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ABSTRACT

AMERICAN SCHOOLS FOR THE NATIVES OF PONAPE:
A CASE STUDY OF THE ROLE OF EDUCATION IN
THE DEVELOPMENT OF CULTURAL CHARACTER
AMONG THE PONAPEANS OF MICRONESIA
By

Nat Joseph Colletta

Problem
The purpose of this study is to provide a case
analysis of the role of education in the process of cul-

tural character change among the Ponapeans of Micronesia.

Procedures
Viewing education in the broader context of

enculturation and non-school, as well as school learning,
three methodological techniques were employed. In the
first section, historical reconstruction and participant
observation were used to give a brief ethnological picture
of the Ponapean people; to examine and describe the pro-
cess of indigenous education or enculturation; and to
relate the history of cultural contact and the evolution
of formal schooling on Ponape. In the second section,
which applies the system as a unit of analysis, the
methods of participant observation, the application of

theoretical literature, and local statistical records
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were employed to look at the dysfunctional elementary
school system; the bureaucratic monocultural high school;
and the more general relationship between schooling and
social class formation on Ponape. The third section relies
heavily on data obtained through intansive interviewing to
(1) establish an adult view of the schooling process; and
(2) to compare four random samples of similar aged
Ponapeans, who have had varying exposure to the urban
environment of the District Center and who have partici-
pated at different levels of formal schooling. This was
done in order to establish patterns of cultural character
change in relation to the amount of schooling and the
degree of exposure to urban life. The final section
provides an overview of the inter-systemic conflict which
results when the Ponapean family, the alien American school
and the urban environment meet as divergent agents of
socialization. This section makes several conclusions

and recommendations for program design and future research.

Findings
1. Indigenous Ponapean education is primarily
moral, technical, and conservative in nature, leaving
little room for the development of a self separate from
the collective cultural identity.
2. The major effect of formal schooling prior

to the American era was to reinforce the traditional social
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structure and rote cognitive style, while inducing an
element of cultural inferiority among the Ponapeans.

3. The American elementary school system, although
relatively dysfunctional, has continued to induce cultural
inferiority into the Ponapeans. At the same time it breaks
the unitary sphere of influence and activity of the family,
thus introducing the notion of a school character in the
role of student. This character is separate from and in
conflict with that which was socialized in the family.

4. The major impact of the high school years and
the urban exposure has been to transmit the alien norms
and aspirations of freedom, equality, conservation of
time and goods, individualism, and consumerism, while
bureaucratically reinforcing the traditional patterns
of hierarchical authority, submissiveness, and a rote
cognitive style. Because of the failure to educate for
critical reflection and free choice, patterns of youth
marginality are evolving in direct relation to individual
participation in formal school and exposure to urban life.
It seems that although urbanization is a necessary vari-
able in the degree of systemic marginality, both the
amount of urban exposure and the level of formal schooling
combine to determine movement from the traditional
Ponapean to the alien American system.

5. Ponape is presently moving from a feudal to

a class society, with education playing a key role in
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the allocation of this new social class status. The
Ponapeans, because of their porportionately smaller par-
ticipation in the schools are coming out on the bottom of
this new social order.

6. Ponapean parents are in general conflict over
the desirability of schooling. They fully approve of the
more visible material gains schooling can bring, yet they
dislike seeing their children moving away from them in
terms of world view and value orientation.

7. Time in system, commitment to the system,
acceptance by the system, cognitive style adaptability
(relational vs. analytical), and incidence of success in
the system seem to be the key elements determining the
degree of systemic marginality, or capacity for bi-
culturality of Ponapean youth.

8. The American formal school system in its
failure to instill independent critical thinking, while
structurally reinforc.:ing an indigenous rote relational
cognitive style and transmitting alien aspirations of
freedom etc., has promulgated a status of marginality
for most Ponapean youth, rather than performing the
liberating function necessary for free choice or for the
fusion of cultures in the formation of a new cultural

character.
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Recommendations

1. The data from this case study should be applied
in the construction of cross-culturally equivalent instru-
ments for empirically measuring some of the "suggested"
variables and "implied" causal relations of this study in
an endeavor to further understand the culture change pro-
cess.

2. A number of field techniques should be
employed and modified in order to better fit the Ponapean
cultural idiosyncracies.

3. To attend to the problems of education and
youth marginality, inter-generational conflict, and

cultural discontinuity on Ponape, it is suggested that

at least two significant structural changes be made on
Ponape. First, the introduction of a reconstructed com-
munity school emphasizing skill training, an inguiring
mind, and community participation of students, parents,
and teachers. Second, it is suggested that quality
primary education may be preferable to token universal
education and that the use of non-school educational
schemes such as youth mobilization be made as a substi-
tute or alternative program to universal, compulsory
education.

4., Finally, a number of areas of future research
are delineated. First, much work is needed on the concept

of cognitive style, the organization or structural
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socialization of such phenomena, and the general conditions
for bi-culturality and/or levels of marginality and
alienation as a result of inter-systemic, inter-cultural/
structural socialization. Second, further research is
needed in the investigation and design of non-school
educational alternatives and their encumbent interface
relationship to the formal schools. Third, gquestions of
selection and accreditation (credibility) of varying modes
of education must be investigated to legitimate any such
structural innovations. Finally and most important, a
dialogue on what quality education for Micronesia should
be has to be undertaken by the Micronesians and Ponapeans
themselves, for ultimately they alone must determine and
take the responsibility for the kind of education they

need for the kind of society they want to live in.
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INTRODUCTION

THE RESEARCH PROBLEM AND METHODOLOGY

You have been told to go grubbing in the
library, thereby accumulating a mass of notes and
a liberal coating of grime. You have been told to
choose problems wherever you can find musty stacks
of routine records based on trivial schedules pre-
pared by tired bureaucrats and filled out by
reluctant applicants for aid or fussy do-gooders
or indifferent clerks. This is called "getting
your hands dirty in real research." Those who
thus counsel you are wise and honorable; the rea-
sons they offer are of great value.- But one thing
more is needful; first-hand observation. Go and
sit in the lounges of the luxury hotels and the
doorsteps of the flophouses; sit on the Gold Coast
settees and on the slum shakedowns; sit in
Orchestra Hall and in the Star and Garter Burlesk.
In short, gentlemen, go get the seats of your
pants dirty (Robert E. Park).

In the summer of 1968 my wife and I came to the
island of Ponape in the Eastern Caroline Islands after
spending three days and three nights sleeping on the deck
of an ancient flagship of the Micronesian Inter-Ocean
Lines. In the summer of 1970, two years later, we left
that same island on board a Continental 707 jet departing
from a man-made coral airstrip on a previously uninhabited
lagoon atoll. A departure from traditional ways, more
commonly referred to as "modernization," was occurring in
Ponape at a rate equivalent to, if not surpassing, any

other area of the world. During our two year sojourn we
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witnessed the virtual extinction of the outrigger canoe,
the rapid diffusion of the transistor radio, and the

influx of numerous other Western commodities.

Change was
taking place with such regularity that in a sense it

became the only significant norm.

In January, 1972, we returned to that very same

island to take a more structured look at this change

process and the role of the American school in that pro-
cess.

The cumulative results of the first two year stay

and this latter four month investigation are encompassed
in this manuscript.

After leaving Ponape in 1970 two years were spent
at Michigan State University working in the Institute for
International Studies in Education while completing the
requirements for a doctorate. 1In 1972 the return was
made to Ponape with a more focused research problem based

on a socio-cultural theoretical framework.

The central problem revolves around the question

of the transplanted American formal school system's role

(as a cross-cultural contact institution) in the promotion

of youth marginality and cultural character change among
the Ponapeans. The project narrowed in on the Ponapeans

primarily because they are the major ethnic group on the
island, and secondly because of the researcher's own

familiarity with their culture and language. As an edu-
cator the author chose the formal school as the main
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independent variable to be investigated, although urbani-
zation was also included in the final research design.
It was felt that urbanization was a second and essential

independent variable in the overall change process. The
concept of cultural character,

as exhibited in the norma-
tive behavioral traits of Ponapeans, was utilized as the
dependent variable.

It permeats the body of the study in
an attempt to evaluate the effects on Ponapean youth of

exposure to formal schooling and urban life.

Several theoretical assumptions concerning educa-
tion and culture were brought to bear on the research
problem:

g X

Culture is fundamentally rooted in shared
meanings and common symbols used to communi-
cate those meanings.

2. To modify or change cultural symbols (i.e.
language, customs) is to change cultural mean-
ings and ultimately cultural identity (char-
acter) .

35

For most peoples culture is implicit, it is
lived, not observed. An essential role of
research in the social sciences is to make
culture explicit for those that live it
(see De Tocqueville's study

Democracy in
America for an example of this point).
4,

Education is more than classroom or school

learning, it occurs outside as well as within
such environmental realms.

What is learned in school is not solely course
content, but values, attitudes, beliefs and

ways of approaching the external world. This
latter covert curriculum is just as signifi-
cant in terms of behavioral outcomes as the
formal overt course content.
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When two diverse cultural systems come into
contact, historically it has been the case that
a superordinate/subordinate relationship will
evolve as the stronger system attempts to
@efine, control and absorb the weaker. This

is not the only relationship possible, a feas-
ible ideal would be the meeting of cultures

as equals and a fusing of the best elements of
each as mutually determined.
From these theoretical assumptions we move to

establish a historical perspective and then on to the test-
ing of the three hypothetical questions:
R O%

What effect over time, does participation in
formal school have on one's practice and

identification with indigenous cultural
patterns?

What effect over time, does exposure to urban

life have on one's practice and identification
with indigenous cultural patterns?

What combined effect over time, does partici-
pation in formal school and exposure to urban
life have on one's practice and identification
with indigenous cultural patterns?

As indicated, participation in formal school and exposure

to urban life were the selected independent variables.

The dependent, outcome variable was the notion of cultural
character as measured by behavioral participation and iden-

tification with the indigenous cultural patterns.

The actual research design and methodology* were
as follows:

in the design itself, four groups of ten
similar age (19-21), mixed sex, Ponapean youth were

randonly selected for comparative purposes.

‘The first
group consisted of rural terminees or those who were reared
R T

*
For an additional discussion of methodology see
Appendix A.
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e

in the outer municipalities, attended elementary school
through grade eight and then returned to the land. The
second group consisted of urban terminees or those Ponapean
youth who were reared in the District Center and attended
elementary school there through grade eight, terminated

and remained in the District Center. The third group con-
sisted of rural Seniors, or those graduating Seniors at

the local high school who were reared in rural areas,
attended elementary school there, then attended four years
of high school in the District Center. The fourth group

consisted of the urban Seniors or those graduating Seniors

who were reared in the District Center, and who attended
elementary and secondary school there. The comparative
analysis of these four groups will be used to measure the

effects on cultural character development of participation ‘

in the formal school and exposure to urban life.

Three basic methdological techniques were employed
to gather data: historical reconstruction, intense field
interviewing, and participant observation. In building a
historical perspective, the first five chapters make
extensive use of past anthropological research on Ponape,
of select socio-cultural theoretical literature on other
cultures, and of personal observation over time. The
chapters on the enculturation process and the high school
as a bureaucratic social system make particular use of

theoretical literature on other cultures and personal




servations. Chaj

n theory an

«ords in the con

ned throu

rs VII and V

n adults an

% social system

school) i

rlier chapte

is em

1as

This is fu

nd not

e study b

ive inter

step a

Cross-cul

Tistion of

Ut gy Loflang
i

Sve opge

Flve ope

et (g4 Ap



observations. Chapter VI relies heavily on social strati-
fication theory and the analysis of local statistical
records in the conféxt of that theory. The primary data
was obtained through intense interviewing and is found in
Chapters VII and VIII in which the responses of the
Ponapean adults and schooled youth speak for themselves.
The social system (the family, the elementary school and
the high school) is the primary dimension of analysis in
the earlier chapters, and the individual (parent, teacher,
student) is emphasized in the later chapters.

This is fundamentally a qualitative approach to
research and not a quantitative study. It is an explora-
tory case study based on extensive library research, and
qualitative interviewing and observation. It is viewed
as a first step and necessary foundation to the develop-
ment of cross-culturally equivalent instruments for
further quantitative research in the area. Similar models
of this methodological approach are William Foote White's

Street Corner Society, Robert Cole's Uprooted Children,

and Murray and Rosalie Wax's Formal Education on an Ameri-

can Indian Reservation among others. For an indepth

description of this qualitative approach to research con-

sult John Lofland's Analyzing Social Settings--A Guide to

Qualitative Observation and Analysis.

Five open ended interview schedules were con-

structed (see Appendices B-F). The central and most
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exténsive interview schedule, administered to forty
Ponapean youth, was constructed to derive the youths'
feelings and attitudes about several cultural themes (this
point is elaborated on in'‘Chapter VIII). A second inter-
view schedu;e was administered to forty parents; twenty
urban and twenty rural. This schedule was taken from the
Wax study (1968) and modified in an endeavor to obtain
Ponapean parental attitudes concerning indigenous and
formal education as it affected their children. The

third interview schedule was a non-Ponapean educator
schedule attempting to see how twenty non-Ponapean (the
majority being American) educators viewed Ponapean cul-
ture and the education process on Ponape. This schedule
was also adapted from the Wax study. The fourth inter-
view schedule was directed at twenty Ponapean educators

in an effort to determine their feelings about the
schooling process and cultural change. The first sample,
that of the Ponapean youth, was the only group randomly
sampled. The others were purposively sampled on the

basis of geographical locality, sex, age, time in the
system and logistic ability to arrange interviews. A
fifth interview schedule was given to ten select inform-
ants (Ponapean mothers) to evaluate child rearing prac-
tices. The later four interview schedules were utilized
to gather cultural material to build around the study and

to give it a broader spectrum. It should be mentioned
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that childrens' art work was incidentally collected in ele-
mentary schools around the island and employed in the
chaptef on elementary education to illustrate various
points.

The general organization of the study is as
follows: Chapters I-III attempt to place the study in
its historical-cultural perspective by describing tradi-
tional Ponapean culture, elaborating on the indigenous
encultufation process, and establishing the nature of
cross-cultural contact and the historical evolution of
formal schools on Ponape. Chapter IV discusses the
organization and functionality of the elementary schools
on Ponape. Chapter V is a detailed investigation of the
high school as a complex (alien) organization with its
inherent process of structural socialization. Chapter VI
is a tangential examination of formal education and
Structured inequality on the island as it specifically
effects the Ponapeans. Chapter VII endeavors to provide
an impression of the Ponapean adult view of formal school
as related to the cultural process. Chapter VIII reports
cultural material from the interviews with Ponapean youth
and builds a model for the effects of education and urban-
ization on patterns of youth marginality and cultural char-
acter change. In conclusion, Chapter IX gives an overview
of the developing cultural character as discussed in the

earlier chapters and makes some recommendations for edu-
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cational innovation and future research on Ponape. The
notion of changing cultural character is woven throughout
the entire manuscript to bind the text together.

As previously mentioned, the worth of this study
resides in its ability to describe the case situation in
education and cultural character change in a qualitative,
exploratory manner, such that future gquantitative efforts
might be undertaken in a culturally sensitive manner. It
is further hoped that those who are living this experi-
ence, the Ponapeans themselves, may be assisted in the
difficult but important process of making their culture

explicit as a necessary prelude to smooth cultural

transition.
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CHAPTER I

THE PONAPEANS OF MICRONESIA

Ecology

Northeast of New Guinea and about 8° above the

equator lies the high volcanic island of Ponape, the

crow's nest of the Eastern Caroline Islands. Its rugged,
protruding basalt peaks syphon the passing nimbus clouds
to collect an annual rainfall of approximately 180 inches.
Its lush tropical vegetation is weli nourished by an
abundance of streams and waterfalls.

The island’'s circular land area encompasses
approximately 138 square miles, 113 of which are included
in the main island, the remainder of which are neatly
dispersed among the 39 islands and islets on, or within,
the surrounding reef. About 20 miles of the main island
area consists of coastal mangrove swamp. Much to the
dismay of western imagery, there are few beaches.

Ethnographically, Ponape is part of the greater
cultural area known as Micronesia or "tiny islands.”

But as Mason (1968) suggests, the concept of Micronesia
as a homogeneous cultural area, bordering Melanesia on

the south and Polynesia on the east, loses its utility

10
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when confronted with the vast heterogeneity of cultures
and languages within its bounds.

Politically, Ponape is the administrative center
of one of the six districts of the United Nations Trust
Territary of the Pacific Islands.* The territory is
administered by the Department of the Interior, United
States Government. The entire territory is composed of
three major archipelogoes: the Carolines, the Marshalls,
and the Marianas (excluding territorial Guam). It
incorporates over 2,141 islands, 98 of which are inhab-
ited. The islands amount to a total land mass of 687
square miles (about one half the size of Long Island)
and are spread over an area of about 3,000,000 square
miles of azure Pacific waters (approximately equal in
size to the continental United States).

The majority of Ponape Island's 13,976 inhabitants
live either in scattered homesteads along the narrow
coastal plain surrounding the island, or in ethnic
enclaves within the confines of the District Center,
Kolonia. The Ponapeans are predominantly an agrarian
people, and tend to live on dispersed agricultural plots

rather than in consolidated villages or in the District

*The other districts are Palau, Yap, Truk, the
Marianas, and the Marshalls. The Trust Territory of the
Pacific is one of the two remaining United Nations Trust
Territories, the Territory of Papua New Guinea under
Australian administration being the other.
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Center enclaves, although one could readily find them
dwelling in both of the latter places. The Ponapeans
still represent the majority of the island's people,

but numerous outer-islanders have immigrated to the
island and presently live in ethnic enclaves within the
District Center and in a few other isolated areas around
the island.

There are virtually no roads outside of Kolonia,
and the major means of transportation beyond the town
limits is by boat or by foot. Electrical power, running
water, or other such Western conveniences do not extend
outside the limits of Kolonia town.

The primary means of survival for most of the
island's inhabitants is subsistence agriculture, fishing,
some form of government employment or a combination of
these.

The physical enviromment of the island, with its
geographic isolation, high rainfall and fertile coastal
plains has structured the evolution of an agrarian society
functioning on an extended communal family effort as a
means of assuring survival. It is the structure of that

family unit to which we now turn.

Family Structure

The natives of Ponape are organized into over

twenty matrilineal, exogamous, totemic clans (dipw or
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sou*) (Riesenberg, 1968). These larger clans are further

divided into matrilineal sub-clans called lineages

(Kainek) . Whereas the clan is a group of lineages cemented

by common ancestry, the lineage is a corporate body, with
common landholdings, formalized hereditary leadership, and
a core of members resident on the ancestral homestead

(Mason, 1968). As Fisher (1957) states:

The main thing a lineage system does is to estab-
lish in a community a series of clearly defined,
mutually exclusive groups of relatives within
which various kinds of property and social and
political rights and duties are held and trans-
mitted from one generation to the next.

The lineages function in the pfomotion of competitive
feasting, the exchange and distribution of goods and
services, the regulation of marriage, the inheritance of
titles (rank) and other economic and ceremonial activi-
ties. Today, the distinction between the larger clan and
the lineage is somewhat nebulous, as both tend more often
than not to be discussed as one.

A further family delineation is the actual resi-
dence group or extended family (peneinei). This group

includes the grandparents, parents and children and takes

*The orthography and definition of Ponapean words
utilized in this manuscript are taken from a variety of
past anthropological records. Although a number of dic-
tionaries and word lists have been compiled, to date
there is no one comprehensive manuscript on the matter.
It is with encouragement that I note such a comprehensive
effort is currently under way at the Pacific Language
Institute, University of Hawaii.
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little cognizance.of formal matrilineal rules of exchange,
inheritance Or descent. This living unit can and typi-
cally does include any number of clans. Presently, this
is thé most common family pattern on Ponape.

In a matrilineal framework, a child's maternal
uncle, who is his linear superior, gains considerable
authority as teacher and disciplinarian, while the real
father takes a secondary role as the indulgent caretaker
and companion. Cousins are generally treated as siblings
and the sibling relationship itself becomes a powerful
bond in deference to the real father's reduced role
(Hambruch, 1910).

The corporate nature of this family arrangement
is clearly illustrated in the process of inheritance,
whereby property, skills, knowledge, and goods remain
within the context of the family structure and are not
transferred as private possessions of individual members.
When Ponapean youth were asked whether they would trade
their land for an equal piece of land in any location of
their choice they unanimously replied in the negative.

The reason they gave was that, "The land is not mine,
it is my family's."

Fisher (1957) noted that although the German land
reform policy of 1912 attempted to establish the rights
of individual ownership of land and patrilineal inheri-

tance, the traditional system was still practiced.
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Today, the American land reform policy is again
tampering with traditional Ponapean family structure in
an effort to realize the principles of individual land
ownership and patrilineal inheritance avowed by the
earlier German warders. This proposed structural innova-
tion coupled with the introduction of other structural
transformations, such as the Western notions of work
(increased occupational role specialization and diversi-
fication) and formal schooling (all emphasizing increased
individualization), have begun to elicit visible strain
in the communal nature of the extended Ponapean family,

a matter which will be discussed in later chapters.

The Ponapean Polity

The Ponapean polity is rooted in a strong feudal
heritage. As in other feudalistic agrarian societies the
land serves not only as a foundation for the family, but
also as a basis for government.

According to legend, Ponape was once ruled by one
man, the head of a dynasty known as the Saudeleurs. These
rulers parceled the land into divisions ruled by vassals
(noble lineages) who in turn tenured the land out to
commoners (aramus mwahl). The vassals or landed nobility
acted as go betweens in the transmission of goods and
services of tribute to the Saldeluers (McGarry, 1968).
Hambruch and Eilers (1910) in reporting on the findings

of O0'Connell, an earlier resident among the Ponapeans,
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acknowledged a fourth caste in the feudal structure known
as "nigurts"” which were supposedly a slave caste.
Riesenberg (1968) refuted this as a fallacy in O'Connell's
pronunciation of the word "naikat" which means my people
or commoners. Whatever the number of castes, the feudal
origins of the Ponapean polity are well documented.

Over the years, through exchange, marriage, and
conquest, the land divisions gradually consolidated to
form the five independent tribal states (wehi) of Net,

Uh, Madolenihwm, Kitti, and Sokehs. Each of these states
is headed by two principal chiefs, known as the Nahnmwarki
and the Nahnken respectively. These two chiefs form the
bulwark of the two lines of royal lineage (soupiedi) in
each state, with sixteen titles of rank in the Nahnmwarki
lineage and at least seven in the Nahnken line (McGarry,
1968) . At one time there was said to have been a third
line of royalty which constituted the priestly caste,

but since the advent of Christianity they have lost their
original function (at least publicly) and have been inte-
grated into the Nahnken line (Fisher, 1957). Little
knowledge of this group can be found in the literature or
extracted from the present day populace. Whether it is
lost knowledge or securely guarded fact, like all matters
concerning magic, medicine, and the supernatural, is

questionable.
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The independent states (wehi) are further organ-
ized on a feudal bagis and divided into a number of sec-
tions called pwihns (a recent nominal division with no
clear function other than cultural reintegration through
competitive feasting). They are sub-divided into the
primary state units or the kousapw (group of neighboring
homesteads) which are governed by heads (kaun or soumas)
who are appointed by and formerly held their fiefs as
vassals under the Nahnmwarki. Finally, there is a sub-
division into farmsteads (peliensapw), occupied by
separate residential households (extended families) whose
relation to the section chief is also feudal in nature.

In theory all the land formerly belonged to the
Nahnmwarki and Nahnken, who received regular tribute
(nopwei) from the people at numerous feasts (kamadipws).
These feasts not only served as moments of tribute but
also acted to commemorate the first fruits, granting of
titles, marriage and other ceremonial events. Each state
(wehi) had at least one large feast house (nas) and each
kousapw (group of homesteads) had at least one smaller
one. These houses were also used as meeting places.
During feasts the seating in the nas was such that posi-
tions of status and rank were clearly demarcated. Today,
most feasts of tribute have been united into one yearly
(obligatory) feast of tribute known as the "kamadipw en

wau" or feast of honor. This phenomenon is a result of
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German land policy, for when the Germans issued land deeds
to individual tenants they attempted to acknowledge the
traditional pattern of land ownership and polity by includ-
ing a clause which made obligatory the giving of one feast
of tribute per year to the Nahnmwarki.

Both verbal and non-verbal honorific forms of
respect behavior* are commonly employed to distinguish
titular rank and age (Riesenberg and Garvin, 1952).
Formerly, the Nahnmwarki was too honored to be seen or to
rule publicly, thus the Nahnken acted as the mediary
between the royalty and the commoners. The Nahnken's
role was very similar to that of the Samoan "talking
chief." Even today, although the Nahnmwarki is visably
present and much more active, the Nahnken will still
deliver the major address at a feast. There is little
question that foreign contact has changed these roles
dramatically, as Morrill (1948) points out, the Germans
made the Nahnmwarki appear in public and manage district
affairs, The Japanese made the Nahnmwarki district
administrator and the Nahnken district judge. And the
Americans continue to expose the sacred state of the

Nahnmwarki with two Nahnmwarkis performing electoral

*A separate high language (meing) is employed
when speaking to nobility as well as polite forms of the
common language for addressing elders. Non-verbal
demeanor is evidenced by remaining low when in the
presence of nobility, extending the right arm in passage
between individuals and other gestures of respect.
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duties as chief magistrates under the induced American
system of local democratic government.*

The sixteen titles of the Nahnmwarki line and the
more than seven titles of the Nahnken line are progres-
sively rankgd and are the property of two distinct matri-
lineal clans. In theory, chiefs succeeded one another in
an ascribed fashion. If an individual died in one line
of rule, all members of that line moved up one rank. The
two lines of rule were strictly segregated and one could
not move from the Nanhken line to the Nahnmwarki line or
vice versa as a matter of course. The actual practice of
succession has involved much deliberation by the two chiefs
and other royalty, and has often resulted in individuals
skipping rank during the cycle of promotion. Such factors
as relative age of the individual, foreign influence,
individual industriousness or skill, interpersonal poli-
tics and marital exploits added a flavor of openness and
achievement mobility to the system (Riesenberg, 1968).
Such a system might seem to make for confusion, but in
the long run such a division of authority acts as a unique
network of checks and balances.

Beneath the two principle lines of ascribed rule

there existed an outlet for social mobility among the

*The American government has initiated a system of
democratic government within the context of Ponape's
five petty states. For a detailed account of this see Dr.
Daniel Hughes' "Democracy in a Traditional Society."
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commoners. This was the acquisition of titles (non-
royal) or rank through prestige competition. This
"prestige economy," as Bascom (1948) notes, revolved
around a system of competitive feasting traditionally
known as "erazel." These were the very same feasts which
served as an act of tribute toroyalty and to commemorate
other ceremonial occasions. The competition was not
unlike our modern day county fair in which individuals
gain prestige through the exhibition of the fruits of their
labor. Yams, pigs, and kava were the primary status
goods and prestige was usually measured in size rather
than quantity. For example, yams were evaluated in terms
of how many men it took to lift one. Titles of prestige,
with their encumbent rights and obligations, could thus
be achieved by individuals through agricultural competi-
tion. Although a commoner could not gain entrance into
the ruling clan, the "prestige economy" did provide him
with some means of personal recognition and social mobil-
ity within a limited framework.

The feast (kamadipw) integrated the entire eco-
nomic, social, and political structure of Ponape. It
not only served to stimulate agricultural production in a
subsistence economy, but also allowed for individual
recognition and social mobility at all levels. It also
reaffirmed and legimated the ascribed power and authority

of the ruling chiefs.
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The Supernatural World

Little is definitely known about the spiritual
world of the Ponapeans. Both Mason (1968) and Morrill
(1970) claim that historically it has been passed over by
anthropologists, suppressed and absorbed by Christian
missionaries, and kept a well guarded secret by the natives
themselves. That the strength of its existence is still
evident is quite clearly demonstrated in the Ponapean
behavioral environment. As McGarry (1968) attests, "The
liturgies performed for the spirits may be nearly extinct,
but belief in them is far from dead." As early as 1910
Hambruch noted that the Ponapeans believed the whole
nature and world around them to be alive with spirits and
demons. He goes on to state:

Although Christianity was easily able to expel and
replace the native gods by the Christian conception
of God, the rational explanations of the surrounding
world did not mean very much to the native, and he
could not do without the age-old magical represen-
tations and explanations which he found much more
convincing and in line with his own world view,

As one begins to focus on the spiritual world of
the Ponapean it not only merges as a possible extension
of the earthly order of events, but also as an integral
part of the entire social structure. At the apex of this
spiritual order are the ancestoral gods (enihwos) of each
clan which are symbolically represented by each clan's

totem. With the Ponapean emphasis on lineal descent it

is somewhat natural that some form of ancestor worship
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would prevail. As McGarry (1968) found, these spirits
were not invented nor were they souls of the dead; they'
were believed to have always existed.

Next in the supernatural hierarchy was the spiri-
tual counterpart to the Nahnmwarki or Nahnken called the
"eni lapalap." Below this spirit was the "eni aramas" or
spiritual protector of the commoners, typically a dead
ancestor. The Nahnmwarki's spirit bridged the gap between
the ancestoral gods or the "enihwos" and the commoner
spirits or "eni aramas." As Riesenberg (1968) points out,

one might readily speculate the parallel evolution of

gods from spirits, state from clan, and paramount ruler
from clan head on Ponape, thus supporting the notion of
a spiritual and temporal unitary world view among the
Ponapeans.

McGarry (1968) contends that there are at least
three other groups of spirits. The first is an additional
group of "enihwos" who differed from the ancestoral
"eniwhos" in that they dwelt largely in a place up above
called "daukatau" and had great influence on earthly
events. This group appears to be a functional elabora-
tion of the ancestoral "enihwos" which both Riesenberg
(1948) and McGarry (1968) acknowledge. The second group
includes spirits called "sokolai," who are described as
a pygmie-like spirit (eni). The third group mentioned

are the place spirits (eni) or those which inhabit the
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lagoon, the ocean, the mangroves, the mountains and other
localities of nature. He gives no distinct name for these
spirits and implies ambiguity as to whether they are
"enihwos" or merely spirits of the recently deceased (eni
aramas) . It is feasible that this latter group of place
spirits might be a part of the "sokolai or spirits consti-
tuting the natural world. McGarry (1968) also discusses
the possibility of several other spiritual groupings, but
has no substantial evidence to clearly comment on them.

In such a technologically deficient physical

environment, nature, man, and the spirits live in face to
face harmony. The traditional Ponapean, within his world,

is an active (subjective) first-hand participant, experi-

' encing the world directly and immediately, with a balanced

(untechnologically obscured) sensorium. He comes to
j experience this world as a "totality." His task is not
to dissect, reshape or transform the existing environment,
but to blend and dwell in harmony with its natural,
spiritual, and human components.

Thus, the temporal world of man, the object world
of nature, and the spiritual world of the ancestoral gods
are all united to give daily credence and meaning to the
conscious and unconscious events of Ponapean life.

This "gestaltic," unitary approach to the world
can be traced in many of the Ponapean behavioral patterns.

Riesenberg (1948) observed that the commoners dreadfully
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feared the spiritual curse known as "riyala." If a taboo
was broken (inopiwi), such as the eating of a totemic
animal, or if obligations of tribute and respect to the
Nahnmwarki or other royalty were forsaken, the individual
violator or a member of his family, usually a child, would
fall sick as a direct result of "riyala" from either the
ancestral spirit or the Nahnmwarki's spirit. Spiritual
conciliation for such a misdeed would entail the direct
propitiation of the spirit through the Nahnmwarki via a
feast of conciliation known as an "aluh." For a milder
act of disrespect such as arguing with a titular superior,
one would be expected to offer a more temporal apologetic
feast known as a "tohmw." The essential ingredient of
these feasts of spiritual and temporal propitiation was
the bearing and partaking of kava (sakau). Legend has it
that kava emanated from a high place. Its innate power
(manama) served to bring peace and tranquility over the
land, to decrease personal proudness and anger, and to
invoke an aura of humility and mutual respect among those
present. If enough kava was presented, the Nahnmwarki
traditionally could not refuse to forgive the violator.
The preparation and offering of the kava was part of
every ceremonial occasion. It was highly ritualistic

and involved a number of intricate verbal and non-verbal
forms of respect and honorific behavior. Respect and

honor were paid not only to those bodily present but also
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to their spiritual .counterparts. As the early Protestant
missionary Sturges observed in 1856:

To this people kava is the only means of communi-
cation with their spirits; they hold a cup of this
drink, always in their hands, when addressing the
object of prayer. Kava here is what the cross is
to the Christian; it fell from heaven and is the
only medns of obtaining a hearing there (Riesenberg,
1958) .

The partaking of kava not only served as a means
of ritualistic communication with and testimony to the
spiritual world, but is also sanctioned the earthly power

and authority of the Nahnmwarki through spiritual associa-

tion. This association was strengthened through a taboo
against walking directly behind the Nahnmwarki for fear
of disturbing his guardian spirit. Thus social conformity
was guaranteed as the fear of being cursed with sickness
or ill fate (riyala) by the chief's spirit was ritualis-
tically reinforced at every feast (Yauci, 1967). This
fear of spiritual reprisal became the primary means of
social control throughout every level of the society, from
the clan chief to the head of the extended family. Thus,
this ritualistic ceremony, using a product of nature,
completed the bond between man and the spirit, giving
continuity and meaning to the previously discussed social
structure which pervaded every Ponapean celebration from
birth to death.

Although kava is still drunk at every festive

occasion as a regular social activity, it is questionable
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how much conscious awareness of the above religious and
social significance is attached to it. The social aspects
of preparation and drinking have most certainly come to
the forefront of its current popular useage.

Sorcery, magic and medicine* are still very common
on Ponape today. A sorcerer may determine that an illness
is due directly to displeasure of a family spirit or to
another's act of black magic (kaw). The family might then
offer a feast at the victim's side and the proper medicine
(wini) and incantations (winani) would be made to assure
a successful recovery. The incantation is usually addressed
either to the spirit of the highest ranking deceased rela-
tive or to the spirit that the sorcerer has found to be
the cause of the illness (Riesenberg, 1968).

Sorcery enters almost all of Ponapean life from
sickness and death to courtship, birth, and athletic
events., The attribution of causation to "riyala" or
"winani" is ingrainted in the cultural pattern. People
bury the umbilical cords of newborns so that no one
might employ them in witchcraft. Students often explain

their athletic prowess or lack of prowess at the United

*Riesenberg, in "Magic and Medicine on Ponape,"
makes the distinction between the following different
names and functions of curers: '"sow-n-winani" or sayer
9f spells and prayers; "sow-a-katiyani" or shaman; or
'sow-pwe, sow-n-kustip, or sow-n-kasow" soothwayers of
various types. Magic and medicine are very interwoven
practices.
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Nations Day games through magical favor or curse. Stories
of individuals paying for the services of sorcerers to
cast spells of love or wicked revenge are continually
told. Amulets and other such charms and fetishes are fully
believed in, Little children can often be seen with small
bits of string tied around their wrists as protective
devices (McGarry, 1968). Thus, the powers that be, either
in natural objects or in the spirits at large, are con-
tinually summoned through incantation (sakarti ta) and
employed in the daily social interactions of Ponapean

life.

Ponape is not without its sacred havens in the
completion of this supernatural picture. One of the most
mysterious ruins known to exist is the basalt log fortress
of Nan Mado. It consists of many artificial islands attached to
the coast of Ponape in Madolenihwm. This mysterious structure
offers little clue to its source, meaning, or past use.

The local populace is quite evidently in awe of the loca-
tion, and repeats half remembered legends of the time when
the ruins were great temples of worship and warfare. As
0'Connell (1885) noted years ago, the natives claim that
the towering walls were built and inhabited by "eni mem"
(spirits). Even today access to the site is clearly
restricted, especially after dark. There are countless

tales of misfortune surrounding persons who tried to spend
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the hight at the Nan Madol or who tried to extract magical
amulets from its deep recesses.

The foregoing unity of spiritual and temporal
orders, of man, nature, and the gods, provides the Ponapeans
with a unique world view. This concept of the world around
them makes no separation of the physical and social from
the supernatural worlds. Unlike the Western world, where
body and soul are separated and exist in non-interactional

| domains, the Ponapeans make no clear distinction between

the life space of spirit and the body. There is little or

no attempt by the natives to philosophize or theologize
about their world (Yaoch, 1965). Unlike the Western
dichotomous,* analyzing, segregating view of the world,
the Ponapeans view their world relationally and wholis-
tically. Their approach to the world is not a calculated,
linear-analytic mental style, but a more encompassing,
multi-directive, relational, "Gestaltic" mental set.
First cause explanation is a marked feature of their
! logical makeup. There is little secondary analysis.
Much of their experience is directly explained by the
activity of the spirits. Means and ends dialectly blend
into one another.

—_—

*Philosophically the implication is that Western
man's analytic processes of logic are a direct result of
his mental separation of body and mind. This has often
led to a dicotemous, either or approach to the world.
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The concept of time is inherent in space, happiness
in sorrow, and life in death. Events are experienced
neither quantitatively nor abstractly, but qualitatively
and concretely. The Ponapean lives rather than contem-
plates the majority of his experiences. In a real sense
he is an "existential man."

There exists innately within the Ponapean world a
certain balance of power* (manama) between man, nature, and
the spirits. - It is the goal of Ponapean life to preserve
this delicate and harmonious balance. This is exemplified

throughout their daily behavior. They will lie to one

another to preserve interpersonal harmony. They will tell

you anything they think you want to hear or give you any-

thing you admire to please your spirit. Their relationship
to the land is also governed by this respect. Unlike the
furrowed avenues of Western agriculture, it is almost
impossible to distinguish the arrangement of their crops,
which blend into the contour and natural vegetation of the
land. In all cases, for mortals, gods, and nature, the
notions of respect and harmony dominate. The gesture

(mwomw) and human consequence (outcome) are more important

*This balance of power is somewhat akin not only
to the notion of reciprocity common to most communal
societies, but also to the theme of "limited good" or
that every act has its negative or diminishing counter-
act. For an interesting account of this principle read
George M. Foster's "Peasant Society and the Image of
g;?ited Good," in American Anthropologist, LXVII (1965),

=-315.
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than the logic of the act itself. One does not just leave
a social situation, one makes a prominent gesture or

formal acknowledgment of departure which in itself is more
important than the superficiality of the reason for leav-
ing (which always goes unquestioned). Along with the logic
of the preceding event is a highly relativistic "situa-
tional" ethic which pervades Ponapean thought and behavior.
An example of this is the following story. An American
resident returned home one evening to find some of his
canned goods missing. His immediate reaction was outrage
about this violation of personal property. However, after
thinking the matter over, he concluded that the act was in
line with Ponapean ethics, i.e. "I had much, they had
little, it was a just sharing and redistribution of the
goods. "

As a result of this "wholistic" world view there
is little individualized image of self among the Ponapeans.
They are one with clan, spirits and nature. It is this
very inhibited consciousness of self that allows the
Ponapeans to maintain such a unitary view of the world.
For them, identity is rooted in this social order.

The continual attempt to appease and balance this
delicate tri-part harmony is the essense of Ponapean
behavior and cultural character, a matter we will now

turn to investigate in detail.
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Cultural Character
As a construct, cultural character is drawn from
the works of William James, Harry Stack Sullivan, George
H. Mead, Irving Hallowell and several other contemporary
scholars. Such terminology as "basic personality struc-

ture,"

"normative orientation," "national character," and
"social character" have been employed by anthropologists,
sociologists, psychologists and historians to describe the
normative, dominant learned, shared, and experienced
patterns of behavior in a culture. The term cultural
character as here used is most congruent with Eric Fromm's
(1949) definition of social character:
By social character I refer to the nucleus of the
character structure which is shared by most members
of the same culture in contradistinction to the
individual character in which people belong to the
same culture differ from each other.

The interpersonal framework of this concept fits
well with the bent of Ponapean society. Individual char-
acter is firmly enmeshed in the social structure. Conform-
ity is imperative. One can be sure of oneself only if
one fulfills social expectations or conforms to the dic-
tates of the cultural ethos. Cultural character is all
pervasive. There is little life separate from the group.

As Clifton (1970) suggests, there has been little
social-psychological research done on Ponapean personal-

ity. Therefore, the primary means of deriving the

Ponapean character for the purposes of this study were
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inferences drawn from data on social organization, the
insights of alien scholars and residents on Ponape, per-
sonal observations, and records of how.the Ponapeans
depict themselves in interviews, proverbs, aphorisms and
legends.

The family orientation of the Ponapean cultural
character is evident in the high regard for family
life. As Hambruch stated in 1910:

In regards to general character of this people, the
love of both sexes for their offspring, and the
respect given to old age are the features which
stand out the most agreeably; these are two quali-
ties which are sadly lacking in other island
inhabitants visited by me.
McGarry (1968) further supports the importance of family
in Ponapean life by quoting a common proverb:
"Sal en Pwoudpwoud kak mwei sal en neitik soh,"
or literally, "The bonds of marriage can break,
but the bond of birth cannot.”

It is not unusual to hear in a discussion of
importance a reference to the strength of the umbilical
cord, reaffirming the centrality of lineage or blood rela-
tionships. Daily social interaction is characterized by
a great deal of laughter which more often than not is
about someone rather than something, indicative of inter-
personal leanings.

Morrill (1948) historically traces Ponapean

emphasis on manliness when describing how in ancient

times boys were trained to be strong and brave, to endure
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pain, especially for tattooing and the removal of one
testicle which was a ritualistic part of initiation into
manhood. Girls were also trained to be brave for both
tattooing and for the bearing of many children. Although
the rites are not followed today, the quality of manliness
ranked high among the qualities the people thought neces-
sary to be a real Ponapean. Currently women are stoic
during childbirth and men refuse to brush glowing ashes

off themselves to prove their virility. McGarry (1968)

quotes several sayings in support of the prevalence of

this trait of bravery and manhood:

1. "Sohte ohl kin mwuskihla mehkot apw pwurhng
kangala," or no man vomits something up and then
f eats it again, meaning a man cannot give up and
then go back for another try.

2. "ohl torohr" or a man acts otherwise; implying
that a man is expected to do difficult things and

must be willing to accept pain.
It might be added that implicit in much of the stress

on manhood is an avid male chauvinism. Ponapeans believe

that when bravery and manliness are lacking women become

dominant and break up the family structure.

Much of the aggressiveness implicit in this earlier
stress on physical bravery and manliness has been subli-
mated through the vibrant agricultural competition of the
"prestiege economy." Here it is acceptably expressed in
a high need achievement for social recognition, public

industriousness, and zealous loyalty as exhibited at the
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feast (kamadipw) and realized through the title system.
The titles awarded in the prestige economy are highly
symbolic of a man's skills and industriousness (poresik).
They act not only as a source of reward but also as a
motivating factor for the continuance of such behavior.
The majority of Ponapeans interviewed agreed that to be
considered a Ponapean man one had to have yams, pigs,
kava (dip sou) and a title. In other works one must

be an active participant in the "prestige economy." The

outward characteristics of such participation are demon-

strations of loyalty, industriousness, and public modesty.
The last characteristic is preeminently important.

It is considered un-Ponapean to boast or to be
publicly proud. As Bascom (1948) points out, a man who
demonstrates his pride openly is talked about and
laughed at, and his prestige is quickly turned into shame.
The Ponapeans have numerous words* which .not only express
this unapproved behavior, but which are also used to control
such behavior. Lest this public modesty be misunderstood,
it should be noted that at the deeper level of self the
Ponapeans have a wealth of pride. As Fisher (1958)

observed, this overt modesty might very well be social

—_—_—

*Among the terms frequently heard are "kala" or
one who physically shows off; "akalapapap" or one who is
too proud to listen to reason; "lioasoahs" or one who
speaks pretentiously. If a man is to be proud in the
positive sense he is to be proud of his humility and his
respect for others or "pohn massu en woau."
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posing beneath which runs a strong current of vanity. It
is all right for someone else to acknowledge your success
or to place you in the spotlight, but the socially expected
response is humble denial. In general, Ponapeans believe
much more in demonstrating than in describing their char-
acter expectations. Here as in other instances we see the
individual Ponapean character being submerged in favor of
the collective representations of the overall social struc-
ture. Amidst this public modesty and private pride is

a deep sensitivity to ridicule and criticism. The role

of ridicule and praise in the modification of behavior is
set forth as one of the most observable patterns of
social control. Ponapeans are extremely other-directed

in that they hang on the verbal and non-verbal cues of
social interaction for every motive of behavior. To

shame (soroti) or to be shamed (mahk) in public is one of
the gravest social errors that can transpire. One example
of this is the story told by McGarry (1968) in which a
farmer walking through his land happened upon a man steal-
ing his yams. Immediately the farmer ducked behind a tree
to avoid the personal embarrassment (mahk) of confronting
the culprit and thus shaming him (soroti). In a similar
cross-cultural context it is common for foreign visitors

on Ponape to complain about the lack of service in the
stores, stating that they practically have to chase the

storekeeper to make a purchase. This is readily explained
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by the unwillingness of the Ponapean to put the visitor in
the embarrassing position of having to refuse proffered goods
and thus unwittingly offending the storekeeper and social
convention. To publicly criticize another individual or

to express a dissenting point of view is a strong social
taboo. All expressions of criticism are transmitted

indirectly through a third party and consequently gossip

is an important part of the daily course of events. It

is not atypical for Ponapeans to tell "white" lies or to

| attempt to predict and elicit what one wants to hear in

order to maintain harmony in social relationships and to

|
[

avoid negative feedback.* Here respect behavior and the
fear of negative repercussions are intimately linked, and
the golden rule functions to maintain social harmony.

To maintain such a social balance a non-assertive
posture becomes the order of the day and mutual respect
or confrontation avoidance becomes the main rule of social
interaction as well as a definitive Ponapean character
trait. It might be added that the reaction to social faux
pas are very difficult to observe as shame as well as
pride and satisfaction must be concealed at all times.

In this highly sensitive, interpersonal world of

the Ponapeans it should be of no surprise that countering

*This makes the researcher's job extremely diffi-
cult, forcing one to rely heavily on behavioral observa-

tion, third party comments and conscious sensitivity to
non-verbal cues.
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this defensive, gentle posture of public modesty, non-
assertive behavior, and respect are the more negative
cultural character traits of intrigue, deception and
revenge. Juxtaposed to Hambruch's (1910) earlier praise
of the Ponapean character is his statement:

A shadow falls on this description: it must be

conceded that they are lazy, greedy and cunning;

little credance can be given to their assurances.
McGarry (1968) claims that intrigue and power politics

are of greater importance to the Ponapeans than the

actual truth of a particular occurrence. Thus one's

ultimate reputation becomes more crucial than the specific
point of discussion. It is quite acceptable to adjust

the facts for personal convenience or for public display.
Cautiousness and general reluctance to immediately give
trust are prominent characteristics of the Ponapean per-
sonality. Bascom (1951), writing on the tradition of
retaliation among the Ponapeans, demonstrated that revenge
is a common theme in Ponapean history from tribal warfare
through the entire foreign contact era.

It should be noted that their character is not
without a healthy dose of hospitality, tolerance, patience,
and a sense of justice grounded in that communal societal
characteristic of reciprocity. A Ponapean home typically

welcomes any stranger with open handed gifts of food.

The character trait of modesty is shown on such an occasion

when the first thing the host will do is apologize for the
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inadequacy of his home and the modest outlay of food.
Hambuch (1910) in summarizing this behavior states:

They are amiable, hospitable, and obliging where
especially they may expect an advantage, readily
willing to do service (reciprocity), but also
crafty, cunning merchants.

In Ponape, it is to be expected that when a stranger

visits, a great deal of respect, kindness, and hospitality
is automatically shown to him (McGarry, 1968).
The outward ambiguity of Ponapean character was

recorded by F. W. Christian when he visited the island

briefly in 1899:

The character of the Ponapean, like that of the
Caroline islanders in general, in whom so many
different racial elements are merged, has some
curious contradictions. He alternates fitful
seasons of wonderful energy at work with long
spells of incorrigible laziness. In supplying
his simple needs he shows considerable ingenuity
and resource. He is very superstitious, yet
exceedingly practical in small matters. He has
a good deal of the Malay stoicism and apathy,
joined to great penetration and acuteness. His
senses, like those of all half-civilized tribes,
are very keen, and his powers of minute observa-
tion most remarkable. In many of his doings he
exhibits a highly comical mixture of shrewdness
and simplicity, of seriousness and buffoonery,

of a light-hearted knavery tempered by a certain
saving sense of justice--in short, a regular moral
chameleon. . .

That the Ponapean character consists of these things is
a matter of Christian's possibly biased opinion. That
the Ponapean has a unique character is an obvious fact

which Bascom (1948) among others delineates:
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. « . a deep sense of pride that cannot be expressed
openly, a hunger for praise and recognition when it
is deserved, a retiring modesty, tolerance and
patience, together with a quiet dignity, are dominant
characteristics of the Ponapean's personality. The
people of Ponape have a Character, as well as a

history and a set of traditions that are truly their
own.

In uniting what early researchers have said about
the Ponapean cultural character (collective, normative
personality traits) with descriptions of the behavior of
"real Ponapeans" from indigenous interviews, and the
researcher's observations, the following ethos of the
traditional Ponapean is projected: he is group-oriented
and other-directed, his social sensitivity to others is
highly important, and the extended family is his primary
referent group. He values industriousness, and especially
prizes the fruits of his labors on the land. Every Ponapean
agreed that he must have land, yams, pigs, kava, a title,

a wife and children before he can be considered a '"real
Ponapean.” (The Ponapeans refer to these elements as the
"dip sou," or entities of the clan bondage.) The Ponapean
distinguishes clearly separate realms of public and private
behavior. He is to be publicly modest yet privately proud;
publicly brave and manly but privately gentle; publicly
respectful and careful to avoid confrontation, but pri-
vately cautious and intriguing; publicly hospitable and

kind, yet privately deceptive and revengeful. It is taboo

to mix the private and public forms of acceptable behavior.
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The time and place, or the "right situation and relation"
dictate the proper course of behavior. When the private
role emerges in the context of the public role, foreigners
are confused and quick to label this paradoxical behavior
as that of a "moral chameleon." When understood as a
situational ethic, the concept of role segregation and
bi-situational or bi-cultural behavior can be seen as a
dominant cultural character trait of the Ponapeans. The
loss of and/or transference of this particular trait among
the young schooled Ponapeans will be examined throughout
the body of this text along with the other collective char-

acter traits at systemic and individual levels of analysis.

A People in Transition

That the unique character aspects of the Ponapeans
are changing is the basis of the remainder of this study.
Their "prestige economy" is being transformed into a com-
mercial economy, their feudal order is being replaced by
a democratic polity, their supernatural world is being
supplanted by the world of science, and ultimately their
social structure is in the process of drastic revision.
This change process is best captured by Eric Fromm (1941)

in conclusion to his classic work Escape from Freedom:

The social [cultural] character results from the
dynamic adaptation of human nature to the struc-
ture of society. Changing social conditions i
[cultural contact] result in changes of t‘:he.soc1al
Character, that is, in new needs and anxieties.
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These new need§ give rise to new ideas and, as it
were, make men susceptible to them; these new
ideas in their turn tend to stabilize and intensify
the new social character and to determine man's
actions. In other words, social conditions influ-
ence ideological phenomena through the medium of
character; character, on the other hand, is not
the result of passive adaptation to social condi-
tions but of a dynamic adaptation on the basis of
elements that either are biologically inherent in
human nature or have become inherent as the result
of historic evolution.

Because of the complexity of this phenomenon, as
an educator, I will focus my efforts on the processual
and institutional aspects of cultural transmission and
innovation more formally known as education. A compre-
hensive understanding of this whole matter requires a
better understanding of the cultural character and of
the manner in which the individual is normatively oriented
with reference to values, beliefs, ideals, and the
standards expressed in the social structure (institutions)
of the specific culture under study. Thus, the central
theme of this manuscript will be the changing Ponapean
cultural character.

With this in mind we now delve into the process
of enculturation. It is during this process that people
are taught to act as the membership in their society

requires and to derive satisfaction from the system of

social sanctioning.




EDU

The fea
completed t!
eyes of Dar
fruit lay x¢
and simmeri.
siagle smal.
and his com]
Observing t]
ing manner
son, you arf
filled with|
years old.

The abo
at, clearly de
&t utilized i
s clearly de
Jfe of Ponapes
i incidentall
aple.

Bducat:
latively new
fslf, in ten
e imemoriu

Ware. Anthr




CHAPTER II

\

|

|

l EDUCATION WITHOUT SCHOOLS: LEARNING
! TO BE A PONAPEAN

An Indigenous Perspective

The feast was well underway. The men had just
completed the uhmw (ground oven) under the watchful
eyes of Daro and the others. A multitude of bread-
fruit lay roasting under the heap of banana leaves
and simmering stones. Daro proceeded to lay his

_ single small breadfruit in the miniature uhmw he

i and his companions had so skillfully erected.

? Observing this event, his father, in a proud, jok-

! ing manner acclaimed, "Now you may get married my
son, you are a real Ponapean man." . . . the air
filled with conjoint laughter, Daro was but six
years old.

The above narrative, as told by a Ponapean inform-
ant, clearly denotes a different educational process than
that utilized in the West. Here, and in situations much

less clearly defined, but much more common to the daily

life of Ponapeans, values, attitudes, beliefs, and skills

are incidentally transmitted and renewed by word and by

example.

Education as exhibited in formal schooling is a
relatively new concept, but the operational phenomenon
itself, in terms of goals and methodology, is rooted from
time immemorium in the history of man's struggle with

hature. Anthropologists, centering on the process of

42
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enculturation, have long alluded to educational practices
of mankind in their ethnological studies.*

In 1943, at a symposium on education and culture,
Robert Redfield addressed his comments to the informal,
daily transmission and renewal of knowledge, skills, and
values among the natives of the midwestern Guatemalan
highlands. Later, Melville Herskovits (1956) pursued the
notion of education in its broader context as a total
learning system; distinguishing the three components of
enculturation, education, and schooling. He claimed that
enculturation pertained to both directed and non-directed
learning, and schooling was that aspect of education per-
formed by trained specialists in designated locations
and at particular time intervals.

Edwin Smith (1934), when addressing himself to
the process of indigenous education in Africa, divided it
into three distinct areas: the formal, as when a person
is apprenticed to a trade, or when the traditional rules
of conduct are impressed through initiation rites; the
informal, as when young people learn by direct imitation;

and the unconscious, as when children in their play

*For additional literature on enculturation studies
throughout the world see the author's bibliography, "Non-
Formal Education in Anthropological Perspective,”" Institute
for International Studies in Education, East Lansing,
Michigan. An additional source is the extensive bibliog-
raphy in the appendix of Thomas Rye's book, A Borneo Child-
hood: Enculturation in Dusan Society.
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unknowingly follow impulses which have a social end and

which are stimulated by the actions of their senior models.
Eric Fromm once defined a well-educated person

from a cultural point of view as, "A person who wants to do

what he ought to do--the 'oughtness' being defined by his

culture" (Spiro, 1955). The transmission process itself

is referred to in many ways. Sociologists call it social-

ization, psychologists talk of conditioning, anthropolo-

gists refer to enculturation, and educators beg and borrow

from all of these disciplines and label it education.

But the "process" still pleads for clarification.
With this brief introduction, let us now turn
and examine in detail, the indigenous educational process

among the Ponapeans of Micronesia.

Pregnancy*

Legend has it that if a man is growing his beard
it is a sure sign of his wife's pregnancy.

The expectant mother is the center of attention
and is carefully waited on by the entire extended family.
She is to be given anything she desires. It is generally
believed that she should get plenty of rest, eat a lot

and have priority on special foods such as meat, so that

_—

*Credit is due to Nancy Donohue Colletta for her
assistance in gathering cultural material on pregnancy,
birth, and infancy among the Ponapeans. It is difficult
if not impossible for a man to interview a Ponapean
female on these and other delicate matters.
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the baby will be strong. Pregnant women often have whims
for foods such as mangos, lemons and salty products. They
are often given drinks made from specias leaves to make them
calm during pregnancy. It is said that women are apt to be
very moody and argue a lot with their husbands during this
period.

Pregnant women are not expected to work very hard
and it is generally understood if they do not feel well
enough to do all their usual work. They are not supposed
to walk and eat at the same time for fear that it will
upset the baby and also cause the mother additional pain
in labor. They are not supposed to be near very hot
places where there is much cooking going on because the
heat and smell are believed to make the baby uncomfortable.
All during pregnancy native herbs are given to the mother
to lessen the pain of delivery. This is accompanied by
continual massaging and repositioning of the baby in the
womb to facilitate birth. Indulgent concern for both
mother and child smooth the path for birth and later

social adaptation.

Birth and Infanc,

A Ponapean child enters the world with much merri-
ment and happiness. The child is seen not only as a gift
from heaven, but also as an addition to the communal labor

force and further old age insurance for the parents.
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A girl usually wishes to go home to her mother to
have her baby. Mothers and sisters are frequently present
at the birth but fathers and brothers are strictly excluded.
Girls are expected to be stoic during childbirth and it is
very rare to hear any outcrys or demonstrations of pain.
The umbilical cord is buried immediately after birth to
guard against black magic or any other spiritual antagonism.

The status of the young man and woman changes after
the birth of their first child when they are considered
to have officially entered the adult world with all its
responsibilities. It is generally thought that the first
girl belongs to the mother's family, the first boy to the
father's family and all others to the couple themselves.
Soon after the arrival of the baby both grandmothers come
and stay for a couple of months to help the nursing
mother. The girl's mother takes care of her and her
chores, while the boy's mother takes care of the new baby.

Indulgence and dependency is the rule as the baby
is rarely out of the arms of various family members,
especially the grandmothers, aunts, and older sisters.
Sometimes the mother will let the baby cry, but another
family member will pick it up as a crying baby is thought
to indicate a lack of love and thus could bring shame on
the entire family. Even in later years a crying child
will be granted its wish in order to prove parental love.

In the course of one interview with a grandmother who was
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caring for her eighteen month old grandson, the child
began to cry. The grandmother quickly excused herself,
"I'm sorry but I can't talk to you now because the boy is
crying." She proceeded to fondle and play with the child
until he was happy again. She never hit or yelled at the
child, saying, "Hitting the child is wrong, he is too
young, he would not even understand what he has done
wrong. Wait until he can understand then he may be
punished. To spank him now is only to teach him to cry."
The infant's legs and feet are often massaged
with coconut oil so that his first steps will be strong.
The Ponapeans prefer to bathe the child in the mornings
because they believe that the morning water is the clean-
est. Since it is also the coldest, they often rub the
child down with coconut oil to protest its tender body
from the harsh effects of the water. Coconut oil is
considered to be highly medicinal and is frequently used
to protect the child against fungus and to help heal cuts.
The baby sleeps in the same room as the rest of
the family, usually near the mother. The child is free
to nurse whenever he is hungry. The nursing mother is
given the best food so that she will produce much milk.
It is believed that the mother must eat as much as pos-
sible in order to keep her milk flowing strong. She does
not work much for the first month as too much action is

thought to sour the milk. She must not bathe in cold
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water for the same period for fear of drying the milk up.
The mother is supposed to eat during the night because
the Ponapeans believe that this is the best time for the
mother to produce milk. The Ponapeans will never wake a

sleeping baby because they believe that a baby does most

of its growing when asleep.

! Weaning begins from six to twelve months, when the
mother starts to give the baby bananas and papaya to eat.
Before the baby has teeth special foods are prepared, but
mothers generally prefer to let weaning wait until the

! baby can eat regular food for convenience sake. Weaning

is gradual and geared to the child's pace. It is a common

psychoanalytic belief that such unlimited breast feeding
(orality) results in a characterology marked by a great
level of interpersonal affection and generosity (Erickson,
1950) . These are certainly traits exhibited in later life
by the Ponapeans, especially as evidenced at the feast.
Toilet training is very casual and untraumatic.
Babies don't wear diapers but are held over the porch
when someone thinks they have a need to relieve themselves.
On one occasion a family friend of the author's (an
American) was on a field trip to the southern islands with

her five children. One afternoon she turned and saw her

baby, pants lowered, being held over the ship's rail by

his Ponapean nursemaid. The child was frightened and the




s tenrifie

i Jer job @

pdblic sham

The Zam

e father

= sibling, by
3 baby whom
85520 treat

e are ofter

does not

Waen tt

5t s given

ISt year.




R Ee——TTTT

49

mother terrified, while the young Ponapean was merely
doing her job as nursemaid.

When a child is able to walk he is expected to
relieve himself outside the home, but is absolutely'for—
bidden to go near the out-house for fear that he might
fall through the hole. He usually follows the example
of the other children as they go about their toilet activi-
ties. By this act the child initiates his natural mode
of learning by imitation and being controlled by the fear
of public shame.

The family is careful that the firstborn will not
be jealous of the new arrival. The firstborn will sleep
with the father while the new born sleeps with the mother.
Sometimes the firstborn will be spanked if he hits his
new sibling, but usually the mother will say, "This is
your baby whom you must love." Although every family
seems to treat the sibling jealousy problem differently,
there are often enough people around so that the first
child does not suffer much loss of attention.

When the infant reaches his first birthday, a
feast is given to celebrate his survival of the difficult
first year.

Adoption is a common practice, especially if one
family has an abundance of children and another has few.
It is not necessary that a very close relativé adopt a

child but the person should be in the same clan. Usually
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a woman will adopt a girl and a man a boy. One cannot
reclaim a child unless he is mistreated and runs home.
One must pay to take an older child back if he has not
run away, since it is thought that repayment must be
made for the time and effort put into raising the child.
Sometimes there are arguments between families if the
real parents do not like the way that their child is
being raised, but for the most part adoptions seem to go
very smoothly for all concerned.

When the child begins to crawl he typically becomes

the ward of the eldest daughter and is carried almost
continually as she goes about her daily tasks. When the
child begins to walk he takes his place in the extended
family "pecking order" of playmates and childhood offi-

cially begins.

Childhood
A child is encouraged to start helping with the
chores as soon as he is able to walk. First the mother
will ask the child to bring her something, later this
evolves into minor tasks of carrying water, sweeping,
gathering firewood and caring for younger siblings. The
child is rarely forced into more complicated work, he is
merely encouraged to watch. The Ponapeans observe their
children's behavior closely, and if they seem interested

in a particular skill their curiosity is quickly fed.

The initial interest comes from the child.
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During this period the play group becomes the
primary educational institution for the child. It is in
various forms of play that the children mimic adult
behavior, strengthen their muscles, arouse their intellect,
and develop their powers of observation, imagination, and
imitation (alasong). It is common to see children con-
structing and sailing minature boats, spearing fish,
sling-shooting fowl and imitating dances and songs they
have seen their parents perform on feative occasions.
That this play is a "directed" practice of adult roles is
very visible. The play group is structured along a peck-

ing order of age, with the group members usually coming

from the same extended family or clan. The group is
marked by a great deal of freedom from parental involve- ‘
ment as the members of the group guide, reprove, and cul-
tivate each other's behavior. Here the foundation for
ridicule as a mechanism for social control and the adult
character trait of extreme social sensitivity are incul-
cated. Here also, the respect and security of rank and
place in the social order are first incurred.
During this period the fundamental rule of all
Ponapean education is laid down, that is, all learning
and teaching occur in real life situations. There is no
sharp cleveage between the life space of the child and
the adult. cChildren are not isolated from parents in

separate physical structures. All take active part in
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family life, religious rites, and economic processes.

They observe and participate when ready. The readiness

is intrinsically determined by the individual and encouraged
with expectations of success by significant others.
Moments of instruction are not segregated from moments of
action. Learning occurs through self initiated activity
in which individuvals are in total sensory involvement with
their environment.* Ponapean indigenous education is not
just a listening process where the burden rests upon the
teacher, but is an educational experience in which the
learner is actively seeking what he needs to know.

Securing and developing keen perceptive powers is well
grounded in Ponapean cosmology. As discussed in the pre-
ceding chapter, he approaches the world in a balanced
sensate manner. He is "wholistic" and "relational" rather
than "analytical."

All education is in response to social needs.
Knowledge is sought where it is thought to be meaningful
and a useful guide to survival. Thus, basic principles
of Ponapean indigenous education are firmly rooted in the
experiences of childhood. The mimicry and identification

—_—

*For a more detailed epistemological investigation
into the notion of sensory relation to one's environment
see any of Marshal McLuhan's major works, i.e. The
Gutenberg Galaxy or Understanding Media.
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with adult roles bécomes an actual learning process in

the context of daily life.*

Youth

On or around the age of ten the child becomes more
active in the economic life of the family. The boys take
| on such responsibilities as gathering and cutting fire
i wood and feeding the pigs, while the girls wash, cock, and
! care for the younger children. The earlier indulgence
pattern, and the unrestrained freedom of childhood now
fade into the restraints and responsibilities of family

cooperation. All skills are learned by working side-by-

side with the parents. The prolonged observation and
practice of childhood begins to get its full test as
learning proceeds through private trial to public perform-
ance. A youth will refuse to attempt a task unless he is
sure that he can perform it correctly and thus avoid
public embarassment. Identification, observation, and
participation become the fundamentals of learning. The
entire extended family interacts as both teachers and

learners; siblings, uncles and aunts all become crucial

educators in the Ponapean lineage network. Community

education and apprenticeship work hand and hand as the

*For an in depth social-psychological account of
education among pre-industrial peoples, read Meyer Forte's,
"Education Among the Tales." For an additional reference
See Colin Turnbull's, The Forest People, A study of the
Pygmies of the Congo.
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growing youth who wishes to acquire a particular skill,
attaches himself to family members with the skill he
desires.

Knowledge and skills common to daily survival
(tiak en sop) are free for the observation, but matters
dealing with magic, medicine (winani), ritual and legend
(logquis buta but) are much more difficult to learn. It
is believed that these areas are highly sacred and are to
be transmitted to select individuals within a specific
clan. Different clans control different areas of knowl-
edge which are often indicative of the clan's status.
Elders who control the area of knowledge within the clan
release it gradually over time. It is common practice
not to reveal all one knows until death is near. If
knowledge is divulged earlier it is believed that cer-
tainly status, and possibly life will begin to fade.
Individuals are usually selected to receive knowledge
with their temperment in mind. For example, magic and
medicine is typically taught to the child who exhibits
the most even disposition and silent tongue, so that he
can be trusted not to divulge secrets or to abuse them.
These secrets are not entrusted to the individual until
he is well past the age of twenty, and even then they are
given piece-meal until his teacher's dying moments.

Legends and ritual are frequently taught in the

same manner. But one may also acquire these things by
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