the principal charge. They plan 
to sentence both to a year in prison on a lesser charge. Simultaneously, 
the police offer each prisoner a Faustian bargain. If he testifies against his 
partner, he will go free while the partner will get three years in prison on 
the main charge. Oh, yes, there is a catch...if both prisoners testify 
against each other, both will be sentenced to two years in jail. The 
prisoners are given a little time to think this over, but in no case may 
either learn what the other has decided until he has irrevocably made his 
decision. Each is informed that the other prisoner is being offered the 
very same deal. Each prisoner is concerned only with his own welfare -  
with minimizing his own prison sentence. The prisoners can reason as 
follows. “Suppose I testify and the other prisoner doesn’t. Then I get off 
scot-free (rather than spending a year in jail): Suppose I testify and the 
other prisoner does too. Then I get two years (rather than three). Either 
way I’m better off turning state’s evidence. Testifying takes a year off my 
sentence, no matter what the other guy does.” The trouble is, the other 
prisoner can and will come to the very same conclusion. If both parties 
are rational, both will testify and both will get two years in jail. If only 
they had both refused to testify, they would have got just a year each!”-  
This dilemma has come to stand for game theory and, both practically 
(as Marcus shows) and metaphorically, for the dilemma of the early 
nuclear era.



51 However, Clifford Geertz (1986:253), sarcastic as ever, predicts that “we 
may be faced with a world in which there simply aren’t any more 
headhunters, matrilinealists, or people who predict the weather from the 
entrails of a pig.”

52 The Chamorro word kamalen in Santa Marian Kamalen denotes a long, 
narrow, thatched structure, such as soldiers’ barracks and canoe sheds. 
Santa Marian Kamalen thus translates as “Santa Maria of the Bam.” 
However, kamalen could have referred to the Philippine provinces of 
Camarines (Norte and Sur) on Luzon, or to the Spanish word camarín 
that designates a small room off the main sacristy in which images and 
items for religious worship are stored.

53 See Joan Vincent’s (1990:121-125 and passim) revision of anthropology’s 
orthodox auto-historiography. Vincent (ibid:125) writes: “W hat was 
distinctive about difiusionists such as Rivers, Hocart, Wheeler, Perry, and 
Elliot Smith was their uncompromising insistence that anthropology 
study not only primitive or savage peoples but the whole world, ancient 
and modem, in its historical complexity.”

2 Keywords

1 UN General Assembly Resolution 1541 (XV), which incorporated the 
annex o f UN General Assembly Resolution 742 (VIH), recognizes three 
valid methods for realizing a “full measure of self-government”: first, 
there is independence (Principle VI); second is association (Principle VH); 
and third is integration (Principles VIII and LX). See Fallon 1991:27. -  The 
United Nations is, of course, itself the most obvious enactment of a 
global order o f nation-states. W hen it says, ‘W e  the peoples of the 
United Nations,” in the opening words o f the UN Charter drafted at San 
Francisco, we hear the echo from the American Constitution, an 
assembly o f peoples thus being made the equivalent o f an association of



people. In the same charter, the UN is said to reaffirm the faith in “the 
equal rights o f men and women and of nations large and small.” The UN 
did this by being not only an organization o f nation-states, but also, 
especially during the postwar period o f extensive decolonization, an 
agent in the creation o f independent states. W ith forerunners like the 
Concert o f Europe, the Hague System, the Rhine Commission, the 
Danube Commission, the International Telegraphic Union, the Universal 
Postal Union, and so on, the UN has thus been both a symbol o f and an 
agent fo r  political sovereignty in the image o f self-governing nation
states.

2 The United Nations’ Fourth Committee (Special Political and 
Decolonization), quoting Part IV of the Report of the Special Committee 
on Decolonization (document A /51/23), identifies twelve non-self- 
governing territories as of October 1996: American Samoa, Anguilla, 
Bermuda, the British Virgin Islands, the Cayman Islands, Guam, 
Montserrat, Pitcairn, St. Helena, Tokelau, the Turks and Caicos Islands, 
and the United States Virgin Islands.

3 Compare Eriksen and Neumann 1993:243.
4 In the Philosophy o f Right; Hegel (1967:§331) makes the fundamental 

point that just like persons whose very personhood depends on the 
recognition by other persons, states depend on other states for their 
recognition.

5 This is the complete text of Governor Joseph F. Ada’s letter to The 
Honorable William J. Clinton, President of the United States, from 14 
November 1994: “Dear Mr. President: I would like to call to your 
attention the recent insult to Guam proffered by the National Security 
Advisor and Economic Council Advisor during a press breakfast hosted 
by Godfrey Sperling o f the Christian Science Monitor on November 10, 
1994. In response to a reporter’s questions about Guam’s possible role in 
APEC, (and follow-up questions) laughter was your advisors’ response 
(article enclosed). The response was not an explanation, not a U.S.



position, but laughter. As you may be aware, both I and Guam’s 
Congressional delegate, The Honorable Robert A. Underwood, have 
sought a role for Guam in APEC. The British Crown Colony of Hong 
Kong is allowed to attend. Countries with populations similar to our 
own are in attendance and in a parallel meeting of the Summit of 
Americas, Puerto Rico is invited to attend. Although we are small, Guam 
procures over $1 billion o f goods from the United States annually. In 
fact, we purchase more U.S. goods than all o f the small island states of 
Oceania combined. Our trade with Asian countries is even greater. The 
impact of Asian interests in our economy amounts to over $2 billion per 
year. Guam is a major hub of telecommunications in the region and is 
poised to be a regional aviation hub with the closure of the Naval Air 
Station in Agaña. W e don’t think our economic interests are a joke and 
we think that a U.S. position which treats it as such is myopic and not in 
the United States best interests. Perhaps what is most disturbing about 
the demeaning treatment of Guam’s desire to be heard is the fact that 
the National Security Advisor contributed to the ‘comedy’ of Guam. O f 
all people, he should be aware of the longstanding U.S. military presence 
on our island and the fact that one-third o f our people’s land is held by 
the U.S. government. If the National Security Advisor had any notion of 
the nature o f these U.S. interests, and growing local sentiment against 
the way U.S. policy arbitrarily treats our land needs, he should have 
known o f the folly o f belittling the people who have been too patient in 
their hosting o f such facilities. The people of Guam are deserving of an 
apology from Mr. Lake and Mr. Rubin or to hear of their termination. 
The absence of an apology within twenty-four (24) hours will likely 
result in actions of civil disobedience directed at military installations as 
has occurred in Guam today. The U.S. has interests in Guam, and our 
island’s economic future is in the Asian region. There is ample room for 
our partnership o f interests to be manageable, but only if our interests



are respected. I look forward to your expeditious reply. Please, Sir, accept 
the assurances o f my highest consideration.”

6 W e can trace the conceptualizations of Robertson and Meyer (and the 
group at Stanford University, o f which Meyer has been a part, that since 
the mid-1970s has developed a neo-institutionalist argument in 
sociology) to Weber’s postulate about the organization of institutional 
life around rationalized (and rationalizing) bureaucracies as one of two 
engines o f progress (the other being economic and technological 
exchange). However, the rationalized bureaucratic organization that, 
following Weber, should be understood as the function of increasing 
technological and market complexities, and as a means of effectively 
managing these complexities, diffused at a much higher rate than did the 
complexities that supposedly had created the need for them. The 
bureaucratic model had in fact developed into a social good and cultural 
value, or culture, in itself (goal-rationality becoming a dominant type of 
value-rationality). This trace leads away from Weber and toward a new 
kind o f sociological diffusionism. It also points into the direction of 
Walter Benjamin’s belief in modernity as yet another form of 
enchantment. Another trace leads from Weber to Meyer et al. via 
Reinhard Bendix’ (1964 and 1978) writings about nation and state 
formation in the modern period. It also leads us close to studies of the 
modern world-system (see Bergesen 1980). John Meyer’s discussion with 
Wallersteinian world-system theory may be clarifying in this context. 
W hat Meyer (1980:114) objected to in his critique of Wallerstein’s 
theoretical model was that it took world politics to be a mere reflection 
of world economic relations. If this were true, wrote Meyer, “there 
would be great organizational instability” at the state level. Larger or 
more powerful states would, for instance, absorb smaller or weaker ones 
on a regular basis. Why, for example, should the United States have 
treated Panama like a sovereign nation-state, relinquishing its right to use 
troops outside the Canal Zone in 1936, and signing a second treaty with



Panama in 1977? W hy should the U.S. pretend that there is a sovereign 
country called Panama to which it turns over the control of the Canal as 
of 1999? Other approaches that might resemble the neo-institutionalist 
or cultural diflusionist one include the so-called English school, that is, 
the British Committee on the Theory of International Politics, an 
interdisciplinary group that at first was financed by the Rockefeller 
Foundation, and that included scholars like Hedley Bull, Martin Wight, 
Herbert Butterfield, and Adam Watson, who, in a comparative and 
historical mode, investigated the spread of the Western international 
system across the world (see, for instance, Bull and Watson 1984, 
Watson 1992, and Wight 1977). However, there are important 
differences between institutionalism/d illusionism and the English school: 
first, the macro-historical narratives of the English school tend to be 
speculative and founded on unrevised analytical metaphors, whereas the 
group around Meyer works on the base of hypothesis-testing 
quantitative methods; second, the English school puts a strong emphasis 
on the existence o f cultures (in the plural), whereas the American 
institutionalists focus on proving the existence of a single type of world 
culture. Thus, the English school and institutionalism are divided on 
methodological and research scope grounds -  as well as on the grounds 
of theoretical implications. (For a discussion o f the English school, see 
Buzan 1993; for concise discussions of the new sociological 
institutionalism, see DiMaggio and Powell 1991, and Finnemore 1996, 
whose critique of institutionalism I do not share however; see Chapter 
7.) While Meyer, among others, thus wants to give fresh heart to the 
culture concept in the study of institutions, I want to point out that my 
appropriation of an institutional perspective in no way is meant to 
contradict or detract from the kind of historical semantics developed by 
Reinhart Koselleck. I do not take “institutions” and “vocabularies” to be 
mutually exclusive analytical concepts. Rather, they are two aspects of



world culture that keep organizing one another in the kind of processes 
that are the subject o f this book.
This is an important point with the insight of John Meyer, Brian Rowan, 
et al.: that institutional isomorphism can exist in the face of dissimilar 
task demands, dissimilar local conditions, and dissimilar functional needs. 
It has been something o f a reflex among anthropologists to find the flaws 
in local applications of global models, to point to how things do not 
work, to stress the point of decoupled structuration and modular 
diffusion. However, it is seldom asked why if global institutions fail to 
function locally they nevertheless can be found in every corner o f the 
world.

8 See also Meinecke 1962, Bendix 1964, and Gellner 1983.
9 In talking about historical semantics, I follow Reinhart Koselleck (for 

example, 1985:159-197), without being able to incorporate into my 
remarks the complexities of his argument.

10 See also Gellner (1983:Chapter 2) on the cultural insulation of the 
European ruling classes from the peasant masses that made impossible 
the definition o f political unity on the ground of a sharing of culture.

11 It seems, for example, legitimate to claim that Adolf Hitler was a 
staunch believer in individualism, only that his individualism took the 
synthetic form o f a global order o f collective individualism. According to 
Hitler, the world consisted of Völker,; peoples, collective individuals, who 
could only choose between being predatory or becoming prey. His 
world was one of a most radical form of (collective) individualism: a 
Hobbesian bellum omnium contra omnes, struggle of all against all, coupled 
with a vulgar-Darwinist belief in selective evolution, in which peoples, as 
the units of historical agency, would have to prove their ability to survive 
(Dumont 1986:158-176 and passim).

12 In his investigation into the sources of the modern self Charles Taylor 
(1989:21) has this to say about the modem form o f rationality: “Reason 
is no longer defined in terms o f a vision o f order in the cosmos, but



rather is defined procedurally, in terms of instrumental efficacy, or 
maximization of the value sought, or self-consistency.”

13 It is interesting to note in this context that, contrary to simplistic notions 
of imperialism as a kind of foreign policy o f capitalism, an intense 
internal cultural debate raged in the United States about American 
imperialism at the time of expansion. Following the American victory 
over Spain, an Anti-Imperialist League was formed in November of 1898 
which included people like Jane Addams, Mark Twain, and William 
James. One o f the major financiers of the League was no other than the 
American steel king Andrew Carnegie. The anti-imperialists formulated 
their critique of American expansionism in the language of a world 
culture o f sovereign nation-states: to them the principles of equality and 
self-government that were embodied in the American Declaration of 
Independence and Constitution were to be applied globally. As one of 
the anti-imperialists wrote: “Dewey [commodore of the U.S. Asiatic 
Squadron] took Manila with the loss of one man -  and all our 
institutions” (quoted in Boyer et al. 1990:744).

14 K. A. Appiah (1992:60) writes: ‘T h e  pose of repudiation actually 
presupposes the cultural institutions of the West and the ideological 
matrix in which they, in turn, are imbricated. Railing against the cultural 
hegemony o f the West, the nativists are of its party without knowing 
it...defiance is determined less by ‘indigenous’ notions of resistance than 
by the dictates of the West’s own Herderian legacy -  its highly 
elaborated ideologies o f national autonomy, of language and literature as 
their cultural substrate. Native nostalgia, in short, is largely fueled by that 
Western sentimentalism so familiar after Rousseau; few things, then, are 
less native than nativism in its current form.”

15 Clifford Geertz (1995), for example, continues to insist on the primacy 
of the local even as he discusses the contemporary global situation at the 
nation-state level. In his comparative discussion of two countries, 
Morocco and Indonesia, during four decades, he still adheres to the



belief in single institutional principles lying at the heart o f the cultural 
organization o f nation-states (patronage, or sedq, in Morocco; and 
peoples, suku, or a nation o f nations, in Indonesia). According to him, 
“[s]tates are as composite, as locally constructed, and as distinct as 
literatures, and at least as original” (Geertz 1995:27). If they are, one 
should add that states are at least as composite and globally constructed, 
and as universal, as literature. This fact becomes most conspicuous as 
soon as we consider the very concepts of “state” and “literature”: to 
speak o f “the state” and of “literature” already implies the use of concepts 
which, even in their most local configuration, refer to the universal or 
global. To write a novel or a constitution may be a local act, but such 
acts will inevitably be embedded in the universe of an historically grown, 
and now global, realm of “literature” and “stateness.” (Compare the 
quote from Appiah in the previous note.)

16 Bill 919 was to be an act to amend paragraphs 1000 and 1025 of Title 1, 
Guam Code Annotated, to rename “Discovery Day” to  be “Espiriton 
Chamoru Day.” Paragraph 1000 is a list over the official holidays of the 
territory of Guam and paragraph 1025 declared that the “first Monday of 
March in each year shall be known as ‘Guam Discovery Day’ and is 
hereby made a legal holiday in the territory o f Guam in commemoration 
of the discovery of Guam by Europeans.” The proposed changes to 
these paragraphs were, first, that the name “Guam Discovery Day” be 
replaced by the designation “Espiriton Chamoru Day” in paragraph 
1000, and second, that all references to “Guam Discovery Day” be 
removed from paragraph 1025. Instead, the first two sections of the 
paragraph were supposed to read: “§1025. Espiriton Chamom Day. (a) 
The first Monday of March each year shall be known as ‘Espiriton 
Chamom Day’ and is hereby made a legal holiday in the territory of 
Guam in commemoration of the values, traditions, and enduring spirit of 
the TaoTao Tano [people of the land], the Chamom people, from 
ancient times to the present. The Governor is authorized and requested



to issue annually a proclamation calling upon the people of Guam to 
observe Espiriten Chamom Day by displaying the Guam flag and other 
Chamom cultural symbols at their homes, places of work, and other 
suitable places, (b) The month of March each year is designated ‘Biba 
Chamom Month,’ a month set aside for the Chamom people to 
‘rediscover’ the language, traditions, and values which connect them to 
the rich and continuing four thousand year history o f the proud 
indigenous inhabitants o f Guam who have survived natural disasters, 
wars, and centuries of colonization. This enduring Chamom spirit serves 
as the foundation of Guam’s modem community enriched by cultural 
diversity. During this month of tribute, all who have come to call Guam 
their home can ‘discover’ and reflect on the true Chamom spirit of 
respect and reciprocity. It is fitting that this Espiriten Chamom guide 
our quest for justice and political self-determination and frame the 
celebration of the historical roots o f our rich and diverse island 
people...” -  In the new version, celebrating the Chamorro spirit was to 
replace the celebration of having been discovered by Europeans. 
Furthermore, “rediscovering” the language, traditions, and values of the 
proud indigenous inhabitants of Guam was to replace examining and 
reflecting upon “Guam’s beautiful but fast disappearing culture,” as it was 
put in the original paragraph 1025. Another difference, one with 
somewhat uncertain implications, follows further down in this legal 
document, in a passage not quoted above. Where the unamended text 
spoke o f preserving “the ideals o f a free political system,” the new 
amended act speaks of the preservation, maintenance, and promotion of 
“the ideals of a free, just, and decolonized political system.” In the same 
passage it is specified that any net proceeds shall be donated to the 
Guam Museum or the Kumision I  Fino’ Chamoru (the Chamorro 
Language Commission), rather than “a worthy public cause,” as the text 
read earlier.



17 To urge in law the non-Chamorro residents o f Guam to “reflect on the 
true Chamoru spirit o f  respect and reciprocity” resembles one of 
Gregory Bateson’s (1972:206-227) “double-binds,” that is, tangles in 
communication in which message and frame are in a conflict that cannot 
be resolved (as in a demand to be spontaneous). The frame of a law that 
exhorts all non-Chamorros to reflect upon Chamorro values conflicts 
with the message that these values are inspired by a spirit of respect and 
reciprocity.

18 Quoted in Basset 1962:134.
191 can only speculate about the reasons villagers might have had not to 

attend the public hearing. A general observation is that public hearings 
never really drew big crowds anyway. As in other modem places, the 
residents o f Guam have other things to do than to sit in on a public 
meeting. They might rather watch a movie on TV, do their shopping, or 
socialize with family and friends.

20 He referred to  Robert Rogers (1995:61).
21 After the meeting, I asked Souder, who, after all, had tried to make use 

o f the cultural capital o f scientific research when she introduced herself 
as a social historian, why she had claimed that Magellan took the 
intestines of murdered Chamorros to his crew for them to eat, when, in 
fact, all Antonio Pigafetta, Magellan’s Venetian personal gentleman-in- 
waiting and chronicler during the first circumnavigation o f 1521, had 
written was that “some o f our sick men begged us if we should kill any 
man or woman to bring us the entrails to them, as they would recover 
immediately” (Pigafetta 1906:91). Pigafetta also did not write about fifty 
Chamorros being killed during the first contact between Chamorros and 
Europeans, but does write about “some forty to fifty houses together 
with many boats” being burned and “seven men” being killed (ibid). 
Souder answered that some new research findings showed that 
Magellan’s men actually had eaten Chamorros. In spite of intensive 
efforts -  it would after all make a great story that the “civilized”



explorers rather than the “savage” islanders had been the cannibals -  I 
was never able to verify that such research findings actually exist.

22 The gender-conscious reader will insist on wanting to know why the 
two sides arguing for and against Bill 919 were divided along gender 
lines. I can offer three tentative answers: (1) T he Spanish-Christian 
colonizers had begun the formal reducción (also called “congregation”) of 
the island in the late 1680s. This meant the relocation of the Chamorros 
from scattered hamlets into villages where they were to live under the 
spiritual care and political control of a priest (Hezel and Driver 
1988:137i). Thus, the entire population of the Mariana Islands was 
moved to the three islands of Guam, Rota, and Saipan. Guam was 
divided into six partidos (“districts”), each with a modest settlement, 
some two to three hundred inhabitants, a church and rectory, which 
were surrounded by nipa thatch houses. The villagers divided their time 
between the outlying farming and grazing areas on their ancestral estates 
and the village. This pattern was common throughout much o f the 
Spanish empire. For Mexico, Redfield (1930:18f) writes: “The villages are 
places out of which people go to work...the male inhabitants scatter 
outside the village, returning at the end o f the day, the week, or the 
season.” An identical pattem of men going off to work at the lanchu 
(“farm”) and returning to the sengsong (“village”) emerged after King 
Philip V, by royal decree from 28 May 1741, ordered that “the men shall 
cultivate the land” (Souder 1992b:158). Twelve years later, the governor 
of the Marianas, Enrique de Olivide y Michelena ordered Guam’s 
alcaldes (“mayors”) to relieve women from hard labor, specifically to let 
women weave sails, mats, and roof coverings, rather than work in the 
fields. Thereby the lanchu-sengsong division began to overlap with gender 
lines thus that the lanchu became a male sphere and the village a female 
sphere (José Palomo [1992:36] remembered: “For a young boy 
accustomed to the activities of farm life, I found life in the city very dull 
and restricting.”) On a couple o f occasions, I was told by educated

11 Avh. Ronald Stade



women that the lanchu-sengsong division lives on and that the relative 
prominence o f women in the public sphere of Guam should be 
attributed to this continuity. T o study, to spend one’s days sitting in 
some office, and to engage in mental labor would, according to this 
interpretation, be unmanly in the Chamorro cultural context. Such 
interpretations produce a culturalist image o f masculinity that neither 
accounts for the presence o f men at the public hearing in Umatac nor 
explains the fact that most senators, all governors, and almost all leaders 
o f financial dynasties on the island so far have been men. (2) Another 
interpretation, that is in line with the first one, is that, during the postwar 
era, many Chamorro men sought new opportunities and adventures in 
the U.S. military. While they were stationed off-island, the women 
stayed on, educated themselves, and were thus able to secure positions in 
the public-political sphere. This interpretation, just like the preceding 
one, might account for the presence of women in positions of influence 
on the island. Like the first one, it does not explain the presence of men 
at the Umatac debate and the predominance of men in the political and 
market spheres. (3) A final interpretation is that the vernacular, tahdong 
life form o f Umatac includes a more patriarchal logic that corresponds to 
the creolized, Hispanicized form of village life in the imperial order of 
past centuries, and that makes the pater of the family its outward 
spokesperson. In contrast, the urbanites of central Guam have adapted to 
the world-cultural logic o f gender equality, which is why so many 
women from former manggi Hagátña families are active and visible in the 
public sphere. This interpretation would explain why village men 
confronted urban women at the hearing in Umatac. It would also be in 
line with the arguments that are to follow.

23 Nginge’ means literally to sniff or smell something. As an aspect of social 
interaction it means greeting someone by kissing his or her back part of 
the right hand as a sign of respect, while at the same time addressing, in 
a mamalao voice, a man with not (from señot, in Spanish señor), and a



woman with ñora (from señora in both Chamorro and Spanish). Small 
children may to this day be directed with the command, “amen? to kiss 
the hand o f an elder. The recipient o f this sign of respect may then 
reciprocate by blessing the person who has kissed the hand. I myself was 
taught the delicate art o f nginge’ -  which, in my case, was a matter of 
making me realize that one should not kiss the hand too cursorily and 
without a genuine mamalao attitude -  by John C. Benavente of Dededo, 
whose mother, ninety-two years old at the time and indeed deserving of 
my respect, was kind enough to put up with my clumsy attempts at 
practicing nginge’vnth  her.

24 However, this simple mode of collapsing demos (in the sense of 
“common people”) with ethnos is contradicted by the fact that, for 
instance, the Taitano family of Santa Rosa has produced prominent 
public figures after Vicente M. Taitano was among the first to convert 
from Catholicism to Protestantism at the beginning o f the twentieth 
century: becoming a Protestant under the new American colonial regime 
created access to hitherto barred social networks and thus the chance for 
social advancement.

25 Island residents will, however, know that it is the Gollo side of the Perez 
family, rather than everyone carrying the name “Perez” on the island, 
that possesses considerable cultural, social, and economic capital. The 
designation “Gollo” is a so-called family nickname, an “also-known-as” 
or “better-known-as” name. Basically all Chamorro families will have 
such names which normally are inherited patrilineally. Before the 
Second W orld War, the practice o f nicknaming people (called fa ’na’an in 
Chamorro) was associated with public activities and public conduct in 
general. One such public situation was that of dalak, which literally 
means to “accompany, escort, or follow,” and which was used to refer to 
work done for someone else in expectation o f that family, household, or 
person to reciprocate the labor at a later date. Dalak was common in 
work projects that demanded collective labor efforts, such as harvesting,



replacing roofings, and so on. People would say, “let’s go and dalak that 
guy.” The one who was at the receiving end of dalak had to provide 
meals and drink for the helpers. Thus, someone might, for instance, offer 
those providing dalak roasted breadfruit dipped in mantika, (pork) lard. If 
this was all he offered, then he might well be stuck with the nickname 
Mantika, which would allude to his miserliness, since he only gave 
breadfruit and lard although there obviously must have been a 
slaughtered pig, and thus meat (or one could not have gotten the lard). 
As this anecdote shows, the information that was communicated by 
nicknames tended to be highly situational, and the knowledge it took to 
know the intimations, allusions, and jokes that went into the creation of 
nicknames was indeed local -  both in time and space. W hat the anecdote 
also shows is that family nicknames always began as individual 
nicknames which subsequently were inherited. If we stick to the example 
of the nickname Mantika, the daughter o f the man who received this 
name would eventually be known as the daughter of Mantika. More 
exactly, someone who would refer to a certain Maria Fulana would be 
asked, “which Maria Fulana,” whereupon the reply would be Marian 
Mantika, Maria of Mantika. Since family nicknames never were “official,” 
that is, never were linked to the official spheres of either state or church, 
they could change over time at random. New individual nicknames 
replaced inherited family nicknames, and could, in turn, develop into 
inherited family nicknames. The longevity o f inherited nicknames 
depended in part on the degree of fame the original owner o f an 
individual nickname had. T he nickname of a famous person could 
probably be inherited by many generations. Also, the catalogue of family 
nicknames has a stability of its own as a referential system. Thus, to 
position a person in the social web of Guam, which extends beyond the 
island as such to places like California and Hawaii, family nicknames are 
invaluable indicators. T o inquire about someone’s last name, that is, 
someone’s patro-or matronym, in Chamorro, one would say: “Hafa na



apuyido?' (“W hat last name?”). To ask about the family nickname, one 
would say: “H afa na fam ilia?' (“W hat family?”). W ith the decline o f an 
agricultural way o f life, and with increasing anonymity because of in- and 
out-migrations, the practice offa ’na'an and the knowledge about family 
nicknames have been on the decline. Similar trends of changing 
nomenclature practices have been described and analyzed by Richard 
Barrett (1978) for Northern Spain and by Abraham Iszaevich (1980) for 
Catalonia. In contemporary transnational Guam, however, the also- 
known-as names are resurrected in a somewhat unexpected context. Via 
the Internet, Chamorros in their mostly American, “stateside,” diaspora 
communicate with one another and with Chamorros in Guam. In this 
context, the self-identification by “Chamorro family name,” as the 
inherited family nicknames are called in cyberspace, are coming to good 
use again.

26 Most names that were listed were those o f individuals or families who 
had been successful as entrepreneurs since the beginning o f the 
American colonial regime. The name Butler, for instance, goes back to 
Chester Carl (“C. C.”) Butler, a Texan o f Irish descent who had come to 
Guam in 1913 with the Navy, and who a couple of years later opened a 
soda fountain and soft-drink bottling plant in Agana. As Butler Inc. 
diversified into other businesses -  general stores, a hotel, warehouses, a 
movie theater, and the first Coca-Cola bottling franchise outside the U.S. 
-  his family’s wealth grew until World War Two, when they lost 
everything, only to start over again, with some success, after the war. 
The Calvo financial empire was built by Eduardo T. (“Jake”) Calvo, who 
had worked as a cashier at the Navy-owned Bank of Guam before the 
war, and who already in 1938 had started the island’s first locally-owned 
insurance company, Calvo’s Insurance, when he was appointed as the 
Guam agent for American International Underwriters. After the war, 
Calvo reopened his insurance business and subsequently branched out 
into wholesaling o f liquor and office supplies. Today, Calvo Enterprises



is the island’s third-largest company. The Martinez fortune began with 
Pedro P. Martinez, who had been among the first Chamorros to earn a 
college degree in the United States, opening an ice plant and cold 
storage operation. In the late 1920s, he became the Guam dealer for 
Chrysler, Dodge, Plymouth, and De Soto automobiles. He also went into 
cattle ranching and the construction business. Martinez succeeded in 
reviving most o f his businesses after the war. The Perez name is 
associated with wealth since Edward E. Perez and his wife Clementina 
opened a club, the Topsy Turvy Tavern, in Agana in the late 1930s, and 
managed to secure the distribution rights for Seagram products. After 
the war, the Perezes took up where they had ended before the war. 
Today, the Topsy Distributing Company continues to carry Seagram 
and other liquor products. The Ada fortune was built by Josef M. Ada 
with a soap factory; the Flores fortune with a import-wholesaling 
business and with the Guam D aily News (today’s Gannett-owned Pacific 
D aily News)·, and so on.

27 In historical terms, the issue of social distinction has always been a 
complicated one in Guam. W hen European travelers arrived in Guam in 
the sixteenth century, the Chamorro political structore seemed mostly to 
resemble that o f other Micronesian and Polynesian political 
organizations. Just as in other parts of Oceania, there was a set of key 
concepts that was used to connote social distinction and relative 
dependence. Just as in neighboring Micronesian and, for instance, the 
remote Hawaiian Islands, claims to social distinction were associated 
with notions o f descent and heritage, as well as with birth order. And 
just as in most Micronesian and Polynesian islands, practices of social 
distinction included acts of deference and avoidance. From critical 
readings of early European sources, such as Zamora (quoted in Rogers 
1995), G arda (1683), le Gobien (1700), and Freycinet (1839), one may 
conclude that in precolonial Chamorro sodety, descent was most 
probably traced through the female line, that residence norms seem to



have been uxorilocal (postmarital residence on wife’s lineage’s land), that 
child-rearing might have been taken to be the shared responsibility of 
the uxoriclan, that women could not become chiefs or maga’lahis 
themselves, but that it was the brother of “the first daughter” 
(maga’haga), who would become the tnaga’lahi\ literally, “the first son” 
(see Boughton 1992, Cunningham 1992, and Souder 1992b). The 
allocation o f leadership and privilege also seems to have fit into the 
larger Micronesian picture o f combining seniority (in terms of 
generation) with birth-order (in terms o f siblings). Social distinctions, as 
understood by European outsiders, who usually would stay no more 
than a few months in the Marianas, and who themselves came from a 
world o f guilds, estates, and rigid class divisions, were seen as setting 
apart clans and individuals from one another. Certain concepts or tropes 
were documented in this context -  however, from general lessons in 
history and ethnography we should be careful in our understanding of 
these concepts and tropes: we should regard them as the terrain of 
contestations and negotiations about social distinctions rather than as 
simple signifiers of status or position. W e have no way o f reconstructing 
actual contestations and negotiations, or the specific conditions under 
which political fortunes would wax and wane. W hat we are told in 
European sources is that the concept o f matua connoted social 
dominance and supremacy. It was probably also associated with control 
over land, over navigation, and over other means of subsistence and 
mobility. T he concept of acha’ot, on the other hand, seems to have been 
associated with individuals, families, or households (maybe also with 
entire villages or clans) who depended directly on those people who 
were associated with the concept o f matua. The concept of manachang 
was apparently hierarchically opposed to the concepts of both matua 
and acha’ot, which together comprised the category o f chamorri. As the 
Capuchin friar Juan Pobre de Zamora, who had spent seven months on 
Rota after having jumped ship in 1602 (as he was travelling to the



Philippines together with a group of thirty Franciscan missionaries), put 
it: “They [probably referring to the matua\ do not use slaves to farm the 
land, instead they have criados [servants or valets, probably referring to 
the acha’oĶ whom they treat very well. They consider the people who 
live in the jungles and hills to be of lower status, and they call them 
magachanes \rnanachanģ\. These, in turn, have great respect for the 
principales [that is, the chamorri\ who live on the beaches, so much so 
that, without permission, they will not go near their houses, nor their 

fiineas [small, inshore proas], nor their boats.” (Quoted in Rogers 
1995:36.) Hence, a pattern of a social and political geography appears in 
which coastal villagers claimed the status of chamorri for themselves, 
while inland dwellers were considered manachang who were expected to 
avoid immediate contact with chamorri and to display the kind of 
behavior o f deference, bashfulness, and respect toward chamorri that to 
this day is referred to as mamalao (and that we recognize from other 
Pacific island societies, such as Hawaii). The concept of taotao halom 
tano’, “jungle people,” which literally translates to “people o f the inside 
land,” and which connotes social and cultural inferiority, points into the 
direction of such a social geography. The category o f chamorri was, in 
turn, subdivided into “nobles” (m atm ) and “commoners” (acha’oi), who 
seem to have been linked together by a kind o f patron-client bonds. It 
was the maga’lahis o f coastal villages, and not the inland manachang, who 
would have been eligible to engage in contests for reputation and rank. 
However, we do not know how maga’lahis or matua of any particular 
district or village were recruited. Did they come “from the senior lineage 
of all or most of the locally-based matriclans, or from only, or mainly, 
one o f them?” (Oliver 1989:1025).

28 The very existence o f the concept of tahdong indicates, however, that the 
issue of degrees o f cultural authenticity already must have been 
something talked about, something that already existed in the universe of 
the disputed and discussed. If culture were wholly invisible, if local



culture were completely submerged in an ocean of creencia or doxa, a 
concept connoting cultural authenticity could not exist The colonial 
situation, as well as the precolonial exchange networks between the 
islands o f  the Western Pacific, would have made such invisibility 
unlikely, which is why the notion o f tahdong as cultural authenticity, as a 
more or less o f culture, may actually have existed for a very long time in 
the Chamorro vocabulary. This observation, of course, qualifies the 
claim by the southern villagers that they simply live culture.

29 A well-known political figure of Guam, who had experienced what it 
meant to be rejected by the manggi Hagátña when a father refused to let 
his daughter marry him because he was g i sengsong, once commented 
about the new class o f “true” Chamorros: “One of the most comical 
things for me in the past few decades has been the manner in which 
some folks pound their chests and proclaim their Chamorroness. I 
remember some of these same hypocrites flouting their Spanish heritage 
and the fact that they spoke English at home.”

30 The term and concept o f caciques was taken from the Arawak language 
of the Tainos of Haiti and was used to designate indio (that is, 
indigenous) leaders throughout the Spanish overseas empire. Another 
term, curacas, was taken from Quechua to designate indio leaders in the 
Andes region.

31 Redfield (1930:213 n 1) explicitly refers to Robert Park’s concept of 
“marginal man” when he discusses a cacique ofTepoztlán. Redfield was, 
of course, a student of Park, and acknowledged the intellectual lineage 
that runs from Durkheim and Tönnies, to W. G. Sumner, Robert E. Park, 
and himself (Redfield 1960:1416).

32 Friedrich’s ethnographies about two of these new caciques, Primo Tapia 
and Pedro Casa, illustrate well what translocal connections go into the 
production o f local-level culture and politics. Primo Tapia, “the brilliant, 
indigenous revolutionary” and Tarascan political leader, spent fourteen 
years in the United States, first as a migrant manual laborer, then in the



anarcho-syndicalist Los Angeles circle of Ricardo Flores Magón, the 
ideological precursor o f the Mexican Revolution (Friedrich 1966:206). 
He then worked in various western states in the U.S. and was a labor 
organizer for the Industrial Workers of the W orld for nine years, before 
returning to Mexico to become a charismatic leader and broker of one 
version of modernity in his own right (modernity in this case included, 
among other things, a militant anticlerical stance and the organization of 
peasant women). Pedro Caso, a favored nephew of Primo Tapia, and 
eventually another Tarascan political leader, was not only educated by 
his revolutionary uncle but also attended agricultural school and 
participated in a Communist cell in the state capital, before he wound up 
teaching primary school in various parts o f Michoacán (thus duplicating, 
on a lesser scale, the passages through national spaces of his uncle). 
Upon his return to  the village, Pedro Caso became a je fe  (“boss”), a líder 
(“leader”).

33 See Rogers (1995:102) for an account o f the coup. Since the plan to 
overthrow the colonial government involved most of the compañía de 
dotación, a majority o f which was Chamorro, the assassination of 
Governor Pazos y Vela-Hidalgo in 1884 must be considered the first 
known attempt by Chamorros to end a foreign regime with military 
means since the suppression of the last violent Chamorro resistance in 
1698.

34 Not all Chamorros were inspired to revolt by the Filipino deportados·, 
however. Chamorros from the local artillery company ended up with 
much Filipino blood on their hands instead: toward the end of 1896, 
Filipino deportados attempted to escape from the dilapidated Agaña 
barracks in which they were held. The Chamorro guards from the 
artillery company killed one and wounded five prisoners. The next night 
another flight attempt resulted in the Chamorro guards firing into the 
mass of deportados inside the barracks. Father Francisco Resano 
described what happened the next morning: “The cuartel-prisión doors



were opened, and there before our eyes was a horrible sight: sprawled on 
the floor and bathed in their own blood were eighty dead and forty-five 
wounded” (quoted in Rogers 1995:105i).

35 Other irreconcilable patriarchs of Chamorro families include Pancrado 
Palting, Julian Gerona, and Maximo Lorenzo Tolentino. Palting had 
been a lawyer in the Philippines and went on to become chief justice of 
the court o f appeals in Guam. Gerona became a derk of the Supreme 
Court o f Guam. Tolentino had been a young cook in the Philippines. In 
Guam, he married Tomasa Crisostomo Lizama with whom he raised a 
large family.

36 For the interregnum between 1898 and 1899, see Rogers 1995:110-117 
and Farrell 1991:105.

37 Quoted in Rogers 1995:125.
38 See Bourdieu (1977:163) on the synchronization of sodai pradices.
39 The Insular Cases are: DeLima v. BidweĶ  182 U.S. 1 (1901); Goetze v. 

United States, 182 U.S. 221 (1901); Dooley v. United States, 182 U.S. 222 
(1901); Armstrong v. United States, 82 U.S. 243 (1901); Downes v. Bidwell, 
182 U.S. 245 (1901); and Huus v. New York & P.R. Steamship Co., 182 U.S. 
392 (1901). -  Subsequent cases have challenged the mlings in these 
cases. See, for example, Northern M ariana Islands v. A talig, 723 F.2d 682 
(9th Cir. 1984); and Sakamoto v. D uty Free Shoppers, L td., 764 F.2d 1285 
(9th Cir. 1985). -  The Supreme Court as a whole has affirmed the 
doctrine of the Insular Cases throughout the years. See, for instance, 
Exam ining Board v. Flores de Otero, 426 U.S. 572, 600 n.30 (1976); and 
Granville-Smith v. Granville-Smith, 349 U.S. 1, 5 (1955).

40 By quoting an exaggerated example o f Pacific-American ethnic politics it 
may become more apparent what potential for racist and class 
oppression there is in “identity politics.” Thus, Lilikala Kame’eleihiwa 
(1992:325f; quoted in Kelly 1995:479), a Hawaiian scholar, writes: 
“Foreigners must learn to behave as guests in our A ina  and give respect 
to the Native people. If foreigners cannot find it in their hearts to do this,



they should leave Hawai’i...If foreigners truly love Hawaiians they must 
support Hawaiian sovereignty. They must be humble and learn to serve 
Hawaiians...They will never be Hawaiian; they are forever foreign. A 
foreigner who has lived here for seven generations can never be a 
Hawaiian who has lived here for 150 generations... If foreigners admire 
Hawaiian culture and truly want to join our society, they can start at the 
bottom and learn as we have how it feels to be the outcast of 
society.. .they must never take leadership roles.” As John Kelly (1995:479) 
points out: “Like many in the Hawaiian nationalist movement, 
Kame’eleihiwa rarely registers, in this rhetoric, that there are non-white, 
non-indigenes in Hawai’i, or that anyone other than Hawaiians were 
ever ‘at the bottom’ there. (Filipino Hawaiians, the last large scale labor 
diaspora in Hawai’i, need also to be particularly noted in this respect, 
having only very recently gained any significant political representation 
there.” T he very same point can be made about the Filipino Guamanians 
who, according to Bill 919, should crawl in the dust before an ideal 
version of “Chamorro culture.” As one “Filipino” who was bom in 
Guam, and who has spent his entire life on the island, told me, the 
already existing “Biba Chamom M onth” in reality meant “Beat up the 
Filipinos M onth” -  at least in the school yard where he spent his early 
years.
These sites included Camp Roxas, Camp Quezon close to the present 

site o f the University of Guam in Mangilao, and Marbo, which later 
became Magsaysay Village (opposite the Ben Franklin Shopping Center 
in Yigo).

42 Executive Order 8683 to this effect was signed on 14 February 1941 
following previous restrictions of foreign traffic to Guam. At the same 
time, Guam was placed in Category F, the lowest defense category -  
meaning that it could not be defended -  in the U.S. global strategic plans 
of 1939 and 1940 (the so-called “Rainbow W ar Plans;” compare Rogers 
1995:157).



43 The reason the security clearance requirement had survived as long as 
into the 1960s was that the CIA used Saipan north o f Guam to secretly 
train agents, most o f whom were Chinese nationalists, at least in the 
early years (Rogers 1995:234). W hen the invasion of mainland China 
from Taiwan, for which the agents had been trained, never took place, 
the operation was shut down in 1962 and the travel restrictions were 
“mysteriously” lifted.

44 Until the 1980s, a supertyphoon was still considered to be a cyclone 
with sustained winds above 148 miles per hour. In the 1980s, the 
meteorological classification was changed, and now a supertyphoon is a 
cyclone with sustained winds in the excess o f 155 mph (Rogers 
1995:254).

45 Quoted in Rogers 1995:238.

3 Martyrs, Patriots, Citizens

1 Apurón, Anthony Sabían, Archbishop. 1990. Pastoral Message on 
Suicide. Pacific D aily News 13 February 1990:5; quoted in Diaz 1993:318.

2 Perry, Brian. 1990. Eulogy Addresses Bordallo’s Suicide. Pacific Daily 
News 9 February 1990:4; quoted in Diaz 1993:317.

3 W hen I brought up the subject of Bordallo’s suicide in a conversation 
with members of a Umatac-family, they thought that it was an act of 
cowardice, o f “not taking responsibility”: “He should have taken his 
punishment, then he could have become a martyr or hero,” was their 
shared opinion.

4 Many are the speculations about why Madeleine joined Carl Gutierrez, 
which meant that she abandoned the supporters o f her late husband in 
the Democratic party. W hen Madeleine Bordallo ran for governor in 
1990, she could still say to Carl Gutierrez, in a fashion so typical of the 
Chamorro art of euphemism, “oh, it’s nice to finally see you during this



campaign," as she introduced the Democratic senators sharing the stage 
with her: everyone knew that he secretly had been helping the 
Republicans in this election. Just six months later she made public her 
decision to run with Gutierrez in the following election. The reason she 
gave was that this would be the only way to ensure that the next 
governor would be a Democrat. This explanation never really seemed 
satisfactory, certainly not to the people I talked to. Some thought it must 
have been one way o f achieving financial security, since an ex-lieutenant 
governor receives a handsome retirement salary for life. Others claim 
that Carl Gutierrez must have some damaging information on her or her 
children and thus forced her into this remarkable political marriage.
Thus, Baltazar Bordallo and his son B. J had both married women from 
the Pangelinan family. W hether both women were from the Kotla side 
of the family, I am not sure about. The name “Pangelinan” goes back to a 
number of immigrants from the Philippines. Therefore, one will find the 
‘Eia branch of the Pangelinan family (probably descendants of Manuela 
“Ela” Pangelinan), as well as an Api’ branch, a family nickname that 
either was derived from the name Rafael or from the Chamorro word for 
“harelip,” a ’p e\ Yet another branch of the Pangelinan family has the 
nickname Bachit from the Chamorro word for “blind,” bachet. Finally, 
there are the descendants o f Pedro Torre Pangelinan who carry the 
name Male or Mali, which could refer to malie', the short form of kumaire 
(term of address for a godmother).

6 The legend o f Ricky Bordallo includes stories about his taking common 
villagers on outings and on tours with his yacht. One particular story, 
referred to me by Lawrence Cunningham, is that a newly arrived couple, 
both of whom had signed up with the Guam Department of Education 
as teachers, went on mopeds around the island on a Sunday morning. 
W hen they approached Yona, they saw a building that looked like a 
hotel or restaurant in the middle of nowhere. The couple went up and 
knocked on the front door until Ricky and Madeleine Bordallo answered



the door. T he haole teachers were embarrassed when they found out that 
this was a residence and not a restaurant. However, the Bordallos invited 
them for coffee and donuts. The four of them spent a pleasant morning 
o f conversation on the terrace overlooking Pago Bay.

7 “How to educate their children in order to cope adequately with the new 
kind of life developing on their home ground was a constant topic of 
conversation between my parents,” wrote José Palomo (1992:31f), the 
founder o f the Territorial College of Guam, which eventually would 
become the University o f Guam.

8 See: < http://virtual.guam.net/BisitaGuam/display.html>
According to the Navy, the “Big Five” of Guam were the families of C. 
C. Butler (who, since the 1920s, was selling Coca-Cola in Guam through 
his Agana Bottling Works, and thus could be considered an 
“Americanizer” in the simplistic sense o f the word), José M. Torres, 
Pedro P. Martinez, as well as the Gollo part of the Perez family, and the 
Bordallos (Rogers 1995:210). On social distinction and family names, 
compare Chapter 2, note 25.

10 Quoted in the PD N  Sunday edition, September 8,1996, on page 7.
The coloring ingredient in achote seeds is bixine, which is used to give 
color to food stuffs and, for example, beauty products (as a dye it is 
known as annatto or orleana). The small tree -  Btxa orellana -  bears red 
prickly capsules from which the seeds are taken that contain the bixine. 
The Chamorro name achote is derived from the Nahuatl word achiotl, 
and the achiote trees are cultivated still today in the Amazone and 
Orinoco regions for the extraction o f bixine paste which is used to paint 
the body, or parts o f it.
In January, Asan celebrates Niño Perdido and the Holy Family Church; 
Chalan Pago celebrates Nuestra Señora de la Paz Y Buen Viaje; 
Mongmong celebrates Nuestra Señora de las Aguas; and Tumon 
celebrates Blessed Diego Luis de San Vitores. In February, Maina 
celebrates Our Lady of Purification, and Yigo celebrates Our Lady of



Lourdes. In March, Inarajan celebrates Saint Joseph. In Aprii, Barrigada 
celebrates San Vincente; Merizo celebrates San Dimas and Our Lady of 
the Rosary; and Yigo celebrates Agafa Gumas-Santa Bemadita. In May, 
Inarajan celebrates San José Patrocino; Malojloj celebrates San Isidro; 
Santa Rita celebrates Santa Rita Church; and there is a Saint Dymphna 
Fiesta being held for mental health. In June, Ordot celebrates San Juan 
Bautista; Tamuning celebrates Saint Anthony; and Toto celebrates the 
Immaculate Heart o f Mary. In July, Agat celebrates Our Lady of Mount 
Carmel, and Tamuning celebrates Saint Victor. In August, Agat 
celebrates Santa Rosa; Barrigada celebrates San Roke; and Piti celebrates 
Our Lady of Assumption. In September, Agana celebrates the Dulcre 
Nombre de Maria Basilica; Canada celebrates San Ramon; Mangilao 
celebrates Santa Teresita; and Talofofo celebrates San Miguel. In 
October, Sinajana celebrates Saint Jude Thaddeus; Umatac celebrates 
San Dionisio; and Yona celebrates San Francisco de Assisi. In November, 
Agana Heights celebrates Our Lady o f the Blessed Sacrament. In 
December, Agana celebrates Immaculate Conception; Dededo celebrates 
Santa Barbara; and Santa Rita celebrates Our Lady of Guadalupe.

13 In particular, one needs to have some kind of strong social attachment 
to someone hosting the gupot. This may be a relative, a colleague, or a 
friend. If, on the other hand, one might expect to run into an antagonist 
of some sort one will probably avoid attending the fiesta altogether. 
Going to a party without being attached to someone there or without 
having been invited is a grave form o f social misconduct or provocation 
-  why is he or she here? T o scrounge? To challenge us? Because he or 
she has gone crazy? -  even if islanders will assure the {haolè) outsider 
that it is perfectly alright to walk into any party on the island because 
“Chamorros are generous and hospitable” (that is the public self-image). 
On the other hand, to be invited to a party or, even more so, to 
someone’s house for dinner is at least as tricky, since without there being 
a socially recognized reason for the invitation (such as a baptism,



wedding, graduation, or village event), the “invitee” will wonder what the 
“inviters” want from her or him. Then again, a more continuous partying 
may be going on among younger or single people without any of the 
reservations and strategic considerations just described.

14 As far as political campaign events are concerned, certain standardized 
forms of canvassing support have developed in postwar Guam. There 
are the pocket meetings and fundraisers. Then there are the motorcades, 
which are caravans o f automobiles carrying the supporters of some 
particular candidate who drive along busy sections o f the island. There 
are also “birthday parties” for candidates, which in effect are fundraising 
opportunities. Finally, there are the waving parties when the candidate 
him- or herself, usually accompanied by supporters, stand at some well- 
trafficked intersection or road and wave at the cars passing by.

15 Simon A. Sanchez received a BA. in American History from Stanford 
University in 1978 and an M A. in City and Regional Planning from 
Harvard in 1980. Before that, he, naturally (further down I will explain 
why I write “naturally”), had gone to Father Dueñas High School on the 
island, and after his U.S. education he worked for GovGuam until he 
entered the dry cleaning business as an administrator.

16 One aspect o f the Bordallo buildings is that they do not speak a single 
architectural language. The bridge in Umatac is a Romanesque pastiche, 
whereas the Adelup Complex, with the Governor’s Office and several 
other GovGuam offices, is a converted school building that is kept 
entirely in the style o f ‘Tropical Concretism” (a concept I once made up 
in a conversation to describe the kind o f rectangular, concrete buildings 
with white-washed walls and a brightly blue roof or some similar color- 
combination, that are so typical o f tropical countries around the world). 
T he Sagan Dinaña, on the other hand, is supposed to be an architectural 
allusion to the open -palapala structures, with a thatched roof that is 
supported by bamboo poles, which were common on the island in the



past. (Today’s palapalas are almost always aluminum poles holding up a 
plastic canopy.)

17 Rogers (1988:19) writes: “Ricky Bordallo was seen as a charismatic 
champion of Chamorro rights by his supporters, and as a volatile 
romantic dreamer by his opponents.”
The following section is synthesized from readings of Rogers (1995:266- 
270) and various newspaper clippings from the period under discussion.

19 The word che’lu  is used as a gender-neutral term of reference and 
address, and designated earlier a consociate of either gender of 
approximately the same age set as the one using the term. Today, it 
carries similar connotations, and may be used in about the same manner, 
as the (ebonic) words “brother” and “sister” among African-Americans. -  
About another political adaptation of the word che’lu  some years later, 
see Chapter 5.

20 More about OPI-R, and Chamorro rights activism in general, in Chapter 
5.

21 On the island, rumors circulate about Ricky Bordallo’s amorous affair 
with Carl Gutierrez’ sister, and how she subsequently eloped with an 
American pilot, the details of which I will not go into here. All I want to 
note here is that some o f the tensions between Bordallo and Gutierrez -  
and, in extension, their respective political camps -  may have deeper 
personal causes and connotations than first meets the eye.

22 In spite of organizing his book around the analytical concept of 
“hegemony,” DeBenedittis fails to distinguish such important “meaning 
machineries” as the media from the political and other elites on the 
island, lumping all o f  them together in the concept of the “ruling bloc” 
(this despite the fact that DeBenedittis at great length quotes from Stuart 
Hall’s work). On page 122, DeBenedittis writes, for example: “Watch-dog 
journalism does not challenge the system of alliances that propels or 
sustains a ruling bloc into power...Implicit in watch-dog journalism is the 
notion that all is well with the system because the media are busy



keeping watch on things.” At the same time, DeBenedittis unwittingly 
provides ample evidence for wide-spread alternative readings of media 
messages in Guam. Instead of producing hegemony and implicit 
messages o f “all is well with the system,” the island media were 
instrumental in creating vernacular nationalism in Guam (as will be 
discussed in the next two chapters). The only theoretical “explanation” 
DeBenedittis (1993:140) can come up with in this context is the rather 
trivial observation that “[t]here appears to be a vitality alive in people 
that will, from time to time, rise up and challenge any structures that seek 
to dominate or control them." W hat this “vitality” consists of, how it 
emerges, where it is located structurally, or, most importantly, how its 
existence can be accounted for in the first place, we are never told. An 
even more substantial weakness in DeBenedittis’ book is that he provides 
a critique o f his own prejudices and involvement in the Bordallo case that 
is a lip-service, at best. At one point, when he almost opens up a critique, 
he only arrives at a methodological conclusion: “Given my personal 
involvement as a political consultant to a faction challenging Governor 
Bordallo, I believe it is necessary to combine several methodological 
perspectives.” These would melude “a combination of reflexive 
participant observation and cultural criticism” (DeBenedittis 1993:18). 
However, the way DeBenedittis follows up on his promise is lame 
indeed. Rather than offering a theoretical discussion about the structural 
and global aspects of reflexivity, DeBenedittis, in the closing note to the 
introduction, admits to having begun his study because he “had an axe to 
grind” with the Guam media and with Ricky Bordallo, “a man I thought 
was corrupt” (ibid:23). DeBenedittis then goes on to provide an account 
of his political affiliation, his stand on the issue o f indigenous rights and 
on Guam’s political status. Nowhere, though, does DeBenedittis turn the 
method of cultural criticism (whatever he may have meant by that) on 
himself. Instead, DeBenedittis, always convinced of his intimate 
knowledge o f things Guamanian, creates a rhetorical effect of authority,



of “being in the know” as much as any local. At an abstract level, he 
achieves this by elevating the primary tool of his profession as collector 
of other people’s dirty laundry, namely that o f gossip, to epistemological 
eminence. By referring back to writings in anthropology about gossip 
from the 1960s and 1970s (Hannerz 1967, Haviland 1977, Paine 1967), 
DeBenedittis avoids a reflexive discussion about his own 
instrumentalization o f gossip in the politics of Guam and can pretend to 
have arrived at a viable epistemological and methodological format of 
using the same gossip in his doctoral thesis he already had fed on as a 
“political consultant” to Carl T. Gutierrez. The kind of structural analysis 
and cultural criticism that is presented by DeBenedittis does not go 
beyond simplistic notions of a culture clash between “the U.S. system of 
justice in an American colony and the values, traditions and rights of 
those who have been colonized” (DeBenedittis 1993:16). Unfortunately, 
then, DeBenedittis’ book is yet another example of how places that are 
considered peripheral often receive attention and treatment that itself is 
marginal in terms o f theoretical sophistication and conscientiousness.

23 Rogers was Bordallo’s adviser during the period that will be treated in 
the following section, a fact Rogers never raises for inquiry or even 
mentions in his historiography of Guam. Similarly, Rogers has published 
political scientific and historical accounts o f Guam’s commonwealth 
effort (see, for example, Rogers 1988) without mentioning the 
circumstance that he in fact was the executive director of the Guam 
Commission on Self-Determination that prepared the draft 
Commonwealth Act.

24 For instance, in March of 1979, in a telegram to the Palauan 
constitutional convention, Peter Rosenblatt, the U.S. president’s personal 
representative for Micronesian status negotiations, urged the delegates to 
delete the nuclear-free provisions in the constitution (Wilson 1995:170). 
This met with considerable opposition in Palau. However, as Lynn 
Wilson (1995:171) writes, the more general anti-military, anti-nuclear,



and, at times, anti-U.S. sentiments that went into the campaign against 
the revision o f Palau's draft constitution were “learned” in places like 
Hawaii. It was at a conference in Hawaii that one o f the campaign’s key 
figures, and one of Wilson’s key informants, learned about Three Mile 
Island, “the sacred island of Ko’oalawe in Hawaii that the U.S. has been 
using for bombing practice for years,” French nuclear tests at Moruroa, 
and the “drugs, prostitution, and violence” that accompanied the 
existence of U.S. bases in the Philippines. It was after this initiation into 
world-cultural rhetoric about environmental protection, indigenous 
rights, and corrupting influences from the West that “appropriate” 
formulations about these issues became part o f the political debate over 
the constitution in Palau.

25 As far as the discourse about Chamorro cultural practices goes, this is 
how practices o f gift-giving have been explained to me (I also used these 
explanations as a guide to proper behavior at the events I attended, 
taking the model o fas the model for)·. At the center are gifts with strings 
of mutuality attached (such gifts are called ika in Chamorro). Chamorros 
on and off island often keep account, even in writing, of ika debts. Ika are 
gifts that are given at occasions of bereavement, whereas chenchule’ are 
gifts which are given at joyous or celebratory occasions, such as 
weddings, baptisms, graduation, and so on. Smaller gifts of ten or fifteen 
dollars would be interpreted as “pure” gifts, that is, not as ika or 
chenchule’. Such “pure” gifts will be deposited in the box or designated 
area for gifts in unmarked envelopes. Larger amounts, say, between 
twenty and one hundred dollars, will be given in envelopes on which the 
donor has written his or her name. This, o f course, does not apply to the 
immediate family, the members o f which will already have helped 
preparing the party that goes with every rite of passage and celebration. 
If these family members in addition to their assistance donate a gift it will 
hardly be forgotten and thus there is no need to mark the envelope with 
a name.



26 See Koptiuch (1996) who argues along the same lines.
The following section is composed from material found in Rogers 

(1995:280-284) and the numerous and recurring stories in the PD N  and, 
to a lesser extent, the Guam Tribune. I want to thank Cathy Sabían Gault 
for providing me with a complete set of newspaper clippings covering 
the entire “Bordallo affair.”

28 As Robert Rogers (1995:226) so aptly puts it: “The Interior functioned in 
the twentieth century as the federal clean-up crew for the neocolonialist 
residue o f American Manifest Destiny o f the nineteenth century.”

29 Pacific D aily News, 3 April 1987, p. 3.
30 Pacific D aily News 4 April 1987, p. 4.
31 Ibid; emphasis added.

4  Public Culture

1 See DeBenedittis (1993:2) for the same observation.
2 The following historiographic passage about the media in postwar Guam 

is based on readings o f Rogers (1995:209, 240f, and 245); and Guam 
Business News (1994).

3 At the time o f my fieldwork (and at the time I write this a couple of years 
later), the PD N  publisher was Lee P. Webber. The paper’s managing 
editor was Margaret Sizemore, a Chamorro woman from Saipan.
There are many stories about Holmes going out of his way to find 
trouble, for instance, like the one about him refusing to carry an 
advertisement on any of the channels transmitted through his Guam 
Cable net because he did not care for the person who had done the local 
voice-over for the commercial.
It would be interesting to look at this kind o f “displaced imagined 
communities.” If we compare the Guamanian experience with, say, the



American, French, and Swedish nationalizations o f culture through the 
media of, above all, radio and television (see, for example, Löfgren 1989), 
in which an imagined national community was created for the listener 
and viewer, we realize the curious media situation and effects in places 
like Guam, in which the media are clearly external.

6 Larry Hillblom was the H  in the transnational corporation DHL 
Worldwide Express, at one point the world’s largest air courier service. 
In 1969, Adrian Dalsey, Larry Hillblom and Robert Lynn (D, H, and L) 
had started a door-to-door express service between San Francisco and 
Honolulu. Two years later they had expanded the operation with service 
to the Philippines, and subsequently to the rest of the world. In the mid- 
1980s, Larry Hillblom, by now deserving the epithet “tycoon,” became a 
resident o f Saipan, locating his entire estate on the island having the 
lowest income tax of any American possession. Hillblom continued to 
own stakes in DHL, as well as in Air Micronesia, a number of golf 
courses, real estate in at least ten countries, and, of course, the TV cable 
operation in the Mariana Islands and KUAM in Guam. As a tycoon, 
Hillblom never needed to bother about his appearance. His hair was 
always uncombed and he usually wore old jeans, a T-shirt, and biker 
boots or sneakers. He often flew his Second World W ar vintage seaplane 
to Southeast and East Asia to fish, golf, and carouse (Hillblom held no 
pilot’s license). On these excursions, he frequented bars and go-go dubs 
in order to meet young women. Indeed, he seemed only interested in 
virgins and kept “mama-sans” on his payroll to find virgins for him. In 
1995, the plane of the fifty-two years old Hillblom crashed near Saipan. 
His body was never recovered, but soon eight women came forward, 
dedaring that Hillblom was the father of their children. Since there was 
no body, the only remaining sample of Hillblom’s DNA was some scar 
tissue left over from surgery in 1993 (after an earlier plane crash) that 
was preserved in a ball o f paraffin at the Davies Medical Center in 
California. The medical center refused to relinquish the tissue, prompting



a legal battle that went to the California Court of Appeals. In the 
meantime, lawyers for the children commissioned DNA sibling tests to 
see whether Hillblom’s alleged offspring had a common parent. The 
answer was yes for four children, two Filipino girls, a Vietnamese boy, 
and a thirteen-year old Palauan boy, Larry Junior, who moved from 
Palau to Guam to be prepared for schooling in the United States. 
Subsequently, the court decided that the scar tissue be turned over to the 
children’s lawyers, who, in turn, gave it to a DNA expert member of the 
O.J. Simpson defense team. As o f 1998, the lawyers were still negotiating 
for a blood sample from Hillblom’s mother.

7 Murphy’s prating thus replicates the colonial asymmetry between haoles 
who are able to encompass the particular with their universal 
understanding, o f  which I wrote in the preceding chapter in connection 
with the issue o f Bordallo’s cultural defense.

8 Pacific D aily News YJ February 1987, p. 19.
9 On 6 February 1998, Joe Murphy authored another PD N  column in 

which he expressed his regret about the cancellation of the Jeff Evans 
Show and the disappearance of the Guam Cable News as run by Lee 
Holmes. While not mentioning with a single word the constant 
interference in editorial decisions by Holmes, which is well-known at 
least in Guam’s media circles, he made the claim that “the Calvos may 
find it difficult or impossible to keep out o f the newsroom. They simply 
have too many business interests on Guam to keep aloof from the 
editorials, news stories and commentators that make up for a lively 
forum. They own the station. They hire the reporters and the producers. 
They don’t expect their own people to criticize them in any way. I don’t 
blame them for that.” This final remark (of not blaming the Calvos for 
manipulating the KUAM news coverage) is vintage Murphy, who is 
always anxious to be invited to the right parties and to be friendly with 
people like the Calvos, while still wanting to appear as a defender of 
“American values” in the territory of Guam.



10 T he concepts o f consociata, which are those with whom we share time 
and space and with whom we associate, and contemporaries, which are 
those with whom we share time but not necessarily space and who we 
never may have met, are taken from Alfred Schütz (1967:151) and have 
been used in the way I do here by Ulf Hannens (1992:30). When 
Benedict Anderson (1991:6) writes about the nation as a community that 
is imagined “because the members of even the smallest nation will never 
know most o f their fellow-members, meet them, or even hear of them,” 
he thus, in Schützian terms, says that the nation is an imagined 
community because it consists chiefly of contemporaries (who might be 
portrayed as consodates).

11 As so often, Robert Underwood wants to construct a cultural difference 
between haole and Chamorro notions. He mutes the voices o f those 
Chamorros in Guam who share in the narrative of equal opportunity 
and of American chauvinism.

12 Quoted in DeBenedittis 1993:96; emphasis and correct spelling added.
131 thank Vicente M. Diaz for having reminded me o f this important point.
14 For the relatively wealthy Filipino “community” o f Guam several 

business-related rights in the Philippine Republic are at stake: the right 
to operate rural banks; the right to obtain contracts for the supply of 
materials, equipment, goods, and commodities for certain government 
operations; the right to engage in rice and com industries; the right to 
run custom brokerage businesses; the right to engage in tax-free 
enterprises; the right to seek employment without securing government 
permits; the right to engage in registered overseas shipping; and so on.

15 The growing number of Filipino associations in Guam used to be 
divided according to the places o f origin of the Philippine immigrants, 
that is, in accordance with Philippine regions, and sometimes even 
barangays or families coming from the same place. More recently, there 
is also a division on the grounds of educational and occupational



backgrounds, thus that several alumni associations and, for example, a 
Filipino Educators Association o f Guam have emerged.

16 However, a common denominator for many if not most who 
participated in the Independence Day gala dinner with Corazon Aquino 
was the performance o f her daughter, Kris, a major movie star in the 
Philippines. Kris Aquino sang a couple o f songs in Tagalog (“since it is 
Independence Day and we should be proud of our cultural heritage”) 
and thanked the audience for still being interested in Filipino 
entertainment and for watching Filipino television: it was curious to see 
how mother and daughter Aquino throughout the evening referred to 
their Filipino audience as “foreign” in relation to the Philippines -  for 
instance, when Cory Aquino remarked that “even if you are bom here, I 
know that you are Filipinos at heart” -  whereas Chamorro and haole 
residents in Guam define the Filipinos of the island as “foreign” in 
relation to Guam.

17 According to media ratings research that Peter DeBenedittis (1993:117) 
conducted for a polling company.

18 Obviously, women were not included in the category o f citizens in those 
days. Neither were slaves, Native Americans, or white men without 
property.

19 Mary Douglas (1982 and 1990) developed these concepts into her 
group-grid pattem  o f analysis, in which the group end of her scheme 
corresponds to  Durkheim’s integration concept and that of grid to his 
concept of regulation. Richard J. Ellis (1993) has subsequently 
appropriated Douglas’ group-grid pattem to render a thick description, 
in Clifford Geertz’ sense, of “American political cultures,” that is, of 
political ideas in the history o f the United States of America

20 See, for example, Michael Kammen’s People o f Paradox (1972).
21 The absolute numbers for September 1994 were 45,610 employees in 

the private sector and 20,950 in the public sector -  o f which 13,680 
worked for GovGuam (Current Employment Report 1994). I want to



thank Alan T. Wang of the Department o f Labor in Guam for providing 
me with the statistical information contained in this passage.

22 In 1993, women made up nearly half of Guam’s workforce. However, 
the average income of women was lower than that of men, not least 
because women were underrepresented in the industries on the island 
with the highest average hourly earnings (such as construction, 
transportation, and public utilities and wholesale trade). Women 
comprise only some 40 percent of all Guam residents employed by the 
U.S. government, whereas they are almost exactly half of GovGuam’s 
workforce.

23 Source: Census ‘90:126£
24 Source: Table 1.10 of the disk copy version o f the 1980 Guam Decennial 

Census Monograph. I want to thank Cynthia L. Naval of the Guam 
Department of Commerce for providing me with diskette copies of the 
island’s population and vital statistics.

25 The Jewish immigrant and author Mary Antin wrote in her books that 
“Ellis Island is another name for Plymouth Rock,” thereby laying a claim 
to Americanness in the face of a public culture of white, Anglo, 
Protestant, old stock American identity. Some years earlier, the black 
poet James Edwin Campbell had made a similar claim when he wrote: 
Traced he back his proud ancestry
T o the Rock on Plymouth’s shore,
Traced I mine to Dutch ship landing
At Jamestown, one year before
(Campbell 1895:82-86; quoted in Sollors 1991:566).

26 In 1881, the opponents o f the so-called spoils system founded the 
National Civil Service Reform League (NCSRL), and two years later the 
so-called Pendleton Civil Service Act drafted by the league was passed. 
The Act set up a civil-service commission whose task it was to prepare 
competitive examinations and to establish standards of merit for a 
number of federal jobs. Furthermore, it prohibited political candidates



from soliciting contributions from government employees (Boyer et al. 
1990:717).

27 See Ricci (1993) on the creation of an extensive and well-financed 
network of think tanks in Washington and New York, with an equally 
extensive network o f smaller think tanks across the U.S., which, since the 
1970s, have been modeled on the successful Heritage Foundation, 
established in 1973. (There are some forty such minor think tanks, 
including the American Legislative Exchange Council, the Center for 
Strategic and International Studies, the Claremont Institute, the Hoover 
Institution, the Hudson Institute, the Lehrman Institute, the Manhattan 
Institute, the Media Institute, the Institute for Foreign Policy Analysis, 
Pacific Research Institute, and the Reason Foundation.) These 
organizations receive a great portion o f their funds from ten financial 
dynasties in the United States. All of these dynasties have a corporate 
guise, but in some cases the families are still visible as shareholders. The 
ten dynasties funding the state-Othering organizations are: the Olin 
dynasty; the Coors dynasty; the Noble dynasty; the Koch dynasty; the 
Bechtel dynasty; the Lilly dynasty; the Mellon industrial, oil, and 
banking fortune (once closely associated with the Gulf Oil Company); 
Rockwell International; Sun Oil; and the Vicks Vaporub and Smith 
Brothers Cough Drops fortune.

5 O f Roosters and Politics

1 Which, according to the Webster dictionary, is the “right of a 
government to take private property for public use by virtue of the 
superior dominion of the sovereign power over all lands within its 
jurisdiction.”

2 Compare Rogers (1995:2655) on the GLA and the land issue. In terms of 
land ownership, the island is divided roughly into three parts: one third



of the land in Guam is privately owned; one third is held by the local 
government; and one third is under the control of the United States 
Navy and Air Force, as well as other U.S. federal agencies.

3 T he CLTC had been given authority over two categories of land: 
available lands and so-called “reserve lands,” that is, GovGuam, 
responsibility for which, in turn, was divided between various GovGuam 
agencies (such as the Guam Housing Commission, and so on). Three 
kinds o f lots would be distributed by the CLTC: lots for agricultural 
purposes; lots for grazing purposes; and lots for residential purposes. Joe 
Boija pointed out that it was important not to use the different kinds of 
lots for other purposes because of water supply issues and because the 
protection o f the water lens was at stake. All lots would be leased for one 
dollar a year per acre. The maximum period for the lease was to be 
ninety-nine years. Boija reported that, at previous public hearings, 
people had voiced their concern over this time limit. Some considered it 
too long: it will be difficult to reverse a lease once generations of a family 
have controlled a lot for ninety-nine years. Others considered it too 
short for long-term investments in land and property. CLTC had at its 
disposal over 10,000 acres of land. Up until 1994, some 31,000 
individuals had contacted CLTC claiming to be “Chamorro” (Boija 
signed the quotation marks with his fingers). Some of the land CLTC 
had received for redistribution was, as it turned out, already occupied. 
Someone had already built houses and other buildings on the land. 
People would lease a piece of land from GovGuam for forty dollars a 
month, then build without permit five to six rental units on the land, and 
rent each o f those for five hundred dollars a month. They could thus 
earn up to $3000 a month through illegal means. Often, however, they 
connected water with too little pressure and let the sewage mn right into 
the ground. Boija showed slides of houses (even duplexes) that had been 
built without permit on CLTC land in Dededo. He showed pictures of 
houses that were built without permit right next to the giant radio masts



dose to the Mangilao Golf Course. O f the seventy acres the CLTC had 
at its disposal there, only twenty would have been left after all the 
planned projects (for instance a sewage plant) had been taken into 
account. O f these twenty acres not all would have been suited for 
residential purposes (for example because o f masts that could blow or 
fall down on surrounding buildings because o f a typhoon or earthquake). 
The illegal buildings next to this site made the distribution of land even 
more difficult. Boga told his northern audience that in the South, 
fourteen houses had been built illegally on land that had been designated 
for agricultural purposes. In the North there were as many as four 
hundred such houses! Вода even mentioned by name the people who 
had illegally built their homes on CLTC land in Yigo. Then he accused 
GovGuam of having failed in all this: the Guam Power Authority and 
the Guam Telephone Authority had failed when they connected to their 
respective nets people who had illegally built their homes on CLTC 
land. T he CLTC itself had failed when it refrained from evicting the 
trespassers on its land. The only positive example Вода could think of 
was the municipality of Talofofo: there the mayor had succeeded in 
stopping constructions on GovGuam land.

4 There are not many homeless people in Guam since either the social 
welfare system or Christian charity organizations will offer their help to 
those who otherwise might be without shelter. The odd individuals who 
refuse this help are easily counted: in the early 1990s there was Juan 
Mesa, who lived in the Sagan Dinaña at the Agana Paseo (a roofed space 
for assemblies and parties close to the Chief Quipuha statue next to 
which Bordallo killed himself). His story was featured in the local Hafa 
magazine (Volume 3, Number 2, February 1991, pp. 20f). In the mid- 
1990s I saw a black man pushing a cart with his belongings along the 
streets o f Agana. He seemed always too heavily dressed for Guam’s 
tropical climate. I never found out his name.

5 In Hafa, Volume 2, Number 2, February 1990, p.22.



6 In an Internet-battle between 4x4 high-riders and low-riders, in which 
the two sides addressed one another as “Bubba” and “Paco,” two 
comments were: “Here’s a little something for you redneck 
motherfuckers to think about: Most lowriders win thousands o f dollars 
[at car exhibitions]. Can you say that about your gay-ass trucks?” -  “You 
know what I call a lowrider? A speed bump! Up and over those dam 
minor annoyances in life. I’ve sat down on skateboards before and gotten 
a smoother ride.”

7 Para means “stop;” pada or in the reformed orthography, padda\ means 
“slap;” and y  Chamorros, or with the new spelling, i  Chamoru, means “the 
Chamorros.” The name thus literally means “stop slapping the 
Chamorros.”

8 Article 1, §102 (a), Guam’s Draft Commonwealth Act. The date o f 1 
August 1950 designates the day U.S. President Truman signed the Guam 
Organic Act into federal law (codified as 48 U.S.C. §1421, et seq.) -  
however, the law was made effective retroactively as of 21 July 1950. 
Section 4 o f the Organic Act bestowed congressional (not constitutional) 
U.S. citizenship, which in principle can be revoked, on those inhabitants 
o f Guam bom  on the island since 11 April 1899 (the date on which the 
Treaty o f Paris between the United States and Spain was proclaimed law 
and American sovereignty over Guam officially began), their children, 
and all those of Spanish and other nationalities who were residents on 
the island as o f 11 April 1899 (Rogers 1995:225). Thus, the date of 1 
August 1950 actually points back in time to the date of 11 April 1899, 
excluding all those residents o f Guam from U.S. citizenship and from the 
category o f “Chamorro” who had not been born on the island (which, at 
the time, denoted mostly Filipino contract workers).

9 In Chamorro, the acronym OPI-R is a play on words: oppe means “to 
speak out” and is also the imperative form of “reply” (and thus an 
admonition to answer).



10 TCE stands for trichlorethylene, a colorless, mobile, and nonflammable 
liquid which is used chiefly as a solvent for cleaning metal parts. Other 
uses include the medical application of TCE as an inhalation analgesic 
and anesthetic. Drinking or breathing high levels o f trichlorethylene may 
cause nervous system eEects, liver and lung damage, abnormal heartbeat, 
coma, and possibly death, according to the Agency for Toxic Substances 
and Disease Registry at the U.S. Department of Health and Human 
Services. The agency also provides the information that drinking small 
amounts of TC E for long periods may cause liver and kidney damage, 
nervous system eEects, impaired immune system function, and impaired 
fetal development in pregnant women.

11 The United States’ Environmental Protection Agency has set a 
maximum contaminant level for trichlorethylene in drinking water at 
0.005 milligrams per liter (0.005 mg/L) or approximately five parts of 
TCE per million parts o f water (5 ppm). In the vicinity of South 
Andersen, where the Santos family resided, the TCE content in the 
ground water had, according to Anghet Santos, been measured at 29 
ppm.

During the early history of white settlement in North America, 
Europeans used to refer to the natives o f the land as “nations,” a concept 
that later on became replaced with the exoticizing term “tribes.” In the 
days o f Franz Boas, John Wesley Powell, who eventually would develop 
into one o f Boas’ opponents at the Bureau of Ethnology in Washington, 
D.C., was in the habit of applying European concepts (such as gens, 
government, and legislation) to the description of Native American 
societies, thereby creating a transcultural rather than an exotic frame of 
reference (Vincent 1990:46). -  As for the inspiration to Chamorro 
activists, the Hawaiian movement for indigenous rights has played a vital 
role as well. For instance, Anghet Santos had been invited as a witness to 
a tribunal against the United States in Hawaii organized by Hawaiian 
nationalists (the U.S. was declared guilty of all charges). Anghet took



along four uninvited guests who were fellow-Che’lus. At that point, the 
Hawaiian ethnic activists were better organized than their counterparts 
in Guam. As one Nasion Chamom member I talked to about this said: 
“They had come further. But I think Angel learned a lot there. It shows.” 
Another time, the members of the Nasion Chamom met with the 
African-American political leader Jesse Jackson in Guam. As they stood 
face to face in Jackson’s hotel room, Jackson went immediately up to 
Anghet Santos and exchanged the kind o f cheek kisses that used to be 
common among Socialist leaders. Asked how Jesse Jackson had been 
able to identify Anghet Santos right away, a witness to the scene 
commented that, “Jesse Jackson recognizes a revolutionary when he sees 
one.” As o f lately, the Nasion Chamom has been contacted by tribal 
leaders from the Cabazon Band O f Mission Indians, who live in a 
reservation outside Palm Springs, California, and who produce videos 
that document the struggle of indigenous people for sovereignty.

13 For an explanation of nginge’see note 23 in Chapter 2 or the Glossary.
14 At 9 a.m., 2 June 1994.
15 On 29 July 1994.
16 During the initial meeting o f the RAB, the Navy, and environmental 

experts on Wednesday, 25 May 1994, at the Agriculture and Life 
Sciences Building, at the University of Guam, it turned out that a base 
clean-up plan had been initiated already in 1993. It also turned out that 
Guam’s Environmental Protection Agency had found no areas of the 
Navy Air Station to be completely healthy, that is, ready to be handed 
over to GovGuam. T he clean-up coordinator (an Asian man from 
Hawaii) reported pollution o f the ground water by heavy metal, at which 
point Anghet Santos began to put very detailed questions about the level 
of contamination, the directions of the underground water flows, and so 
on. T he U.S. Navy’s own environmental expert pointed out that an exact 
study of sub-surface water flows might reveal that the contamination 
comes from outside NAS Agana (hence intimating and implicating

12 Avh. Ronald Stade



Guam’s huge landfill in the middle o f the island, and by indirection, 
putting the blame for the water contamination on GovGuam). “W hen 
can the clean-up be done?” asked Anghet Santos. “By the year 2005,” 
answered the clean-up coordinator. At this point, Anghet, in an 
emotional tone o f voice, reminded the Navy of its responsibility toward 
the people o f Guam.

17 Sun Zi’s A rt o f W ar was written by Sun W u in the final year of the so- 
called “Spring and Autumn Period” (770 BC -  476 BC). It is the oldest 
Chinese work on military theory in existence.
Anthony J. Ramirez, in his female apparition also known as Malia, is a 
genealogist from the village of Ordot, and has also worked as an 
historian at the Guam Department o f Parks and Recreation (DPR). He is 
the son of the late Lawrence Ramirez who had been speaker of the 
Guam Legislature. Anthony “Malia” Ramirez once told Richard Davis, 
former director o f DPR, that in Guam “politics are not about serving the 
public, but only about getting one’s friends and supporters into power so 
they can have their turn benefiting.” This is the only time I have heard of 
a Chamorro making this kind o f blunt and general statement about local 
politics. Normally, one might expect such a comment from haoles, in 
which case it would be meant as a criticism and not, as in 
Tony’s/M alia’s statement, as an endorsement of Chamorro cultural 
values.

19 As Annette Weiner (1984:699) observed: “The two most frequent 
situations where tropes are employed involve sex and politics.” In both 
cases, metaphors or other figures of speech may function as “good 
words” that accomplish the task o f simultaneously replacing and alluding 
to “hard,” “dangerous,” or even “lethal” words (Weiner 1984; Brenneis 
and Myers 1984; Wagner 1978). As John Gumperz pointed out to 
Annette Weiner (1984:695), to speak one’s truth, that is, to speak directly 
and in “hard” words, is “to go on the record.”



20 A member o f OPI-R complained to me about the difficulties involved in 
bringing together the diverse organizations. “W e had to be patient with 
them,” he said, “we in the OPI-R have come so much farther than they, 
so we have to teach them.”

21 A similar anecdote concerns the time the mayor of Umatac publicly 
thanked the governor “for all he has done for us over the past year, 
especially making the power outages just a few.” O f course, his audience 
remembered well that the power outages had been many and that one of 
them had occurred on Umatac’s fiesta day. And since such an outage is 
interpreted as a willful act rather than a mere accident or coincidence, 
the message of the mayor to the governor was all the more sarcastic.
The story was told by Doris Topasna Cruz of Umatac to Lawrence 

Cunningham.
23 On Friday, 19 August 1994.
24 All of the Gutierrez children exuded this hard-to-pinpoint air o f wealth: 

was it the perfectly plucked eye-brows o f the daughters, their discreet 
make-up, their spotless clothes and manners; was it the smooth skin and 
tired smile o f the son? I am not sure.

25 The concept o f “re-membering” is taken from Seyla Benhabib’s 
(1992:76) discussion o f Hannah Arendt’s fragmentary historiography. 
Arendt’s strategy o f re-membering a past that had been fractured by 
modernity -  a strategy that was inspired by Walter Benjamin (whose 
“Theses on the Philosophy of History” she edited in English) -  was a 
means o f getting at the ruptures and displacements in history by 
identifying the semantic shifts and dislocations that came with such 
profound transformations.



6 Sovereignties

1 W hat in political philosophy is associated with the theories of Carl 
Schmitt.

2 This is suggested by Vicente Diaz (1993) in his discussion o f “Chamorro 
Culture Between Spanish Catholicism and American Liberal 
Individualism.” Here he brings together the two events o f Bordallo’s trial 
and suicide and the anti-abortion legislation, intimating that both were 
articulations o f “Chamorro culture” and resistance. Finding himself in the 
double-bind o f supporting Chamorro culture’s presumed anti- 
abortionism, while simultaneously being attuned to a liberal-style 
feminism, Diaz cannot escape the paradox of competing forms of 
individualism, one in which the single individual (that is, the individual 
woman), and the other in which the collective individual (that is, 
Chamorro culture), is the repository of rights and liberties. It is to his 
credit that he makes no pretensions to anything but being caught in a 
quagmire o f indecision.

3 However, she has acquired other personal nicknames, such as Isabel, 
Belang, and Beck, as well. This and other additional biographical 
information about Elizabeth Arriola was retrieved from Souder 
(1992a:182-190,260).

4 As Guam’s archbishop, Anthony Sabían Apurón (1990:8), puts it: “Often 
grandmothers or aunts will vie for the privilege o f nurturing the new 
baby in the family. Thus, we have no need for orphanages. To put a 
Chamorro child up for adoption is unheard of.” On the other hand, an 
informal cultural institution of adoption, called poksai] exists in Guam as 
in other parts of Micronesia and Oceania (as, for instance, in Hawaii, 
where the same kind of institution is referred to as hanat). Poksai means 
“to raise, nurture, breed,” and refers to the adoption of children by 
relatives. In actual practice, the concept also included the practice of 
becoming relatives through the adoption of a child. Thus, one of my



Chamorro interlocutors told me she had eight poksai children herself, 
one o f whom was a haole boy. There was a traditional order o f poksai 
according to which the first child would be given to the matriclan and 
the second child to the patrician. These days, the production of social 
ties through poksai seems less regulated by convention and more 
motivated by the parents’ wish for their child to have a better start in life 
-  or for the parents to escape the burden of having to raise children. 
More important than any of these factors, however, is the connection 
between poksai and the birth o f “illegitimate” children: it is common for 
unmarried Chamorro women to leave the island to give birth to a child 
and upon return to give the child to relatives. This practice also falls 
under the category of poksai. -  The verso of giving away children is 
konne’, a Chamorro word that connotes “catching” or “taking” 
(someone). For instance, one will say, “konne’ i  neni para patgon-mu,” 
which means, “adopt the baby for your own.” Here it is obviously the 
one who adopts (or wants to adopt) who is the agent.

5 Quoted in Souder 1992a:188f.
6 Bill 848 provided as follows: An act to repeal and reenact §31.20 of Title 

9, Guam Code Annotated, to repeal §§31.21 and 31.22 thereof, to add 
31.23 thereto, to repeal Subsection 14 of Section 3107 of Title 10, Guam 
Code Annotated, relative to abortions, and to conduct a referendum 
thereon.

7 T he following were included in this list: Dr. Leticia Espaldón (Director 
of the Department o f Public Health and Social Services); George B. 
Palican (Administrator of the Guam Memorial Hospital); Elizabeth 
Barrett-Anderson; Gloria B. Nelson; Thomas J. B. Calvo; Florencio T. 
Ramirez; Leonila L. G. Herrero; and Michael Phillips (as the Board of 
Directors of the Guam Election Commission that was to arrange the 
public referendum on the anti-abortion act).
Roe v. Wade was a case in which the U.S. Supreme Court had decided 
that the right to personal privacy also included a woman’s decision



regarding abortion. It was established that the government only had two 
compelling interests in matters o f abortion: first, the paramount interest 
throughout the pregnancy in the woman’s health; and second, the 
interest after viability o f the fetus in protecting the potentiality of human 
life.

9 Rogers (1995:227) has this to say about the difference between 
Guamanian and American governors: “In the federal and in state 
constitutions o f  the United States, the legislative branch of government, 
which is the one most representative of the people, is first in sequence 
and shares power equally with the other branches. The Organic Act 
reversed this traditional [sic!] pattem by placing Guam’s executive 
branch (Section 6) ahead o f the legislature (Section 10), both in sequence 
and in power. W hat the act did was to carry much of the old Naval 
governor’s powers to the appointed civilian governor.. .The act gave the 
governor of Guam direct responsibility under Sections 29(a) and (b) for 
public health and education, which in the states are partially protected 
from direct executive control by independent boards and commissions.” 
This, Rogers claims, has led to the politicization of many public services, 
“more directly than is the normal practice in American state 
governments” (ibid).

10 Compare Diaz 1993:326.
11 According to the Chamorro-English Dictionary, the word pokka’ means 

“shatter,” “crack open,” “abortion” (Topping, Ogo, and Dungca 
1975:170).

12 Souder (1992a:15-17) arrives at this prototype through the tabulation of 
82 responses from Chamorro women to a twenty-page survey 
questionnaire.

13 Faye Ginsburg borrows her central analytical concept of “nurturance” 
from Collier, Rosaldo, and Yanagisako (1982:34; quoted in Ginsburg 
1989:254 n 19): “One o f the central notions in the modem American 
construct of T he Family is that of nurturance...a relationship that entails



affection and love, that is based on cooperation as opposed to 
competition, that is enduring rather than temporary, that is 
noncontingent rather than contingent upon performance, and that is 
governed by feeling and morality instead o f law and contract.”

14 Typically, one finds no biographical data in Angel Santos’ presentation, 
just the following sentences from a declaration speech he held in Chief 
Quipuha Park on 31 January 1994: “W e cannot be passive or silent when 
human beings endure suffering or humiliation. W e must step forward 
and take sides. W e must assist immediately. At times, we may fail. At 
times, we may make mistakes. But we must never make the mistake of 
failing to try. People deserve nothing less.” To abandon the format of 
self-presentation, in which educational, professional, political, and social 
merits will be highlighted, is in itself a protest. To, moreover, address the 
obligation o f politicians to  help those in need is to assume the role of “he 
who admonishes the rest.”

15 As for the legal considerations in the United States of church and state 
entanglements one can refer to the so-called Lemon test, in what is called 
the “Establishment Clause,” it is postulated that a statute shall not be 
established if it “is motivated wholly by an impermissible purpose,” such 
that “its primary effect is the advancement of religion,” or that “it 
requires excessive entanglement between church and state” {Bowen v. 
Kendrick, 108 S.Ct. 2562, 2570 [1988]; citing Lemon v. Kurtzman, 403 U.S. 
602, 612-613 [1971]: thus the name “Lemon test”). The Lemon test 
requires a statute to have “a secular legislative purpose,” a requirement 
that, however, may be satisfied even by a statute “that is motivated in 
part by a religious purpose.”

16 Yoshihara, Nancy. 1990. First Charges Filed to Test Strict Guam 
Abortion Law. Los Angeles Times 21 March 1990:A4; quoted in Diaz 
1993:315.

17 In 1968, the United States Congress amended the Organic Act o f Guam, 
the so-called Mink Amendment (Title 48 U.S.C. §1421, et seq.). The



amendments were contained in the Guam Elective Governor Act, Public 
Law 90-497, §10, 82 Stat. 842 (1968), which had been passed following 
hearings on “Guam and Virgin Islands Elective Governors” before the 
Territories and Insular Affairs Subcommittee of the Senate Committee 
on Interior and Insular Affairs in 1967. These hearings and the 
subsequent legislation were intended to regulate the power granted to 
the elective governor and the oversight to be granted to the federal 
government o f the U.S. (in the form of Presidential reviews of local 
legislation or Comptroller audits). They were also intended to protect 
non-Chamorro residents under increased self-government, especially 
against higher taxation -  a measure already contained in the 1947 
legislation providing for an elected governor in Puerto Rico. One o f the 
changes was an amendment to Guam’s Bill o f Rights, adding an entire 
new section, Subsection (u): “T he following provisions o f and 
amendments to the Constitution o f the United States are hereby 
extended to Guam ...: article I, section 9, clause 2 and 3; article IV, 
section 1 and section 2, clause 1; the first to ninth amendments inclusive; 
the thirteenth amendment; the second sentence of section 1 of the 
fourteenth amendment [“the right to privacy”: “No State shall make or 
enforce any law which shall abridge the privileges or immunities of 
citizens of the United States; nor shall any State deprive any person of 
life, liberty, or property, without due process of law; nor deny to any 
person within its jurisdiction the equal protection o f the laws.”]; and the 
fifteenth and nineteenth amendments.” [48 U.S.C. §1421b(u)]

18 Webster v. Reproductive Health Services, Inc., 109 S.Ct. 3040 (1989).
19 Sims v. Sims, 175 U.S. 162,168 (1889).
20 In Sakamoto v. D uty Free Shoppers, L td., 764 F.2d 1285 (9th Cir. 1985).
21 For a theory o f “frameworks” as organizing mechanisms of cultural 

flows see Ulf Hannerz’ (1992:46-52) distinction between four 
organizational frameworks, in which he discerns the frameworks of (1) 
forms of life, (2) the market, (3) the state, and (4) movements. These are



the social frameworks that organize the cultural flows that have become 
increasingly global and complex. The form  o f life is the realm of the local, 
small-scale, and intimate. It involves “the everyday practicalities of 
production and reproduction, activities going on in work places, 
domestic settings, neighborhoods, and some variety of other places,” and 
here one will find “a measure o f redundancy” and habitualness from 
which comes “a tendency toward stability in cultural process” (Hannerz 
1992:47). The market framework is one of commodity movements that is 
structured along producer-consumer trajectories. This is also a sphere of 
competition and is therefore prone to instability and innovation (ibid:48). 
W ith the framework o f the state, Hannerz does not mean to designate 
“the bounded physical area itself, but rather the organizational form 
which involves a degree o f control over activities within a territory on 
the basis o f concentrated, publicly acknowledged power” (ibid). Various 
degrees of cultural production may be part o f this power (the production 
of traditions or of “the nation” are examples o f high degrees o f cultural 
work; ibid:49). The category o f movement, finally, refers to such 
frameworks for the structuration of cultural flows as the women’s 
movement, the environmental movement, the peace movement, and 
various ethnic movements. Movements are less centralized and less 
routinized than both the state and the market. They spring from the 
form-of-life framework, but are, as opposed to that framework, 
inherently more unstable in that “they tend to succeed or fail” (ibid:50). 
Hannerz goes on to  argue that degrees o f symmetry and asymmetry 
shape the flow of meanings in social relationships with regard to how 
much can be taken for granted, to what extent the flow is diverse and 
reciprocal, and what kind o f entities are connected through cultural 
flows (relationships of one-to-one, few-to-many, one-to-many, and so 
forth). -  While many in a normative mode warn against the confusion of 
frameworks or spheres (see, for instance, Hans-Rudolf Wicker’s [1997] 
discussion o f Hannah Arendt’s and John Rex’ sphere theories), Hannerz



in an analytical mode realizes that “combinations o f frameworks, of 
course, entail interrelations; much of what goes on in culture has to do 
with these” (Hannerz 1992:50). The interaction between spheres, in 
other words, is taken to be a fundamental aspect of the cultural dynamic. 
(At the same time, Hannerz [1992:51f] wams against the conflation of 
the spheres or frameworks in social and cultural studies, that is, at the 
analytical level.)

22 In the context o f my fieldwork I attended the Fourth Annual Governor’s 
Conference that in 1994 went under the theme, “Confronting Family 
Violence In Our Community.” The keynote address was delivered by 
Archbishop Apurón who offered the rather surprising comment that “to 
stay in an abusive relationship is sinful!” A number of speakers repeated 
the canon about abuse in the family (victims o f abuse are not weak, do 
not enjoy victimization, and so on; perpetrators are obsessed with 
control, are often articulate and intelligent, and so forth). Representatives 
of the Guam Child Protective Services (a world-cultural institution if 
ever there was one) provided statistical data about the frequency of 
reported cases o f child abuse on the island. Participants pointed out that 
the constant level o f stress that is generated by the so-called “coconut 
connection,” that is, the dense network o f family and gossip 
relationships, is the major cause of family violence. Thus, one Chamorro 
woman said, “you better work hard, baby-sit for your sister-in-law, cook, 
keep clean, and so on, because everyone around you watches you and 
makes comments, like, Ί  don’t know why he married her,’ and things 
like that.” At another occasion, on 1 August 1994 at Winchell in 
Mangilao, I spoke with Frank Stein, a Chamorro man in his fifties, whose 
last name was a legacy from his German grandfather. Frank told me 
without hesitation that children must be disciplined. “They must feel 
that it hurts,” were his exact word. He used to thrash his children with 
his leather belt or with a wooden board that he jokingly referred to as 
his “Board o f Education.” He beat up his children if they ran around



although they had been told not to, if they contradicted him, if they 
“harped,” if they “moped,” and the like. Another form o f child abuse that 
Frank gladly admitted to having used with his children was to lock them 
up in a room, which, in the tropics, can be a form of torture since the 
incarcerated child will soon suffer from the heat. Said Frank: “After a 
while they would sweat. Man, would they sweat.”

7 The Tectonics o f Cultural Production

1 Quoted in Latte, April 1995, Volume 1, Number 1, page 52.
2 T he constant code switching between Tagalog exclamations, Spanish 

expressions, and English phrases is typical for different versions of 
Taglish and has in this form become “the lingua franca of the mass 
media” in the Philippines (Rafael 1995:109). In the 1960s and 1970s, 
there was considerable resistance among the educated and 
nationalistically inclined against Taglish, which to them “seemed like the 
result o f the promiscuous commerce o f languages” (Rafael 1995:110). It 
was in the market, and especially in the film and advertising industries, 
that Taglish became codified as a national lingua franca (ibid). Jose F. 
Lacaba (1983; quoted in Rafael 1995:1101) described Taglish as a kind of 
English full o f malapropisms and related it to the lower-class population 
of the Philippines, for whom a Filipino film director had coined the term 
“the bakya crowd” (bakya being cheap wooden clogs). Lacaba (1983:117) 
referred to bakya as “anything that is cheap, gauche, naïve, provincial and 
terribly popular.” For some time, Taglish was treated as a form of bakya 
speech and could thus be made fun of, as when Lacaba (1983:121; 
quoted in Rafael 1995:111) refers to an imagined movie idol who would 
say to a waitress in a crowded, smoke-filled room: “Please open the door. 
I’m getting sophisticated” - and who thanks his audience after 
performing a song with the words: “Thanks for the clap.” As Rafael



(1995:111) comments: “In the mythical world of the bakya, every 
attempt to speak English is marked by mistakes.” W hen Joseph “Erap” 
Estrada, then vice president of the Philippine Republic, visited Guam in 
1994, my Filipino contacts made me part of an entourage at the 
evening’s reception at the Governor’s House. Erap Estrada broke with 
conventions o f diplomacy and addressed those present in Taglish 
without any possibility of translation. He told jokes that had the Filipinos 
in the audience roaring with laughter but left Governor Ada, Lieutenant 
Governor Bias, and the other Chamorros, who did not understand a 
word, politely smiling. My contact explained that Estrada had used the 
bakya idiom that was full o f ridiculous malapropisms and told the 
audience that he had spoken English with the Governor o f Guam but 
was not sure that they had understood one another. Estrada, once a 
popular star in Filipino action films, has turned into part of his image the 
public stories and jokes that circulate about his bakya English. The jokes 
have been published in a best-selling volume under the title, ERAPtion: 
Haw to Speak English W ithout Really Trial. A similar book exists in Guam 
called English the Chamoru Way, in which the kind of words and 
expressions have been collected “that will make you very laughter.” The 
words and phrases include appo for “apple” (as in, “my little baby likes 
appo jews”), bitch for “beach” (as in the phrase attributed to Governor 
Joe Ada, who, as a public figure, is usually associated with economic but 
not necessarily cultural capital on the island: “The Zapanese comes to 
Guam becausse o f our white bitches”), crap and srim  for “crab and 
shrimp,” installation for “installment” (as in, “I got tree more car 
installation, then I on it”), more high for “taller,” open the light ios “tum  on 
the light,” steamed collix for “esteemed colleagues,” and so on. As can be 
seen, the emphasis in the Chamorro version of holding an imagined class 
of unsophisticated people up to ridicule is on the “Chamorro” 
pronunciation of standard English (or what is taken as such). Just like in 
the Philippine context, these strategies of caricaturing “the vernacular”



are both a way o f creating an Other that is inferior when it comes to 
being modem and a mode of reserving language change to the “proper 
authorities,” that is, to state agencies with the task of producing a 
standard language. In the case of the Philippine Republic, the Institute of 
National Language and the Bureau of Education were such agencies. In 
Guam, the Chamorro Language Commission, as we have seen, wants to 
be this agency.

3 Both kothira-ta and kotturan-mami translate into “our culture.” However, 
the possessive suffix -ta  connotes an “our” that is inclusive, whereas the 
possessive suffix -m am i connotes one that is exclusive (“ours but not 
yours”). W hen Anghet Santos ran for governor o f Guam in 1998 his 
campaign slogan was, "hita" which means “we, us” in an emphatic and 
inclusive sense (as in, “hita fiim ahan i  gim a’" “we are the ones who 
bought the house”). Despite the inclusive connotation of hita, some 
Guam residents seem to have perceived the concept as exclusive, as 
referring to “us Chamorros, but not anyone else” (especially since it was 
used in this sense by the Nasion Chamom that supported Anghet Santos 
in his campaign).

4 See, for example, Appadurai (1996) and Clifford (1997).
5 By John Pomfret, Washington Post, Sunday, 16 February 1997, Page A06.
6 See Romero-Maura (1977) for references to, and an excellent exposé of, 

the anti-caciquista debate in Restoration Spain.
7 For classical descriptions o f patronage in anthropology see, for instance, 

Boissevain (1966); Gellner (1977); Mair (1962:chapter 3); and Silverman 
(1965). A summary o f the conventional definition of patronage in the 
anthropology of the 1960s and 1970s can be found in Lemarchand and 
Legg (1972:511): “Political clientelism may be viewed as a more or less 
personalised, affective and reciprocal relationship between actors, or sets 
of actors, commanding unequal resources and involving mutually 
beneficial transactions that have political ramifications beyond the 
immediate sphere of dyadic relationships.” Patron-client relationships



were defined as that kind o f structured inequality in which a client would 
be able to obtain political rights only through the intervention of his or 
her patron. At the same time, this structured inequality was said to 
involve an element o f reciprocity and exchange. In historical and 
analytical terms, the emergence of patronage was usually related to the 
partial penetration o f the nation-state: “the mediator represents a general 
form o f community/nation relationship characteristic of an early phase 
of development of nation states, a form which regularly gives way as the 
process o f interpenetration of the total society advances” (Silverman 
1965:188; compare Bax 1973, for a critique o f this thesis in which he 
contests the idea that patronage withers as the state expands). In 
addition to social structural explanations for the ascent o f patronage, 
anthropologists provided cultural interpretations: “Catholicism in 
particular, with its range of benevolent patron saints intermediate 
between God and favour-seeking, dependent humans, provides an 
ideological world view which closely parallels a conception o f society 
articulated by political and economic patron-client relations” (Boissevain 
1977:81; compare also Boissevain 1966, Christian 1972, Kenny 1960, and 
W olf 1969 on the patronage-religion-complex). Against interactionist, 
structural, and cultural interpretations of patronage was directed a 
critique that wanted to unmask the ideology of clientelism. Thus, for 
example, Gilsenan emphatically argued for the abandonment o f the 
concept of patronage in anthropology, remarking that patronage “has 
become a concept for all seasons” (Gilsenan 1977:167). Rather than to 
uncritically adopt local concepts anthropologists should reveal their 
hidden meanings: “it is precisely because they are so often an integral 
part of local ideology that they [patronage and associated concepts] 
must be abandoned for heuristic purposes” (ibid: 168). Instead of dyadic, 
cross-cutting connections, “it is precisely the horizontal dimension that is 
structurally most significant,” wrote Gilsenan. T he horizontal dimension 
implies “the ‘patrons’ attempt by every means, including force, to



maintain monopolistic control over access to resources, information and 
so on” (ibid:182). The interpretations of patronage that refer to control 
of resources, the penetration o f the nation-state, and dyadic relationships 
between social actors were (and still are) found not only in anthropology 
but in political science as well.

8 Compare Davis (1987) for an ethnographic account and anthropological 
analysis o f a state, Libya, that itself attempts to incorporate some of the 
notions of statelessness in order to avoid the political reality of 
representation and delegation and to create the image of direct political 
participation.



c ł o  um

The orthography o f the Chamorro language was first developed by 
Castilian-speaking missionaries. Although certain standardizations 
emerged in this process, the first systematic orthographic reform was 
adopted as late as 1971 by the Marianas Orthography Committee. A 
Chamorro-English dictionary, based on the adopted principles, was 
published four years later (Topping, Ogo, and Dungca 1975). Since then, 
the Chamorro orthography has undergone another reform, this time 
worked out by the Kumision I  Fino’ Chamoru (The Chamorro Language 
Commission) in Guam. As of yet, no dictionary based on this second 
reform -  which threatens to create two Chamorro orthographies, one for 
Guam, one for the rest o f the Mariana Islands -  has been made available. 
Therefore, the spelling used throughout this book is, with some 
exceptions, based on the 1975 Dictionary. Also, the spelling of proper 
names, such as “Chamorro” and “Agana,” has been made to depend on 
the context in which they are used. Letters, letter combinations, and 
phonetic symbols which appear in the reformed orthography of 
Chamorro, but which are not found in the standard English alphabet, or 
which are pronounced very different from their English equivalents, are 
pronounced as follows: å [å]; ch [ts]; ‘ [*] (glottal stop); ñ  [ñ]; ng [η]; y

A l 

achóte Seeds used to provide coloring and flavor for hineksa’ agaga\ red 
rice, usually served at parties. In Central America achote is used mainly to 
give stews a red coloring. The coloring ingredient in achote seeds is 
bixine, which, besides being used to give color to food stuffs, is also used 
in beauty products (as a dye it is known as annatto or orleana). The 
small tree -  Bixa orellana -  bears red prickly capsules from which the 
seeds are taken that contain the bixine. The Chamorro name achote is 
derived from the Nahuatl word a c h io tland the achiote trees are



cultivated still today in the Amazone and Orinoco regions for the 
extraction o f bixine paste which is used to paint the body, or parts of it.

Anigua (The village of) Anigua.
Assan (The village of) Asan.
acha’ot Those Chamorros of the Mariana Islands who in precolonial 

times were dependent on Chamorros who were successful in claiming 
the status o f matua·, see that term for further details. Together acha’ot and 
matua comprised the noble class o f chamorrr, see that term for further 
details.

Barigåda (The village of) Barrigada.
Chålan Pago (The village of) Chalan Pago.
chamorri A name in the Chamorro language that connoted those 

Chamorros o f the Mariana Islands who in precolonial times were 
described as either being matua or acha’ot, see those terms for further 
details.

chenchule’ Donation, gift, present, something that is given away; the 
practice o f reciprocity.

Dedidu (The village of) Dededo.
fina’denne’ Hot sauce served on every fiesta table. Consists of hot 

peppers, onions, lemon juice, and (Rikkoman) soy sauce.
gupot Party, fiesta, celebration.
Hagátña (The village of) Agana.
haole A Hawaiian term that originally meant “stranger,” and that, since 

the majority of strangers eventually were white, became a neutral to 
derogatory term for “white person.” It is uncertain how and when the 
term arrived in Guam. However, today it is the most widely used term 
for “whites,” “Caucasians,” “Americans,” and so on, among Chamorros. 
The term clearly has derogatory connotations in Guam. W ord 
combinations like the ones found in Hawaii -  for instance, haole eleele for 
black people from the mainland United States, or hapa haole for “half 
haolê' (“half white,” which may be used not only for people but also in 
reference to music, dance, and other parts o f Hawaiian tradition that 
have been diverted to partly white ways; see Whittaker 1986:204) -  are, 
to my knowledge, not found in Guam. At least once during my fieldwork



in Guam, though, I heard the word haole being used in reference to an 
African-American man.

Hågat (The village of) Agat.
hinengge Belief, faith.
inafa’maolek Making it good for each other; interdependence.
Inalåhan (The village of) Inarajan.
kelaguen Chopped chicken, fish, beef or meat of some sort, with grated 

coconut, red hot peppers, lemon, and onion. Served cold.
Kumision I Fino’ Chamoru Chamorro Language Commission.
kustumbren Chamoru Chamorro customs; Chamorro traditions; 

Chamorro culture.
maga’haga The girl or woman whose brother would become maga’lahi 

(see that term). Literally, the first female or daughter.
maga’lahi Ruler, highest rank o f a state, chief. Literally, the first male or 

son.
mamalao A display of inferiority, respect, bashfulness, and humbleness.
Ma’ina (The village of) Maina.
Maiti’ (The village of) Maite.
Malesso (The village of) Merizo.
manachang A name for those Chamorros o f the Mariana Islands who in 

precolonial times lived inland and were ascribed an inferior social status. 
In their dealings with coastal villagers they were expected to display 
mamalao behavior; see that term for further details.

manamko The elderly, “senior citizens” (worthy of respect).
Mangilåo (The village of) Mangilao.
manhayi “Somebodies.”
mannakhilo’ “High people;” a group o f a dozen or so families that 

emerged out o f the post-conquest principalia class and that tended to live 
in the central barrios of Agaña, close to the Plaza Principal. The term is 
mostly synonymous with such designations as manggi Hagátña (“those 
from Agana”) and mestisu class.

mannakpapa’ “Low people;” the opposite of mannakhilo’ (see that term); 
villagers, simple people.



manggi Hagátña “Those from Agana,” as opposed to manggi sengsong 
(“those from the village”); see mannakhilo’for further details, 

manggi sengsong T h o se  from the village," as opposed to manggi 
Hagátña (“those from Agana”); see that term for further details, 

manggi siudat “City people” (old term).
matan Chamoru “Face of a Chamorro,” an old designation for non

beauty
matan Españot “Face of a Spaniard,” an old designation for beauty 
matua Those Chamorros of the Mariana Island who in precolonial times 

were successful in claiming the most superior social status, and who 
comprised the category o f chamorri together with Chamorros with the 
ascribed status o f acha'ot, see those terms for further details, 

mestisu Mestizo
Mongmung (The village of) Mongmong.
nginge’ To sniff, smell something; greeting someone by kissing the back 

part of his or her right hand as a sign of respect, while at the same time 
addressing, in a mamalao (see that term) voice, a man with not (from 
señot, in Spanish señor), and a woman with ñora (from señora in both 
Chamorro and Spanish). The recipient of this sign of respect may 
reciprocate by blessing the person who has kissed the hand.

O tdut (The village of) Ordot.
palapala A temporary structure consisting of poles and a roof. The 

materials used for the structure may vary from bamboo to aluminum for 
the poles and from palm fronds to canvas for the roof 

Piti (The village of) Piti, 
respeta Respect, veneration, reverence.
Santa Rita (The village of) Santa Rita.
Sinahán-ña (The village of) Sinajana.
taotao halom tano’ People of the jungle, “jungle people.” From taotao, 

human being, person, people, man, guy, folk, and halom tano’, jungle, 
literally “inside land.” 

taotao tatte “Backward people.”
tahdong Deep, profound, serious, “authentic” That which is very far 

below the surface.



Talo’fo’fo (The village of) Talofofo.
Tamuning (The village of) Tamuning. 
tano’ World, earth, land, soil, ground, 
ti manhayi “Nobodies.”
To’tu (The village of) Toto.
Tomhom (The village of) Tumon.
Tutuhån (The village of) Agana Heights. (The Chamorro name is being 

disputed on the grounds that Tutuhån is the name of just one particular 
part of Agana Heights and not of the entire village.)

Umåtak (The village of) Umatac.
Yigu (The village of) Yigo.
Yo’ña (The village of) Yona.
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Politically, global space is now  divided to  th e  last inch b e tw een  form ally sovereign 
n a tio n -s ta te s . N o  sp o t on  th e  m ap goes un-belonged .T ogether, th e  aggregate  o f s ta te s  
co n s titu te s  w orld  society, w hich in this study  is tre a te d  as a w orldw ide  fo rm  o f culture: 

w o rld  socie ty  as cu ltu re . By being diffused, th is w o rld  cu ltu re  g e n e ra te s  isom orph ic  
in stitu tions and s tru c tu re s  a t th e  local and global levels. It is in effect th e  m o s t pow erful 
cu ltu ral m odel w e live by.

T his study  investigates p as t and p re s e n t p ro cesse s  o f cultu ral diffusion a t  th e  level o f 
local political c o n te s ta tio n s  on  th e  island o f G uam . As a p ossession  o f th e  U nited  
S ta tes, G uam  is o n e  o f th e  last rem aining co lon ies in th e  w orld . By being liminal in a 
w o rld  soc ie ty  o f sovereign political en tities , and by being th e  co lony  o f o n e  o f th e  
p ro to ty p e s  o f th e  c o n te m p o ra ry  s ta te , th e  U n ited  S tates, th e  case o f G uam  m akes 

visible cen tra l fea tu res  o f w o rld  cu ltu re .

T he  local-level politics o f G uam  is in te rp re te d  w ith  th e  help o f e thnog raph ic  m aterial 
a b o u t public hearings, c o u r t  cases, political e lec tions , indigenous rights m ovem ents , 
official s tra teg ies  o f cultu ral standard iza tion , and m ore .


