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Abstract

This paper is the result of investigations donenfigrdissertation for PhD in

Anthropology at the University of Durham. The figlork took place from 2001 to 2004.
Gogofis (pseudonym) is a community in the Northaaurt of Attica province near

Athens, Greece. This paper examines collective miesiassociated with the nation and
ethnicity in the Greek village of Gogofis. Albaniapeaking Greeks, or Arvanites, are
caught between autobiographical memories, which pleeceive to be un-Greek, and
official historic accounts of Greekness. Such aiggtaphical memories may be
understood as personally experienced and reinfdhsedgh the celebration of key
events, such as births, weddings and funeralasitteen suggested that these tend to be
ephemeral and dependent on association with odapl@. Historical memory, in

contrast, may be understood as independent of marsocial networks of the individual;
they are, instead, based on documented recordisefesactments and the drama of
commemoration. Historical memory, as defined, e¢fore indirectly, rather than

directly remembered. This paper concludes thatAiteness has been maintained
through collective memory of the people of Gogddistimes, even under hostile
environments. As a result, traditions explicitlynr@reek were deliberately forgotten
while other traditions considered explicitly Gragkre maintained. Many collective
memories are sometimes implicitly ethnic and Art@biut are (un)forgettable as they are
embedded in the Gogofian society in the local laage and embodied in the physical
senses of its residents. | suggest the negotiafitotal and non-local memories creates a
hierarchy of value placed on memories, reinfor¢lmghegemonic relationship of the
local to the state. In conclusion, this relatiopdhetween the state and the local/ethnic is
not unique to Greece but could apply to any placsantry where national histories are
significant part of identity and, local and staistéries/memories differ.

I ntroduction

One of the characteristics of modern Nation stistéise use of selective memories to
create a national history (Anderson 1983). Thesehsmogenization of local history and
national history (Anderson 1983). This paper iswlmemory. It is about how memories
intertwine with the concept of the Greek natiomiich the village of Gogofis is part.
On the other hand, ‘other’ collective memoriesardedded in the villager’s everyday
life and may contradict the collective memoriesaihtonstitute the idea of the nation.
This paper examines how the village negotiates ttentity associated with those
collective memories as Greeks and those as Ananiteerefore, the paper is about
collective memory but inevitably it is about natdm@and ethnic identity.

Firstly, this paper examines the notions of collectmemory. Secondly, it investigates

the collective memories that the people of Gog@éjproduce. In the latter case the



paper investigates the processes of collective mémeeng and forgetting from the
perspective of the Arvanite population of Gogofighin the context of the greater Greek
society. It examines how the people of Gogofismagteto place themselves within their
idea of the national collective memory and thusdesational history legitimatising their
national membership.

The official national versions of origin and ideptof the Greek people on sometimes
diverge from that of the local, which happens tdhi®ecase in Gogofis. Thus, Gogofians
are caught between their ethnic Arvanite, part-Aiaa identity and their Greek national
identity. Thus, they negotiate memory for fear xdlasion.

Finally this paper suggests that different colltinemories maintain different
identities. The historical memories may be coutddocal “autobiographical” memories,
which in turn create a localized ‘Other’ or mingritentities. In the case of the Arvanites
and Gogofis, official repositories of informationcamemory which are based on
institutionalized recorded history and performeaatigh dramatic commemoration
oppose unofficial repositories of memory, which based on direct experience and the
sensory of the local. These identities are sometjondaposed against one another. As a
result, there may be a desire to forget particmlemories associated with their ethnic
non-Greek past but these elements are embeddkd iadal. These defiantly local
collective memories are maintained regardlessefigsire to forget. This paper shall
examine the commemoration of thé"2% March celebrating the Greek Revolution
against the Ottoman Empire as an event creatingativle memories about a remote and
unexperienced event verses a memory experienaartion, or as local autobiographical
memories. As discussed later in this paper, thledon and preparation of wild greens

as an example of the creation and maintenancecaf &hnic collective memories.

Action and history are contained in cognitive sgstgBloch 1989). If collective memory
is understood as a cognitive system then actiorh&tdry are contained in collective
memory. Dirkhiem visualizes the process of cogrigystems not as an individual
process but one of society and history where tidual is product of society. (Bloch
1989). Sahlins, on the other hand, comprehendsrnit the perspective of culture;

cognition is a historical process which is all empassing and coherent and not based on



the individual (Bloch 1989). This suggests thatestilve memory, is not based only on
the individual's cognition. It is rather a procéssed on collective action, history and a
product of society. It is an all encompassing,grdéed and a coherent system. Halwachs
uses the term, ‘historical memory’, which should be confused with history. Halwachs
suggests that collective memories are maintainecblhynemoration and dramatics such
as in festivals and celebration. He differentiaéstorical memory’ which is maintained
in media such as writing or other such records‘aantbbiographical memories’ which
are ephemeral in nature because actions to maithimn are determined by individuals
and their social networks (Halbwachs 1992). Theesfoelebrations such as
anniversaries or birthdays are only maintainedoieaive memories as long as those
individuals choose to maintain them or as longhdsviduals are there to remember
them. ‘Historic memories’ are commemorated anddemendent on individual's
associations or personal experiences. Thus, ingigdcan experience and remember
remotely; i.e. the individual’s direct experienegs not essential. Andersen’s print
capitalism resembles Halwachs’ notion of historio@mory. Thus, national identity is a
form of collective memory, a form of historical memg of a place and people which has
only been experienced remotely. Bloch’'s and otheationed notions are more akin to
the idea of an understanding of an embedded ‘pdstie objects, actions and ideas are

placed or make up a cognitive system.

Frentress and Wickham suggest that collective mamexist when those memories
have meaning for the group (Frentress 1992). Th#\ylas type of memory, ‘subjective
memory’. Remembering is legitimized in the presérg; it is made important by present
situations and therefore past memories potentially compete with present day
cosmologies (Frentress 1992)). Memories are thaptad subjectively to present-day
cosmologies. Therefore events, customs, etc. wanehased on collective memories are
validated and connected to the past from a retotis@eeye-piece placing them into
today’s past; making them relative to existingaiitons. In addition, the sharing of
memories is given meaning by both the sender amdetteiver of information. In the

case of the Arvanites perception of local ethnigdhiographical’ memories would either



actively be forgotten or transformed to fit presday interpretations of the world and
their place in the formation of the state.

Serematakis (Seremetakis 1994) suggests somédtbmea different perspective.
Memory is stored in the senses. Memories can laledovhen similar sensory stimuli
are presented to the individual. Thus, exampleb asdood aromas or a musty attic,
stored in the mind remind the individual of evesgsociated with those aromas years
later. She suggests memory is assembled througtetises. Storage of memory has a
four-dimensional quality and a cultural componé&memories are intertwined with
multitudes of senses temporally and spatially withnicultural context giving it four-
dimensionality (Seremetakis 1994). Therefore, a orgrmay be associated with a
mixture of smells, tactile and auditory stimulighgh both space and time. Moreover,
experience and the sensory are fragmented. Theybawsranged by memory in the
mind and the imagination to create an understaedsdzjuence of events. On the other
hand, Serematakis suggests that if objects andnactivhich are linked to sensory
perceptions come into disuse, then the memoriex@ted with those objects and
actions eventually are also collectively forgot(@erematakis 1994). Moreover, sensory
memory has a collective component as memoriestanddanses are shared. Just as one
shares memories of a meal, one shares smells stegd taciprocally. The Arvanites thus
are bound to place through memories in Gogofishkby senses. | would suggest that
sensory recollections are not voluntary. Smellansis and tactile sensations in Gogofis
produce memories for all who live there. Some esthmemories are congruent to things
Greek, other memories are not. But | would als@esgthat since the senses are tied to
the subconscious, memories therefore are senswoilaetions and may come to mind
involuntarily. Moreover, action related to embeddettural elements of ethnic nature
reinforces non-Greek identities.

The Nation and collective memories
Historical memory

Herzfeld argues that national models are essesttralbdels (Herzfeld 1997). He suggests

that they are essentialist because they are moti€ldherness’. They must define the



‘Other’ to define the national-self. It can be siged therefore that membership is also
essentialist. Theoretically, individuals must frict definitions to belong thus the
paradox. Many members do not fit such strict dabns. The Greek national model is no
exception. For Greece and the Greek people, thg@adfiational history is a salient part
of the national model and defines Greekness. @fficational history is essentialist
leaving little room for academic debate. Eventthsagthe Armenian Genocide, for the
Turkish state, or who were the Souliotdsr the Greek state is clear-cut and non-
negotiable. The national Greek model asserts tigahcient Greeks are direct ancestors
of the Modern Greek people. Briefly the model gagdollows: the ‘light’ of Greek
culture and knowledge was sown throughout the wayl&reeks such as Odysseus and
‘Alexander the Great’. Elliniki kultura or Greek culture was maintained during the
Byzantine Empire and preserved today for the Gpesglple by the Greek Orthodox
Church that was the caretaker of the ‘light’ durthg dark times of the Ottoman
oppression. This model does several things. Rigives the Church a key role in the
preservation of Greekness and second, it maintaeexistence of only one minority,
the Muslim minority in Greede The Muslims minority is not defined in ethnicrtes,

Turk or Pomak are not differentiated as ethnicdifferent. The same holds true in
Christian Greece; the Vlachs, Arvanites, PontiacEsakones are not recognized as
ethnically different by the state. Each group cdugddefined as different minorities
because they come from different historical trajges. Likewise, they also have
different marriage, kinship and linguistic tradit It could be argued anthropologically
that they are different ethnic groups. | conterel/thre not. Arvanites, which are
particular to this study, originally came from tea now located in Albania. A majority
of the villagers spoke a Tosk Albanian dialectads bs the 1970’s. They have been
stigmatized for speaking Arvanitika and are somesirdescribed by non-Arvanite
Greeks as Albanians. Arvanites do not fit well itlis national model. As a result, they

feel they could be seen as potential ‘Others’ eirtbwn country.

! The Souliotes were Albanian speaking Christiane whre chased by Ali Pasha at the turn of tH& 19
Century. They have become national heroic figuneSrieek history as representations of Greek resista
to Turkish oppression because women and childremmitied suicide rather than being captured.

2 As a reflection of Ottoman influences describethim MuslimummaKocturk, T. (1992). A Matter of
Honour: Experiences of Turkish Women Immigramisndon, Zed Books Ltd.




The Greek state utilizes various mechanisms, wimammtain Greek identity and
collective memories for its existence. | would sesfghis utility could be characterized
as ‘historical memory’. Most of these memoriesrasepersonally experienced but are
maintained though reenactments, commemorationsifgeents or are reinforced in the
national education system and by the written ccted@ic media. For this paper the'25

of March celebrations shall be placed under th&ifgpglass. Official state institutions
are all represented well in this celebration. Télkeloration is similar to the celebration of
the 28" of October, which commemorates Greece’s entrartoeWorld War Il. The
comparison is important but the details will becdissed later in this section. The"2%
March celebrates the revolution against the TunkE321. It is a national holiday
coinciding with the Annunciation of the Virgin Markvery primary and secondary
school in the country has a parade of the naticolalurs. The children dress in blue and
white. Schools are selected by lottery the haveotwur to parade in front of the
President of the Republic and the parliament inctqgtal. The following day the

military parade their national defense forces anfrof the President and parliament.
During my fieldwork in the village the primary satialid not receive the honour so the
village had their own celebration. The childrerboth the primary and pre-school line up
outside the school. Some of the children are ddesseraditional cloths of the early
1800’s. Several boys wear the traditiofmlstanella which is something like a kilt, and
the girls in long dresses. The children who doréawtraditional costumes wear dark
blue trousers and white shirts for the boys andewhirts and dark blue skirts for the
girls. They parade down to the main village sq@ae line up facing the village war
memorial in the main square. The square has bemrated with large and small flags
several days previously. As the children passk#ienio,or coffee shop, the men stand as
they enter the square. The families directly preaadfollow the parading children. The
villagers gather on both sides of the children. Thiédren stand at attention. The best
students have the honour of being the standareiseaf the school banner and the
national colours. When everyone has arrived irstheare, the Priest and cantor bless the
ceremony by saying a few prayers and sing a fewnsymhen the priest blesses the

children and the crowd with holy water. The naticarahem is sung and then some of



the children walk in front of the memorial and sagatriotic poem about the flag or
about the events or people who were involved inré¢lvelution. The children take
wreaths, which had been given to them as theyeaimithe square. They well place them
on the war memorial. One of the elder schoolchiidaenounces by the loud speaker
each name of the fallen, such agahnis Sideris epese yia tin patrig&yannis Sideris

fell for the fatherland”. Names are read in sud¢asiion and each time a child places a
wreath on the memorial. After the children havecpththe wreaths on the memorial, the
head of each institution takes his turn as the sashéhe fallen are said one by one.
Thus, The village president, head of the port aitthahe representative from local
military base, the women'’s auxiliaries, and thetaepof the local fire-fighters all place
wreaths on the memorial. The school headmastergigna few words about why the
village and the nation celebrate the day. Thercétebration is over. The villagers take

pictures and the children go to the local cafesewéh their families.

The 28" of March is an important ceremony because it emltteel village into the
nation-state. The state and village are equal.ZBieof March is not in anyone’s living
memory. No one actually lived or fought in that wiais a mythical time; a time when
modernity and modern history started. The childred their families take part and
remember the sacrifices the Souliotes who hadfszditheir lives rather than being
captured by the Turks. Every time a name is catlelyillagers know that that
individual was related to them. The dead have #meesnames as many of the village’s
the same forenames and/or the same surname. Tédyesmdividual honoured as a
member of their village. The deads’ sacrifice s liing’s sacrifice. Both local and
national institutions are there, the Church, theegoment, the fire brigade, the school
and the military are there to honour their deadiffamembers. The children are dressed

and act like little soldiers ready to do their parprotecting Greece from her enemies.

The 28" of March celebration, sometimes referred simplthagpanastesipr the
revolution, is similar to the #Bof October, or ©hi Day, in its presentation but
symbolically differentOchiDay is celebrated because Metaxas said, “no,” echhe
Italians when Mussolini offered Greece an ultimatfman unconditional surrender,

resulting in the defeat of the Italians in Albafoecing the Germans to expand their war



in Greece. The ritual of the parade and ceremoaydantical with the March 35
Celebration, except that all the children are ureldnd white dress. The difference is also
in the content of the poems and the relationstepviliage has with the stories told, i.e.
their experience with the past. Some of the poemgenerally about the war but some
are actually about the experience of the villagleesnselves. When | observed the
ceremony one of the poems was about how one maa $h® village from being burnt
down by the German forces. Thus, the village’'s eepees were equated with that of the
nation’s experience. Village and nation made saesffor each other. Around the time
of Ochi Day, this also gave the elderly the opportunitygimember the war and their part
in it. The children and young adults listen withiiosity and interest as their
grandparents, uncles, and aunts remind them gfdbecondition and their relationship
to the Italians and to the Germans.

There is much similarity between the two celebratibut the 28 of October is in the
realm of autobiographical memory. The villagers\wrwhat they had to do to survive
World War Il. Many experienced the sacrifices dfitay loved ones and having their
labour and goods confiscated for the war. TH& @March is historical memory but
because the ritual of each celebration is the gheehave equal weight. The children
perform and the dead are honoured in the sameofasiven though no one from 1821 is
represented on the memorial and none of the pdmpidded and given wreathes even

existed during the Revolution of 1821.

To conclude, the commemoration of March'26a commemoration of sacrifice for
Greece. The villagers remember their village’s iiaes for their fatherland. All the
formal institutions take part and commemorate ambhr those lost fighting for the
village, the kin of the now living Gogofians. Bilniet similarities between the 25f

March and the 28of October celebrations give them both similar niegin the minds
of the people of Gogofis. Both celebrations workntdude Gogofis into the nation. Both
ceremonies represent the sacrifice the countryttadillage made against a common

enemy.



Autobiographical Memory

Everything Greek (subjectivity)

Memories are continually being negotiated in Gagyofinere is a constant reminder of
the legacy the Ancient Greeks have given to theekspeople. It is a major part of the
school children’s curriculum. Historical memory(is)established everyday of their lives
in one form or another. There are several majdraeiogical sites very close to the
village. One being on Gogofian land, which limisahthis land can be used, and the
other being Marathon, which weaves modern and aheients such as the [modern]
Olympics and the Athens Marathon to Ancient Gre8a#ng in such close geographical
relationship to such a symbolically powerful plaeeinds all the inhabitants in the
vicinity of Ancient Greek influence on their dallyes but also theiklironomia,their
heritage or inheritance. This message is enforgedyalay in school and in the media.
Thus, to reject any relationship to the Ancientékeeis rejecting being Greek.

Since the conception of the Modern Greek statef winaeans to be Greek is in a process
of negotiation. An example of this is the Delisgifappings. The Delissi kidnappirigsf

a party of English gentry in the 1870 ignited tledate about what it meant to be Greek
(Tzanelli 2002). A debate ensued in Greece andinofie. Was Greece a place of
lawlessness, of barbarous bandits or a place @ffegeahment and the birthplace of
Europe (Tzanelli 2002)? The Arvanites were braraetbreign agents in their own
country. The brigands were finally captured neag@is. Interestingly the Delissi affair
was not part of the collective memory of the vidbagg One can only assume the Delissi
affair being the largest man hunter in Greek histeas deliberately forgotten. According
to Frentress and Wickham it would not have legsri the present (Frentress 1992). The
Arvanites of Gogofis were fairly endogamous urité t1980’s, which suggests they had a
more limited social relationship with non-Arvanit€emembering an event such as the
Delissi affair would suggest that they wegevari, “barbarians” or to say the least a

foreign element, which excludes them from the Mad@reek project.

% The Arvanitakos brothers, who from the name wemneaAites, kidnapped a group of tourists on theiy wa
to see the Tomb of Marathon. The British Governmefuised to pay the ransom and the Brigands killed
their captives. They were captured and beheadtwkihills above the village of Marathon.

10



Gogofians treat this potential foreign-ness by jeativity.” Generally, there were several
responses in public discourse with non-Gogofiartk vagards to their Arvaniteness.
The two main responses were as follows: 1) Thesctdéhe existence of Arvanite

elements in their village or, 2) They attempt tagal Arvanites into a Greek context.

“I am Greek | do not know Arvanitic”

This rejection would be backed up with a historieatnt; from about 1880-1920 iron
was mined above the village. When | first arrivedals told that at one time Gogofis was
an Arvanite village but with the opening of the mend the migration of strangers into
Gogofis only about 20% of the population are #iVanites. The other 80% of the
people in Gogofis today are Greeks who came frorovalr Greece. This is only partially
true. From closer observation most of the men vitnalfy settled and married into
Gogofis were Arvanites from elsewhere in Greecest\vd the surnames are Arvanitika
in Gogofis and in the surrounding villages in Nerth Attica and Southern Evia.
Incidently, affinal relations were maintained unkie 1980’s as the following generations

became less endogamous.

Another very typical response;

“I do not speak it but my grandparents did. Theyldspeak it when they did not want
the children to know what they were saying.”

Almost everyone gave this response. Even the elddisiduals would make these
statements. Later on during my fieldwork | foundttmany people over thirty-five years
of age could speak Arvanitika fluently. Individuaisder that age could speak Arvanitika
only in a very restricted manner. Tsitsipis calleid degree of Arvanitika fluency,
‘terminal’ fluency (Tsitsipis 1998). Statements s the ones about language are
subjective in that they are attempting to distatheenselves from non-Greek elements of
their society. Another way in which they maintaiolusion with other Greeks is the
statement that Arvanitic is really a Greek langudbeas often stated, “It is the first
Greek language”. Then an example of etymologigaili§tance is made such as the

following statement from a key consultant to ilhase this statement.
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“The wordpunonmeans work in Arvanitike?onos(pain in Greek) mearnsunon Work
is painful. Do you see what | mean? Arvanitic ie anguage of the Ancient Dorians. We
are the first Greek tribes to have come to sette h

Regardless of whether this is a viable linguistguanent or not, the people of Gogofis
are compelled to say such statements to reducat@dtexclusion as non-Greeks.

The final example of subjectivity where the Arvanity to maintain a relationship with
the Greater Greek society is thega. Thestrigawas first described by Durham (1923).
At the turn of the 28 Century the idea of this spirit was know throughalibania. The
strigais an evil female spirit, which takes various ferand does harm to people and
animals (Durham 1923). The Gogofisiniga is a spirit, which kills people, and if it is
heard it will kill someone in the village. | havedn told thestriga can take many forms.
For example, thetringamay appear to be a baby or a little lamb, buag & call that is
neither human nor animal. The people of Gogofiseemlly the elderly use tratrigato
explain unexpected deaths in family or livestotks used to deal with the unplanned
crisis death causes, but it is not particularlygBréVhen they talk about tistriga they
tell me for my sake as a foreigner that it is like Cretamiktopuli. Theniktopuliis a
bird, which presents itself at a house where dedtlvisit. By telling me thestrigais

like aniktopuli places them and trstriga in the Greek context.

To conclude, there are many elements of the evgryfda which can be either forgotten
because the local context distances Gogofians &ibier Greeks, such as the terminal
disuse of language or forgetting historical eveéhad could stigmatize the population.
They manipulate the identity of traditions suclitesstrigaand try to fit it into a Greek
context. Moreover, by explaining that Arvanitikaais Ancient Greek language or how
the iron mines converted Gogofis into a Greek placaltering the identity of the
population, transforming a potentially foreign maanto a place that can be called a
Greek village. By saying th&rigais aniktopuliit makes their local traditions Greek and

not foreign. Thus, Gogofis and Gogofians are not excludetiénGreek national model.
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Organic Memories

There are memories that are unique to Gogofis. Dhigynate only from that place. In
this section | attempt to illustrate that some meesoessential to everyday life cannot be

forgotten or subjectified even if there is a wistdb so.

Sarametakis suggests that memories are stored setises. There are countless sensory
memories associated only with Gogofis. In thisisactensory memories associated with
non/national collective memory are discussed. Sohtleese memories could be
considered memories, which bind some to nationahanes while others cannot be
considered in the same category as national coiéentemories. There are many sensory
memories in the village, which maintain Greeknegdsas the Church rituals, but in

order to be concise | shall only focus on thosblsbun memories which indicate and

maintain ‘otherness.’

In the spring, a favourite pastime in Gogofis is tollection ofhorta, or wild greens. A
piece of wild green’s pie is almost always thetfirsng offered to a guest but both.
There are over twelve varieties of greens fromdisy family that are collected, bitter
greens being the most prizédbrta is used in pies and eaten boiled with olive oil and
lemon. It is believed wild greens are part of althgdifestyle and that some have
medicinal properties. Wild greens are usually aéd in small groups of both men and
women but there can be collected individually. Thleaning and preparation is usually
done collectively by the women as cleaning is ttarsuming and labour intensive.

In the spring there is excitement when someone sdrame with the first bag of greens.
The women start discussing when the best timelteatas and where the best patches
are found. Any outing is a potential opportunityctilect greens.

There are many stories told about collection; aglwhen the best time to collect a
particular species, if it was too early or too lmt¢he season, what is their favoutiierta

and why.
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Collecting and consuming greens is a collectiveess. Finding and discussing where
they are found, where they were last year and wbinghto collect at which times is

learned and told to the younger members while ctiig and processing.

“We use to be very poor. When | was out with theeghl use to bring a few olives and a
clove of raw garlic and a piece of bread. As weengalking with the sheep | would cut
greens to be cooked for dinner (sic.). | wouldrewtiki andbithe vjiteif | could find it.”

It could be argued that collecting, preparing aodsuming greens in not unique to
Arvanites and that many Greek communities do theesd his is not a false statement
but what makes collecting greens different for Alneanite is that it is one occasion
where Greek has not replaced Arvanitika. All theegrs cultivated have Arvanite names;
bithe vjite, marvro zezandbuk i lepura And the foods prepared still maintain the
Arvanite name such d&mlopodi All these greens had Greek nominal counterpluts,
they insist on using Arvanite names. If | were $& such names | would be quickly
corrected, “You should call ighginarakf (bithe vjite). The power of maintaining the
name maintains power of the entire process of cidle, production and consumption.

The greens were found on their land. The land hasusobiographical provenience.

R: “Where did you find such big radiki?”
M: “Over atmall i zezenearKotsigogoli'splace”

This type of exchange is very common and not exa@u® orienting one’s self only for
the collection of greens. Whenever any event happegenealogy of the place is
produced publicly so that everyone who knows wteodivner was and who presently
owns the land where a particular event happeneds Titere is a mental map created for
the receivers. They then clarify by giving anotjenealogy of the neighbouring land to
clarify its location. In this way listeners develapnental, cultural and ethnic map
because toponymia and people nicknames may be idtnait herefordnorta collection
becomes temporal and spatial at the same tim&adégp the actor into an (pre)historical
moment. To be able to understand wherehtivéa is located s/he must know the lineage
of people and the land and when and what type dhmitollected.
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Moreover, they produce and distribute and conshbianta. And its finished product is an
essential part of their diet today and in the pastisumption, in this case, eating is part
nourishment and part sensory. Nourishment obviduasysymbolic significance but |
would like to focus on the importance of the sepsoteractions produced from the
process of collectingorta. First there is the early morning environment efibiand

dew, which reminds the participant of where and miiney are or were in a particular
place collecting greens. Then there are the soandsmells of cleaning, the washed
soil and the swirling of the greens in the frigidter. Next, there is the production of the
final product. The aroma of the pies or boilingegre which wafts their way around the
neighborhood, invite guests and family to consulnesfinal productHorta connects the
Gogofians to the land historically and to the présiy. One must understand not only
the landscape and its geography but also undergtaalturally. The collection ofiorta

is a collective process from beginning to end; fleaning how to distinguish greens
from inedible and poison plants to finally eatihdtiis tied ethnically to the land by

geographic place names, acknowledging land tetmtbe name of thieorta it self.

Naming:

The powerful are enabled to give people and plaeeses (Bourdieu 1991). In Gogofis
the act of naming places and people is importantgiigious, national and ethnic
identity. As has been stated in other literaturefiiects kinship rules and religious
identity (Bailor 1967; Kenna 1976; Seremetakis )90&kewise naming styles put the
person or place named into a historical and culttoatext through the tradition of
naming ones first sons and daughters after that'sfgrandparents. But, the use of
nicknames and place names sometimes situates @ongafito a non-Greek or pre-Greek
ethnic context. | would suggest that with accor@atacSerematakis such usage of

nicknames might refer to as ‘suppressing the pgssifinite time.” because such names
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are before the existence of Modern Greece itselfasnsuch placed in a time before

modern time itself. This is a time outside the b#griof the linear time of history.

Nicknames in Mediterranean societies have beemieeal as mechanisms of
egalitarianism (Brandes 1975) or as mechanismalmirslination or factionalism
(Gilmore 1982). But nicknames also represent siggimg the passing of finite time.
Many nicknames in Gogofis are Albanian in origiey create collective memories
binding individuals to the place and in the cas&ogofis, their ethnic roots. People own
nicknames but they are ascribed and thereforelitheg no choice of their ownership
(Gilmore 1982). A particular category of nicknanaa de inherited but inevitably given
to the nicknamed by others (Gilmore 1982). Peopleat choose their own nickname
and they can be demeaning at times (Gilmore 1988)s, people do not like to be

referred to by their nickname but it is part ofithdentity, willingly or not.

In Gogofis there are several categories of nickrgafibe vast majority of people who
own a nickname are male, but there are some rsta@nices where a widows takes either
her father’'s or her husband’s nickname or a wifg bereferred to in the female form of
her husband’s nickname. All women’s nicknamedamgale forms of male names.
Thus,RoukoshecomesRoukoupr Ballafasbecome®Ballafena The rules of gender
change follow Greek grammatical rule. The first sakes the nickname of his father’s
father, which parallels formal rules of name-givibgt there are only so many first
grandsons. As a result people in the sanitecan have the same nickname. The majority
of men in the village have new nicknames. Thesknaimes are usually related to some
personal characteristi€richas, Dzami, Psicho-ydStylish, Windows (glasses), Only-
son; respectively). These names tend to be etynualibg Greek. They usually describe a
personality trait or an event that they are remestbby. The final type of nickname is
the type, which refers to the individual in a demag form. This form usually uses a
diminutive form of the person’s namdiko- Nikoloulis — LoulisIn this case it refers to

adults as if they were children. In most cases leed@ not want to be referred to in

* Term coined by Campbell, J. K. (1964). Honour, Fgrand PatronageNew York, Oxford Uni. Press.
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person by their nicknames. First, the diminutiverfas very personal. Thus, only very
close friends and relatives can address individoylheir nicknames directly. Secondly,
because the names were given to them when theyohideen the nicknames tend to be
childish. Thus, nicknames lower their status witeos if they are addressed publicly.
But individuals are almost always referred to bgitmicknames when the named is not
present. Individuals do not choose their own nickes. They have little control as to
what their name is and how it may be used.

Many of the nicknames are timeless in nature. Thes¢he ones, which are either
inherited or used to refer to women. The natuneicknames is autobiographical
memory. They place an individual into a particliatorical framework that is culturally
specific to the village. If someone did somethiogét a particular name it puts that
person into a particular historical moment. In &ddj if a name is inherited it is usually
Arvanite/Albanian in origin. Thus, there are nartiks Kotsovoggli, or Ballafa

meaning, “Little Constantine” and “Face” respediyvd hese nicknames are particularly
reminding individuals and the villagers of theiba&hianess. They last as long as there
are social networks of villagers to use them. Ila tay if a man has no sons his
nickname and thus much of the memory of him mighefaway as his associations also
pass on. But because this was quite rare in thdopaause most people had more than

five children inherited nickname were usually mainéd.

The functions of nicknames

When asked why people have nicknames there aréypical responses. The first is that
there are so many people with the same name tauge them to differentiate
individuals from one another. The other resporghat this is typical of all Greek
villages. Their responses hold some truth but Eoled several other reasons for the use
of nicknames. Gilmore and Pitt-Rivers use a stmatt@argument to suggest that it is a
way of creating relationships and conditions bebawiwhich also holds some truth
(Gilmore 1982). But, | observed that nicknamesaameechanism for both inclusion and
exclusion. Only members of the community have réckas. In addition, only members

of the community understand who one is talking @lden a nickname is used. Thus, a
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stranger orxenoswould not have a nickname and could not be plagédn the soci-
historical context of the village. If a man werentave left the village but was given a
nickname before he went to the city he then woeldhistorically placed within the
village context. Likewise if he had inherited hadHer’s father’'s nickname the bearer
would again be historically placed within the wjéacontext. He would be known and
placed into the socio-political context of the agke whenever he would return. If an
individual uses a particular name to refer to samees/he expresses his or her
knowledge of the person but also the historical mwonof the names origin. The act of
calling someone by his nickname exhibits the kndgéeof an insider. Outsiders would
not know which name correlated to which nickname would not know who was being
referred to. In addition, an outsider would notgess a nickname and therefore be
excluded. In addition, if &enoswere to visit the village he would not understand
anything of the day-to-day of the village by listemto a conversation. This is
emphasized when villagers would tell me they diéwé&n know the person’s Christian
name.

The presumption that people in all Greek villages micknames exemplifies the idea of
historic subjectivity (Frentress 1992). They tistbrical action, in this case, customs to
the National Greek collective. So by using nicknartiney are expressing their Greek
identity. In contrast, many of the names are irtadrand Albanian, thus they are
involuntarily ascribed to many of the individuatsthe village. These Names remind the
Gogofians of their non-Greek past, remembering ttiéierence from other Greeks.
Thus when one uses an Arvanite/Albanian namerritrreés the sender and the receiver of
the context of where the name places them. Moreitaptly the owner of the name is
usually not present, which lessens the possilofifylacing them into an uncomfortable
position. But because it is used publicly it cdlieely indicates to insiders their ethnic

relationship to one another.

In conclusion Gogofis is a complex of intertwinimgmories, which define individuals
as members of the nation. People in Gogofis ar&ramily negotiating their ethnic and
national identities. Autobiographical memories mu@nipulated and translated into

“Greek” memories. They keep everything in a conteltich they feel comfortable in
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order to maintain an appropriate closeness todtiem Other non-Arvanite communities
in Greece maintain their local traditions, whilegebs has lost theirs because they could
not explain them in a Greek context. But therecatkective memories not easily adapted
or transformed to subjective realities of the pnés€hese are what | call, “organic
memories”. These are memories which are eitheedtiorthe senses and cannot be
forgotten because they still have a salient pasitiathe everyday, or they are structurally
embedded into the society such as nicknames whecimeerwoven into kinship
structures, identity of the other and control afiabbehaviour. Therefore, they cannot be
consciously or subjectively changed because suiddaion maintains other structures
and cannot be so easily manipulated.

It could be said that identity is collective memdBhared memories, shared histories,
and shared understanding of origin mark individaalsnembers of a group. The national
community may be too large to have these sharednmralities, thus it creates its own
problems because not everyone truly fits the egdistimodel defining membership.

This paper illustrates the fragility of identity.@vhories can contradict identity. Before
the nation-state identity was localized (Anders883t Sugarman 1999). Memory was
‘autobiographical,’ closer to the present, notdristin nature (van Boeschoten 1991).
Therefore national identity and the mechanisms wproduce national collective
memories should be examined more closely. In tse oA Greece and Gogofis, history is
the cornerstone of identity. It defines where thagne from and who they shall be.
Gourgouris suggests that the nation is a dreanteteed to be a timeless entity
(Gourgouris 1996). Gogofians see themselves aop#ris dream but must subjectify
their own history to maintain themselves within @Geeek context. The Albanians and
Albanianess are facing them, like a mirror and niygstonfronted metaphorically
because this ‘other’ defines Gogofian as Greekssdrarbarians. To extend this
argument, one could say that Albanians and Alb&ssaior any parallel “otherness”
existing in Greece therefore defines Greeks bedatise Greek nation is made up of
many villages and cities like Gogofis then Gogafisild be considered a typical village
in Greece and not the exception. If the argumetatkisn further, it could apply to any
nation-state or imagined community. Thus, Gogoféy/iibe considered typical for

Greece. Moreover, places like Gogofis could be iclemed an example for any group, or
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any village in any nation where a national histigsrgalient part of their identity and the
said group does not fit nicely into the particulational-historical model. A
homogenization has occurred since nation-states t@we into existence (Andersen
1983). Language, local cuisine, and other typgsediormance are in the process of
being forgotten. This collective amnesia could etransform the social structure. More
importantly, local cultural difference is manipw@dtif possible. On the other hand, | have
suggested that everything cannot be manipulatéorgotten. Local difference in
Gogofis was hidden from me for a long period ofdiriihe result is a subordination of
the local by the national. There is a hegemonaticeh between the local, ethnic and the
national, between local or ethnic identities aralrihtional identity. Likewise, there is
recognition of the power of the national historyebiocal histories. Even for those
individuals who are proud of their local past ahelit difference in their attempt to
perform difference, they are in the minority and discouraged, thus marginalized

reifying the power of the state.
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Thelkarian Paniyiri: Theoretical Considerations and Compar ative Horizons

Maria M par€li

“Same are our feasts with the coming and going efnieedle that unites the different pieces of the

reed and makes us one, one and unique reed, onmang: word.”

An aboriginal from New Caledin
If only the evil influence of potlatch could be doaway, the Kwakiutl would forge right ahead

Agent William Halliday, 1883

Introduction

This essay is based on ongoing res€amh the lkarian paniyiri; a feast with
religious, economic, social, political, moral, $pial and aesthetic dimensions and
which is of a dynamic nature. The interesting elehté the paniyiri is that there are
forms of exchange that rest upon reciprocity arteigt that exceed the mutuality of
exchange, indicating that offerings take an impeas@haracter and that the self is
diffused in the social exchange. Hence, every time paniyiri takes place, an
impersonal collectivitys shaped. The detection of this collectivity aridhe special
dynamics by which this collectivity is shaped, #ne main aims of this study. The
main research hypothesis, as outlined by the fanggguote from a New Caledonian
aboriginal, is that the paniyiri is relevant toield of self-expression of the individual
and to the activation and expression ofiategrative forcethrough this collective
ritual practice. By the term ‘integrative force’miean the presumable sense of the
participants as being parts of a totality. Andsititotality that emerges in the context
of particular social structures, giving a nuclefisn@anings for the actors, that refers
to matters of locality: time, place and local idgntThe framework of this study are
the procedures of reproduction and change of thel Isociety and the dialectical
relation between the paniyiri and this frameworkvpde the terms for approaching
the dynamic nature of the paniyiri. The assumpabout its dynamic nature derives
from the fact that this institution has persistedhe particular social space for a long
historical period, adjusting to changing conditioAs important aspect then for the

aims of my study, is the examination of the effauftshe social environment on the



paniyiri on the one hand, and on the other haraljrtipacts of this ritual practice on
the reproduction and change of the local society.

The aim of this paper is to sketch out the téecal choices and the theoretical
grounds in the context of which my arguments wid kaised. The underlying
elements of this social phenomenon indicate thatpdniyiri is aninstitutionalized
exchange systeand as such it is comparable to similar phenomadalyvdistributed
in time and space. Thus, the issue of the comparabrizon of the paniyiri will be
raised as well as matters that concern the linfitomparison. Further, | will attempt
to outline the paniyiri in relation to the basieaxaround which my approach revolves
while at the same time providing some ethnograglhistrations of the emerging
elements of the paniyiri. An additional emergingsathat traverses this attempt to
outline the paniyiri is its dynamic nature. Thugill briefly discuss this issue also in
relation to some historico-socio-political data aig) not to exhaust this subject, but
rather to illustrate some aspects of the dialeeiation between the paniyiri and the

social environment that generates it.

Theoretical Considerations

The main theoretical choice in the light of whiclagproach the Ikarian paniyiri is
condensed in the Herodotian phras@wpin¢ civekev», which means to see with my
own eyes and understand, to learn. | adopt thedhieal stance which corresponds to
the ancient meaning of thedrythat of proximity and participation. The emphaisis
upon the interdependence between the living readitythe field and a basic
theoretical context. This context consists of a basic skeletdich sensitizes the
researcher theoretically- not a prefixed theoréfmanat consisting of predetermined
choices or dogmatic statements. And this contedltides the researcher herself, her
methodological, theoretical, ontological and eprsiogical acknowledgments, her
research aims and queries. The dialectical reldigiween the field and this context
is under evolution, parallel to the evolution oogress of the research procedure.
Thus, | acknowledge that it is the specific circtemses and the ‘on the spot’
situations that enter into a dialogue with my captéhrough which my theoretical
and methodological choices are validated or refatetilamended.

The underlying elements of the paniyiri orieng approach towards gift exchange

theory, pioneered by Mauss in his Essay on @i (1923-24), in the context of



which he draw the attention of anthropologists towalespread category of

phenomena, with many layers and aspects and conamamg people; namely the
institutionalized systems of exchanges. Subseqstmdies have approached gift
exchange through the lens of structuralist, fumatiist and interactionist theories.
Thus, for example, Levi-Strauss reframed the tlof@egations that make up the gift

as parts of a wider system and considered recigrasithe fundamental structure that
shapes the behaviors of individuals. Malinowski,tba other hand, was concerned
with the functions of gift exchange and its role establishing and reproducing
society. Other studies analyze the gift as a measharnhrough which power is

exercised (see, e.g. Bourdieu, 1991) or symbolicsages conveyed (see, e.g.
Schwartz, 1967). Furthermore, more recent studée® tachieved to clarify further

aspects of the gift. Gregory and Weiner for examgieveloped the notion of the

inalienability of the gift; Strathern drew our ait®n to gender differences of gift

practices and Hyde to its erotic and logos proesrti-that is its binding and

differentiating aspects.

Each approach provides different perspectivessmects of analysis; -from the
standpoint of the structural units of society, thiay these structures function and
from the standpoint of the individual and the cdiife actors-, each highlighting or
clarifying further different aspects of gift exclyggn Nevertheless, none of these
perspectives can exhaust or interpret the subjec satisfactory way, and that's
because every school of thought emphasizes an elemeluster of elements on the
basis of different ontological and epistemologiessumptions, leaving outside its
scope of analysis or underestimating other elem#rds constitute social reality.
Thus, dualisms of the type structure or functiowividual or society, immobility or
fluidity, self-interest or altruism are created-alilsms that social reality itself
transcends. Moreover, as Elias affirms, the brepkirsocial phenomena to pieces on
the basis of binary oppositions entails an unnecgssmpoverishment of our
conceptual horizon (1997: 18).

On the contrary, | accept concepts that emergm these schools of thought as
methodological implements that allow me to investiggthe nature of the structures,
their functions and the nature of human action ive® in the paniyiri and |
emphasize the living reality of the field and iialdctical relation with then motion

research context. And under the light of these efgmor notions that emerge from



the field and through this dialectical procedute aixes or keystones of my subject

and the basic perspectives or approaching stanigpaise.

The Comparative Horizons of the Paniyiri

Among the emerging keystones of my analysis arsethaf offering, obligation,
cooperation and competition. These elements inglittedt the paniyiri is a structural
‘device’, of the same nature as Mauss brought dbt lwhile studying thegift in
archaic societies. It is in other words a systdnexzhanges and as such it can be
compared with aspects of studies that involve syskems —that is, of prestations and
counter-prestations between moral units -socialigsdike families, tribes, clans-, in
the context of which “food, women, children, possess, charms, land, labour,
services, religious offices, rank- everything i$ecéd and counter-offered” (Mauss,
1999:82). Exemplifications of institutionalized &emges are widely distributed in
time and space and vary at the level of form. Kkangple; thehakari of the Maori of
New Zealand, th&ula in the islands of the southeast coast of Papua Glewea, the
mila-mila in the Trobriand islands, thglou-pilou of New Caledonia, thpotlatch of
Native Americans of North America and tti@nkgivingof contemporary Americans.
This list is practically inexhaustible, as the askkng of moral units in the context of
an institutionalized system of exchanges whichdwmomic, social, ritual, religious,
political, moral, spiritual and legal dimensions,a common phenomenon among
people.

It is clear that the method of comparison ciumilnate sides of the phenomenon
under study, at the levels of both theory and ecadidata. However, the studies of
systems of exchanges are inscribed in structuwalctional, interactional or other
intermediary approaches. In addition, theories roféeise from the effort of the
theoretician to understand the social conditiongisftime and his relation to the
‘exotic other’ (Layton, 1997: 3). Consequently,dhes are formulated within certain
historico-social contexts and depending upon thepaetive which each school of
thought provides, the emphasis is upon some aspdtlst others are obscured as
they are considered of secondary or without anyontamce for the purposes of each
study. This suggests thabmplete comparison cannot be achievé¢hat can be

compared are aspects of studies while at the sanmeeacknowledging not only the



specific angle or angles of our comparison but #igocontext and orientation of each

study.

The Field and Object of Research: A Background

1. The social space

The rugged mountainous island of Ikaria is locatethe North-Eastern Aegean Sea.
The total land surface is 267 square kilometres thedmountain chain of Atheras
transverses the island separating it into North &oedth. The coastline deprives
important natural harbours while the island occsi@ie open sea, and is thus exposed
to the meltemia (winds). The turbulence of the ilkarfSea has been legendary in the
past and references to it are to be found in laad later in European travellers’
accounts who often avoided anchoring on the cdabiedsland.

The mythology that surrounds the island, its lggical and climatological
conditions in combination with the particular ahe broader historico-socio-politico-
economic conjunctures of each era have contribntédnly to the formation of the
particular history of the island, but also in thaymn which the island has been
perceived in each era. It is the island were Ik&tsaccording to mythology and one
of the islands that have claimed to be the placerigin of Dionysus and Pramneios
Oinos (wine with therapeutic attributes). Accorditagthe oral tradition, the island
was used as a place of exile for the Byzantinetamriats who were considered
dangerous to the throne. In the™#nd 17 century, European travelers’ reports of
Ikaria mention the poverty and backwardness ofintsbitants who despite their
“pitiful condition” claimed to be of an aristocratorigin, referred to other islanders as
"peasants” xwpidteg) and practiced endogamy (Georgerines, 1677). sEtiéements
of this era -*hidden” or “anti-pirate” settlementsis well as the local architecture and
even techniques of food storage were elaborate@lation to the main danger of
these turbulent eras, that is the pirates, whigerttain quality of these strategies of

"4 The poverty of the islaficcontributed to the granting

survival was that ofHiding
of a degree of autonomy by successive state foonmgtiwhose main influence was
limited to the imposing of low taxes in cash (Geamnges, 1677: 67; Melas, 2001:

129-130; Kapetanios, 2003:285).



The scattered settlements on the mountain oérathwere formed around water
resources and were expanded on the basis of kingkgiions. Thus, many
settlements or ‘neighborhoods’ within larger viksg bear the name of the first settler
who is known to have inhabited that district arglifthabitants recognize each other
as members of an extended kin. Every lineage theied to a specific geographical
region, which is considered to be the place thair tbommon ancestor first settled
either as an internabr external refuge or as a groom to an alreadieseamily.

Traditionally, a diversified economy prevailaadats distinctive characteristic is the
multi-occupation of the household- the basic prédecunit- which until recently
aimed at self-sufficiency. The island lacks extehdgazing land, while its steep
ground has to be supported by stone terraces ier dadl it to be cultivated. The
difficulty of the effort that agriculture entailduad traditionally been dealt with the
the development of systems of mutual aid and refevaistomary laws as, for
example, the dnevouthkio (borrowed work), whereby villagers/ members o€ th
extended kin exchanged labour. The diachronic catoups have been those of
pastoralism and agriculture and during periodsetdtive security at sea, charcoal-
making and seafaring trade. This last activity fislked and declined during time
following the corresponding evolutions of the pidiog productive activities.

Coming to the present, the distinctive feature¢he habitation of the island is its
sparsity- an average of 30 inhabitants for everg sguare kilometer. Ikaria is
administratively divided in 3 municipalities thapresent 61 settlements which are
inhabited by a total of 7.500 residents. Accordioghe 2001 census, the productive
bases of the island are -in almost equal propatiothe primary and the tertiary
sector$. Further, | focus on the primary sector whichdkevant to the paniyiri, as it
provides the goods around which the later revolVes. total area of the land which is
used for productive purposes is almost 35 squdmenkiters, of which 44% is used for
grazing and 56% for agricultural purposes. Of thialtarea that is cultivated 4% is
used for viniculture. The population of goats ire tisland according to the same
source is 17.435, which accounts for the 48% ofrép®rted population of goats in

the Province of Samos.



2. A preliminary description of the paniyiri

The paniyiri in Ikaria is the feast connected tbgreus celebrations. Every village
has its own paniyiri that takes place in particufaublic spaces and on a
predetermined date. The paniyiries are held dutimg whole year cycle, but
nowadays, during the period of summer, there igstalation in their occurrence.
They are connected to the church of each villagkthe patron saint’'s day, but this is
not a rule, as some paniyiries are held on a eiffeday from that of the patron
saint’s. The morphology of the paniyiri is commanang the villages or settlements
and for it to be conducted the co-operation ofltlwals and the immigrants —returnees
to the village they come from- is required. The iempents of the paniyiri —cooking
vessels, wood benches, rough wood tables, etcthargroperty of the village. A
paniyiri can last the whole day or over night utiié next morning, while until the
‘80s it could last for 3 to 8 days. Before and dgrithe day of the paniyiri, a liturgy is
conducted — a vespers and a morning service- atdilebrating church of the village,
during which breaddprog) is offered for the prosperity of the living andnsecrated
bread évridwpo) in the memory of the dead.

During the paniyiri, great amounts of meat andenare consumed and offered for
money. The particular commodities that are offesed local products that are
supplied by village or neighbouring producers amgdtpralists. The wealth that is
accumulated in the context of the paniyiri is réihsited to the villagers. More
specifically, the paniyiri of the 6to the 18 century was made mostly by offerings
of commodities (goats, wine and wheat), that weirectly redistributed to the
participants. During the foand until the last decades of thechOentury, the
offerings have gradually been mediated through mamel during the first decades of
the 20" century, the earnings of the paniyiri, as welldamations and offerings in
work were directed towards “ends of public benefi€oivwpeleic oxorovs”), that is,
infrastructural works, like building schools, opegiup or repairing earth-roads, water
supply works, repair of churches etc. The villagardertook these works voluntarily
and in some cases supported partially by the contyn(koinotita). The voluntary
offering of work was also an alternative means @frpent to the paniyiri. Since the
1990s, infrastructure works have been more intehgifunded by the state and the
E.U through programs that aim at the developmernhefperiphery. Gradually, the

earnings of the paniyiri have been redirected tow#ne construction or renovation of



communal buildingsafvevpotikd kévrpa), renovation of the public space where the
paniyiri takes place, charity towards members @&f ¢tommunity etc., although this
shift has not been definitive, absolute or even geted. Thus, for example, very
recently the local associatioswgloyog) of Raches paid the ambulance drivers of their
district in order to remain in the service of tloedls, as the drivers had decided to
protest towards the state by seizing their workesithey hadn’t been paid for a long
period of time.

Besides the inhabitants of the villages thadl ke paniyiri and of the neighboring
villages- locals and returnees-, people from mastadt villages and other occasional
visitors participate. Thus, the paniyiri is the iieg place-time for the locals and
those who originally come from the island- from thikage or neighboring villages-
and live in urban areas. Consequently, in pangigenearby villages one can more
or less meet the same people. Furthermore, monedtta village can hold its paniyiri
during the same day, buabt in the case of near-by villages. A recent or lesent
‘early death’, -that is an unexpected death of anbex of the village or settlement- is
commonly a reason for canceling the paniyiri. Ainahtil the 19" century, offerings
in the memory of the deceased were directly madmipplies usually callecsharée
(uepiono) -that is a specific quantities of wheat, goatsieyoil or wax- during the day
of the celebration of the saint, while nhowadaysfigs in the memory of the dead
are made through payments that are allotted tsdinge economic aims as those of

the paniyirf.

The Paniyiri as an Institutionalized System of Exaes

The paniyiri is a solemn part of a wider systenexdhanges that marks the social life
of Ikaria. It is an institutionalized system of éanges which has religious, social,
economic, spiritual, aesthetic and moral aspects @movides the context within

which material and immaterial ‘things’ circulateeqple, goats, wine food, money,
work and services, visits, hospitality, dances social ranks. It is also of a dynamic
nature, since it persists in the social environnwérihe island, adjusting to changing
conditions and thus remaining active. Its basic diadhronic components are those
of offerings, co-operation and competition. Thelewmes involve the saints, nature,
humans and the deceased members of the commumityz fbr example, humans

offer to saints and the deceased members of thencmihy’, to the ‘community’ or



the ‘village’ —in terms of money, supplies, effartd time- and to humans. The wealth
that is accumulated in the context of the paniigriredistributed to the villagers;
before the generalization of the monetary econohwy offerings were directly
redistributed among the participants, while in gresent form of the paniyiri, the
earnings are directed towards infrastructural wamkd thus the wealth is indirectly
redistributed to the villagers.

The cycle of exchange then involves more thao parties, embracing wider
realities than that of the self. The surpassinghef dualisms of reciprocity — the
simple binary relation of give and take- indicatest the paniyiri is not only a form of
relation and exchange, but also a form of expressend performance
(Papataksiarchis, 1992:240-242). It constitutesthat time of its performance, a
‘communitas’ in the terminology of Turner (1969:982) or an impersonal
collectivity, that is an imminent and spontaneceiation between equal and upright
individuals, in which the individuality of the sel§ diffused in the social exchange
and a consciousness of the self as being partnoder totality is raised (Hyde, 1983;
Bakhtin, 1984:225). Furthermore, during the paniyiere is a temporary suspension
of the norms and prohibitions of everyday life ghd emergence of others for the
occasion (e.g. being drunk in the context of thieiya is considered a norm, while
outside this context, it is considered as a sigalodholism). The suspension of the
norms and the hierarchical distinctions that theiypa entails, brings to the fore a
feeling of equality and the prevailing of “an atmpbere of freedom, frankness and
familiarity”, thus “an ideal and at the same timereal type of communication,
impossible in ordinary life, is established”, ore thasis of which, people are “reborn
for new, purely human relations” (Bakhtin, 1984®-982). Or to put it in the words
of an informant’In the paniyiri every minor difference had to besolved. There, life
starts from the beginning and society is reneweddllowing | quote extracts of
interviews that highlight some of the meanings peaytribute to this collectivity and

the way they perceive their individuality.

In a magical way...you leave your inhibitions andad@ab outside...You pass to the opposite
side... The limits of your ego are abolished. Yaaitine experience of the one with the whole.

Those who do not have a good time, have not bdert@burpass their adhesions.



We were at a paniyiri in Lagada. | remember thdt @&l those that had remained to the
paniyiri were dancing in a circle. We became anamigm with one brain, vibrating in the

rhythm of music. It was a magical moment.

The cohesion and solidarity of the group is alspressed in the context of this
impersonal collectivity, as the above quotes sadillustrate. The expression of the
cohesion presupposes at the time of the communiacoramon basis for the
individuals that meet- for example, their commoigior and the divestiture of the
participants from other attributes or social ideesi through which they act in
different contexts. Mauss in his Essay on@if designated as the purpose of the gift
“the promotion of a sense of friendship among theived parties” and as one of its
conseqguences, the fact that it conveys to bothegasat sense of a common identity
(1999: 90). As a consequence of this integrativeedhen, it is likely that an identity
emerges that derives from the sense of the paahtspthat they are parts of the same
totality. In this specific case, the identity okttkarian emerges, while the periodicity
of the performance of the paniyiri, re-baptizes fiagticipants on the basis of their
common origin, as lkarians. When people reflectlos paniyiri and its importance
for the local society, statements like the follogviemerge: if the paniyiri seizes,
Ikaria and Ikarians will never be the same anymorEfe recurring element in such
statements is the linking of the paniyiri to thiamgl and the local identity.

Proceeding to the basic and diachronical elem@ritse paniyiri, the offerings to the
paniyiri are conceived as a duty and a responipdnd are inextricably interwoven
with the identity of the individual. Not participag in the paniyiri of one’s own
village, in the long-term, is equivalent to a laddocal identity, since people do not
recognize this person as member of the local contgndout rather as a guest.
Following, | quote an extract taken from my fieltes

“Just before the end of the paniyiri | withesseda@ene where Nikos and another villager
complained to a fellow villager for not helping.€yhsaid that he is not an Oksiotis any more,
has changed village, went to Chrisostomos (manfiede) and he helps there now, something

he intensely denied saying: “Nor do | help neitderl go to their paniyiri”.

After the generalization of the momentary econoimg tost of participation to the

paniyiri has gradually increased. Locals do notallgiexpress complaints in relation
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to that, as they conceive their participation aso#fering to their village or other
villages. When occasional visitors complain aboxtessive cost, locals usually
ascribe these complaints to their ignorandbgy don’t know that the paniyiri is for
the villag€). Finally, the great amount of effort needed e paniyiri is also
conceived as a duty, something especially evidesitié thekeli (cell) - that is the
subsidiary room where important tasks, like cookibgttling the wine, etc., take
place before, during and after the paniyiri. Thag, attempt during the field research
to collect information from thé&eli during the paniyiri of Kalamos was a failure and
at this instance | was perceived more as an intradé an obstacle to their work. The
following year after | had established relationsthwihese villagers, |1 had the
opportunity to observe by participating; that ifeohg work inside théeli.

These offerings are also obligatory.dluntarily means obligatory, or else you get
sidelong looks. This is why when | first settledGhristos, | got involved in the
syllogos(local associationand the organization of paniyiriesAnother actor while
talking for the paniyiries of the recent past slat&eople were obliged to go to the
paniyiri. Imagine that they took their kids witheth, kids that could hardly walk and
they were crossing steep footpaths for 2 or morerdi@o go to the paniyiti At
another instance when | arrived late at the panofithe village of my matrilineal
origin, |1 heard complaints from villagersin“the paniyiri of your village you must
arrive early and help...some time later yaue(c) will take ovet. At the level of the
person or the family, not offering or participatitythe paniyiri of one’s own village
of origin or neighboring village- thus not recipatimg-, is tantamount to a loss of the
value of the social self and the value of the fggmitho are criticized by other actors
as anti-social and not interested in the ‘commoadgolt is equivalent to a loss of
‘public face’ and can also be interpreted -or tsoreed to by a person or family- as an
act of hostility. Such is the case of a pastoralisb in protesting for the enclosure of
a grazing territory- a decision made by the mumiltip under the pressure of
habitants of his village as well as neighborindagés-, restrained not only from
participating, but also from selling his goats ke tpaniyiri of those villages for a
period of at least three yearSurthermore, the act of a collective absence afiage
from the paniyiri of a neighboring village is cotsred as an act of hostility and it is
usually paid back by not participating at the panpf that village when it is its turn
to hold one. In addition, before the generalizattbthe momentary economy- that is

until the 18" century, parts of the offerings were made by teeedsed members of
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the community who usually set these offerings t® $hints as a condition for the
bequest of their property or bequeathed land tootias appointing a specific person
— usually kin- to ‘hold’ it and in the condition &h he/she provides the “share”
(uepioo) of the legator for the celebration of the saihtand also for his/her
commemoratiotf. Not meeting this condition incurred sanctions;hsas paying an
amount to the ‘existing authority’, that is to treuncil of the elders (the
dimogerontia), the exposition to theudgment of the churéhand the tremendous
judgment of Got(* ei¢ 7o pofiepov tov Peov kpitipiov”) or the curse of the saint and
of the legator.

Additional elements of the paniyiri are thoserediprocity and cooperation. In its
context offerings of money, participation, visitgspitality and dances among others
are reciprocated. In addition the organization emalduct of the paniyiri requires the
co-operation of the villagers. This element waso aévident in the case of the
undertaking of infrastructural works, where thelagkers worked collectively. In
addition, the postponement of the paniyiri withdlie reason of a recent death is
perceived as inability of the families that make thgs village to put aside their
differences and co-operate for the good of thdiag€’. Thus the ability to cooperate
even in conditions of conflict is considered toemgmnal and familial virtue, while the
conduct of the paniyiri and the relevant ‘noikokn& of the village- that is the
existence of infrastructural works as well as tlesggession and renewal of the
implements of the paniyiri-, are conceived as aenaif pride.

One of the enduring values of Greek societyBa@idelman points out, is the tension
between egalitarianism and ranking (see also Walk®t0; Cambell, 1964). In that
context, it is acknowledged that competitive exgemare essential for the creation
and reestablishment of the social self, while therea constant need for the
verification of the value of the household (198292 The paniyiri provides a context
within which persons, families and villages confroeach other, compete in
generosity and claim, verify or reproduce theirugalvhich is always at stake. Thus
when in the village of Vrakades offerings were awualated during a liturgy for the
reconstruction of the village church and accordmghe narrative of an informarsd,
local “placed a ‘sterling pound Ajpa) on the tray that was circulating for that
purpose. The seamen of Kouniaffeighboring villageaw him and they placed too
this amount or more. But, when they left, he tosk rhoney back. But this was

deliberate. He had placed it in the first placepmmpt the others to do the same”.
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The intensity of the competition at the level of fherson —who is moral as he/she is
conceived in relation to his/her kin-, is disguiswdblunted by the cultural value of
‘hiding’, which is not only expressed but also reproducgdihe paniyiri. Until
recently the “figs of the paniyiri"z¢ ovkaldxia tov mavyyvprod)— that is clashes or
generalized beating during the paniyiri- were ardispensable part of the paniyiri’'s
mend and a reason for that could be, for examplegaressive demonstration of
one’s wealth through the attempt to monopolizediwhestra by paying more that the
rest’. The element of competition becomes more evidethelevel of the villages
and is expressed orally in terms of the earningghefpaniyiri, its success or high
spirits (kefi), although on a practical level, théabitants of neighboring villages are
one of the main sources of these earnings andighespirits. In addition, the element
of competition is materialized in the material warhe improvement of a church or
the construction of a communal building for exampseially provokes neighboring
villages to direct their wealth and efforts towartti® same end. Furthermore, the
management of the earnings of the paniyiri is asbeld of competition among
people. Thus, for example, the village of Perditids two paniyiries in the same day
(in the upper and lower part of the village) duatdispute that took place during the
‘90s regarding the decision on where to directahmings of the paniyiri.

These elements attest that the paniyiri is @ fof institutionalized exchange system
or expressed in terms of the gift theorygifi. As such, it is inalienable and tied to
nature, the village- which in turn is tied to tteerilies that inhabit it- and the saints.
Nature is théwomb’ of the paniyiri, as it provides not only the spabat also the
constant points around which the paniyiri revolvégse are the goats, wheat and
wine. It is also inextricably tied to nature, assitnature that defines the rhythms of
the production of the agricultural cycle which isanked by the saints’ days.
Furthermore, when specifying a paniyiri people \sdly for examplethe paniyiri of
saint Isidoro$ or “the paniyiri of Lagada The paniyiri, as inalienable in itself, - as
Godelier notes in talking for the ‘fixed points ebciety’-, affirms “deep-seated
identities and their continuity over time” (1999)3®r, as Weiner puts it, due to its
inalienability, it is a vehicle “for bringing pagime into the present, so that the
histories of ancestors, titles, or mythological mgebecome an intimate part of a
person’s present identity” (1985: 210). The pamig also in motion, moving along
time and space- as people reproduce it in socrakgts other than that of the island-,

interweaving and binding humans, saints and dedeasenbers of the community in
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a totality wider than the self. This totality prdes a sense of a common identity and a
sense of continuity among the generations. And bying along generations, it binds
the past to the present and the future. In addifod as long as it stays in motion, it
increases in value- this is what Hyde calls the @rd also the ‘paradox of the gift”
(1983). Each generation ‘increases’ the paniyinngismaterials and attributing
meanings that are provided from their own histsoctal context, and by thus doing
the paniyiri is adapting in that context while aetsame time people leave their
“imprint” on it. The increase then attests to iymamic and thus diachronic nature.

The Social Dynamics of the Paniyiri

An emerging axis that traverses the above attempoutline the paniyiri is its
dynamicity, that it, its motion through time andgarallel to the motion of the social
environment that produces and reproduces it. Tloigsam brings to the fore questions
regarding its ability to adjust in changing circuarses, as well as issues that concern
its dialectical relation to the social environmenthin which it evolves; that is, the
effects of the social environment on the paniyiril @lso the effects of the paniyiri on
this social environment.

It is commonplace that every material or orgadihuman activity has its own life,
reflecting the cultural and socio-economic reareangnts and evolutions (Skiada,
1992: 85-115). The specific socio-economico-pditicircumstances of each era have
marked the paniyiri at the level of its structurs)ctions and meanings. Thus, for
example, during the 1Bto 19" century and especially after the 1860 prohibitién
logging of the island’s forests, many lkarians adnigrate in Asia Minor, Euboia
and elsewhere in order to make charcoal. The nigratas seasonal and lasted from
late spring to early autumn for a period of 4 tenbnths. At the same period, the
escalation of the paniyiries was occurring duringtuean and winter. As a
consequence of the great migration wave of the 496Wards urban areas, this
escalation has gradually been transposed duringngujrthe period that the migrants
return to the island for their holidays. Thus sgrior winter paniyiries that used to
attract many offerings and people either ceaseteolined, while summer paniyiries
gained greater importance.

Another illustration related to the material eefls of the paniyiri on its social

environment emerges from the study of documentegal acts. It seems that during
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the 17-19" century, the construction of a church and therifégs in supplies were
considered an important personal or familial affdine importance of this affair is
materialised not only in the great number of willet set as a condition these
offerings, but also in the construction of a largember of private churches around
villages. Thus, for example, according to Archbish®eorgirenes who visited the
island during the second half of the™@entury, Steli was among the villages that
were scanty populated by a small number of fanifli€s677). In that village there is
a total number of 6 churches, 4 of which were aoies¢d or reconstructed during or
earlier than the I7and the other two were constructed or reconstiudteing the
19" century. In 1828 according to the census of theniistrator of East Sporades,
Ikaria was populated by 3.110 residents and hatbhdf 808 buildings, 145 of which
were churches, 23 village churches (parishes) &t buses (Giagourtas, 2004).
That is, almost the 21% of the buildings were chascor perishes, while for every
21.4 residents, corresponded one private churchis,Thh can be said that every
lineage had more or less one church in its pripad@erty.

Further, during the i'chntury, and until the first decade of théhzmentury, Ikaria
was prospering while money started flowing towaadsl within the island. It is the
period that the offerings to the paniyiri have graity been mediated through money,
while great infrastructural works were undertaken the Ottoman or/and local
administration and substantiated by the obligdfony/and voluntary work of the
locals. After the incorporation of Ikaria into Goee(1912) there was a gradual
economic decline following the political developrntenf this era, - the Balkan Wars,
the increase of the migration wave towards Ameaceng other broader and local
circumstances. It is the same period that the pasygradually became an important
medium for the construction of infrastructures loé tisland, substituting to a great
degree the role of the state or to put it in thedsocof an informantto cover the
vacuum that existed in relation to the central awity” . This development brings to
the fore the way people conceive the relation ef lttcal society with the central
authority, the particular terms of the ‘dialoguestiveen the local society and the
broader socio-politico-economical developments twd, the way actors manage the
symbolic capital of the historical representatiaofs collective memory. In that
context, the concept oharginality emerges as an important chapter of the collective
memory, on the grounds of which the Ikarian idgnstarticulated. Statements of the

type: “We are among the ‘unclaimédr “we are forgotten by gods and humaase
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commonly expressed in relation to the central aitihand the ‘backwardness’ of the
island in terms of lack of important infrastructuravorks. The ©€tomplex
administrative organizatidh (lkaria belongs to the Province of Samos and the
Periphery of N. Aegean) as a reason fdoihg injustice to lkariais also part of the
political speech articulated by lkarians, while myvefficial declaration regarding
prospective developmental works, are commonly cotiéd with distrust.

It becomes evident then that the paniyiri hasansimple relation of epiphenomenal
reflection with the social environment that producie, but, it is inextricably
interwoven with it. As Dietler asserts while dissung the role of feasting in the
process of social change, it constitutes “a cemtraha and has a profound impact on
the course of the historical transformations” (2Q@8). The paniyiri has the
potentiality to recreate the socio-economic stmeguand re-orient the changes
towards new directions (Kapferer, 2004). What igroduced are the fundamental
structures of society, the way these are conceisedial and economic relations,
practices, symbols, values and norms that are roadi or redefined and renewed by
their reproduction in the context of the paniyiriliy their temporal submersion and
the emergence of other norms for the occasionddiitian, these conditions, relations,
practices, values and symbols that are produceepooduced, reproduce the paniyiri
itself. This orbital motion of the paniyiri aroutide social environment that generates
it, is —as indicated above- not closed, but inadjak with the conditions of this social
environment and has a multiplicity of aspects affdces on this environment, the
social actors and at the level of place, time dredlocal identity. This is why the
Kwakiutl potlatch was thought to be an importanbstacle’ in the Canadian’s
Government attempts to ‘civilize’ the Native Amenis, who instead of adopting
passively the social values of Europeans, as Codlifirens (1966:8), managed to
exploit the altered circumstances for their ownsning their earnings to reinforce
the potlatch, which they conceived as one of thetnmaportant parts of their social
structure (Jonaitis, 1991:135-36).

Epilogue

In the foregoing attempt to unwrap the paniyirir@tation to the basic axes that are
emerging from the field, a mosaic, rather than analithic image, emerges. The

imagery of the mosaic derives from the fact thatghniyiri has many dimensions and
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layers and is inextricably interwoven with the stgithat generates it. As an
institutionalized exchange system, it provides tmmtext within which people,
animals, objects, services and ranks among othenglate, binding individuals and
generations, saints, nature, past and present imeatricable nexus that revolves
around the social space of Ikaria; a space thras@sin motion.

Given the multidimensionality and dynamicity thfis phenomenon, it becomes
evident that its study from a particular theordtisendpoint would substantially
impoverish our horizon. On the contrary, the unaelging of the paniyiri
necessitates an ‘open’ theoretical horizon as\tetrses the theoretical grounds of any
particular standpoint and includes in itself thedtetical potentialities — as Turner
affirms while studying the ritual practices-, am that sense, it creates its own
theoretical ground.

NOTES

1. The research upon which this paper is based was paskible by the kind support of the
Foundation of Scholarships ‘loannis Melas’, the iPatan Brotherhood of America and the
University of Crete. | am grateful to Roger Justamasis Aliferis and Melissa Demian for our
stimulating discussions and fruitful comments orrliea drafts of this paper, any
shortcomings of which are my responsibility

2. The ancient meaning of ‘theory’ is literally tharticipation in the panegyric procession for
the worship of the gods. Here | use it in its metaE sense, as participation and real
presence.

3. Here | use the term ‘theoretical’ in the contenapy sense of the word.

4. For example, people used to hide their valuaf@éswine, wheat and other dried food)
under the earth in the xostokelig6tokéla). The houses were low-roofed and did not have
windows or a chimney for the fire-place, but a hateich was covered by a stone and was
called ‘anefantis’ (avepdvtng), while the roof was monoxitiupvoyvtn), that is one-sided
following its steep background. The settlements #ra considered to be ‘hidden’ are very
old and present archaeological interest. Thesdoaated on the mountain of Atheras and
within basins surrounded once by dense forests.

5. This poverty was up to a point real. It was distitious exactly because of the hiding
strategies of those turbulent periods of history.

6. According to oral tradition internal refugeesneafrom the ‘hidden’ settlements of the
island mentioned above, in which they resortedutang turbulent times.

7. With the exception of the case of Agios Kirikekich is the administrative capital of the
island and concentrates most of the public andapgigervices (Hospital, banks, Tax Office
etc.) and most of the tourist enterprises thatezeatound the mineral springs of Therma.
Consequently the 60% of its population is occupmethe tertiary sector, while in the district
of Raches and Eudilos the approximate average m@e of the occupation in each sector is
around 39%.

17



8. Nowadays, in some villages boiled meat is sharedjual proportions among the villagers
during Easter Day in the memory of the ancestoreredt, “everyone would eat meat, even
those who could not afford’itlt is called ‘uvyudovvo” (commemoration) and it is considered
to be a very old custom.

9. There are offerings of bread in the memory efdeceased that are commemorated during
the liturgy. In addition nowadays, postponing tlamigiri because of the death of a member
of the local community is tantamount to giving ugr@at amount of money - that is, the
earnings of the paniyiri. In the past offerings fine celebration of the saint’ —goats, wheat
and wine- were partially made in the memory ofdheestors.

10. The living or deceased donors were calleshfsoapior” (prothesarioi) and their names
were commemorated in every liturgy of the church.

11. During the ‘80s the system of orderings todfahestra (paragellies) was annulled and the
cost of the music was transferred on the total gb#te paniyiri, thus been divided among the
participants.

12. During the 17 century, according to the estimations of some pema travelers, the
island was inhabited by a total of 3000 resideatg.(Thenenot, Coronelli).

13. In a letter written by the mayor of Mesaria 1817 to the representative of the
government in Samos, it is mentioned that a “comtywsystem” pre-existed for the “repair
of the public roads” in the context of which, “eyaiitizen every year either acquits 16 grosia
or works for 4 days” (Giagourtas, 2004: 51).
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Title : “The Affinity between Anthropology and Literature :
Reflections on the Poetics of Ethnography in the wh of
Nikos Kavvadias” (5, 000 words)

In the Introduction offhe Waste Lan(lL922) T.S. Elliot acknowledges the influence
of two works of early anthropology on which theepoem was based: Weston’s
From Ritual to Romancand Frazers'he Golden Bougl{Elliot 2002: 58). Elliot’s
use of anthropological resources in his poetryaksvthe exotic (folklore) side of
anthropology itself, which Malinowski in his stroeffort to make a scientific
anthropological method totally rejected. But in thst two decades there has been a
turn towards literature and the text, and increglgianthropologists, such as Marcus
and Clifford (1986), challenged the method of aoplmiogy itself, that is, extensive
fieldwork, participant observation, and categoi@abf data, recognizing that
anthropology is and should be treated as a writet) a genre of literature with its

own advantages and limitations, rather than a sfizexperiment:

Ethnography is seen more often as a species divereeriting than as
science; and the realism of conventional accowntemsidered to be as
limited in its formal scope as its content is oftlEteptive

(Grimshaw and Hart 1995: 46)

In this essay, | reflect on the poetics of ethnphgyaby looking at the travelling
writings of the Greek poet Nikos Kavvadias (191980in reference to the field
diary of the anthropologist Bronislaw MalinowskiBg84-1942). My aim is to
investigate the relationship of anthropology togerdParaphrasing Kavvadias’
guestion in his poerduro Siwo(1933) “Is it the compass turning, Or the Shig#st
paper asks: is it the method that makes anthrogotwgs it in fact the introverted

experience of travelling?



A Modern Odysseus

Nikos Kavvadias was one of the first travellingters and poets. He was born in
1919 in Harbin, Manchuria. His parents were fromigiand of Kefalonia. Kavvadias
did not consider being a poet. He was working imgoahips as a radio-operator from
a very young age with various shipping companiestat Piraeus. He was born a
traveller who could not stand the land for a loingetand always had to move on. He
died in 1975 a few months after his third collectad poemslraversowas published.
The fact that he was not considering himself a,dmétrather a traveller, comes not
only from his style of writing based on persongbexences and emotions reflected
on the sea, the weather, the lost cities with tthety ports, but also by the very
limited amount of work he produced, heavily investath experience: his first
selection of poems was published in 1933 at theo&g@enty-four, his second in the
middle of his life in 1947, and his third a yeafdye he died. The cosmopolitan
character of his prose was illuminated the yedn®tleath, when the famous Greek
musician and former minister of Culture, Thanos Mdiksikos, made two rock
albums with Kavvadias’ poetry, which became hugelgcessful especially among

young people.

After the death of Kavvadias in 1975 three shodet®were published, “Lee”, “Of
War”, and “On My Horse” (my translation from GreelKhe texts, which were
published for the first time in 1987, have an esgnnger confessional character than
his three poetic collections and the novel publistiering his life. ‘Lee’ in particular
is written like a diary, which | will be looking me extensively below. In addition to
this material, more recently Guy M. Saunier puldsiihe Diary of a Skippef2005),
which contains extracts of intimate travelling esipeces and memories written as a
prose or poetry in the form of a diary. Originalilyis was the first publication of the
young Kavvadias published in the jourRairaikon Veman January and February
1932. The diary gives us a first glance to hisreitonythological themes with specific
references to the dangerous Indian Ocean, thdripsbdf the writer to the sailors’
favourite and mysterious Marseille, his life-chamgvisit to Stromboli the Italian
island opposite the volcano Etna, his parents’ hAngestoli the capitol of the Greek
island Kefalonia, and other texts, which juxtapbsechildhood expectations against

the reality and dangers of travelling.



In these writings, and later in his poetry, Kaveadintimately connects his internal
feelings of loss of childhood with the external mhes of the environment and its
modernization, highlighting Modernity’s negativepasts by associating moral

corruption to environmental pollution. In the poentitledKafar (1933) he wrote:

Once the ships were our hidden wish
But now the world is an empty page
It is the same to be in Greece

And travelling to Fernando Po

The poles became to us familiar

We admired numerous times the northern Selas
And the ice is covered for years now

With empty cans of Spanish sardines

The Japanese, the girl in Chile

And the black Moroccan girls selling honey
Like all women have the same legs

And kiss the same

(Extracts from “Kafar” in the collectioMarabou1933, my translation)

For Kavvadias the juxtaposition of romantic nostalg the modern reality is a
universal condition of the human being, reflectachs strong sentiment of nostalgia
for a ‘home’ that is never there, which painfultigmatises his work as a whole. The
endless journey takes him from the mountains ot&asland to the immobile
seascapes of the equator, as people are diffandrtha same, exotic in their own
account but banal in their modern reality. Kavvadiaes not seem to move, but
rather the world travels around him: “Is it the quass turning, or the ship?” His
journey is static like the seascapes of the equasone is trapped in the ship, a metal

coffin, which remains immobile in space, letting tjlobe move around it.

Unlike many of his contemporary Greek scholars Wdooised on folklore writing of

at times nationalist sentiment, Kavvadias wrotélaifout modern Greece and about
the world. He did not seem to distinguish betwdentivo. For him, Greece was never
home, because although he was Greek, he was nothere. His writings are
characterized by a strong sentiment of universaldnism, a sense of a world united

in cosmopolitan places, such as the dirty portsaitinational cities, which became



his true home. The poet traveller drew huge insipimeand admiration for
Konstantinos Cavafys (1863-1933), the writer of testerful pseudo-historical poem
Ithaca, who was born in Alexandria to Greek parents pens most of his life
travelling from Egypt to England, and who was theacate of a universal Hellenistic
spirit surpassing beyond the borders of the natiate. Before moving to the
evaluation of Kavvadias’ own work from an anthragptal perspective, it would be

useful to briefly examine the central motifs of hisrk.

The folklore quality of Kavvadias’ writings is illninated in his short novel entitled
Lee that is, the name of the anonymous young Chigiebaho was living in ships
serving food and cleaning the cabins of the sastaging at the international port of
Green Island (Hong Kongl.eemasterly contains all the motives that mark
Kavvadias’ prose as personal experience: econorsymession that highlights
personal memory as introverted exoticism invested heavy symbolism; a
cosmopolitan understanding of the world in humaigtaterms in terms of suffering
common to all human beings in sharp juxtapositomaxternal appearances and
differences; an obsession with objects that tragebss the globe creating their own
history, knives, letters, and gifts; an ethnographierest in local history, family

structures, the market, and even local food.

Similar to his previously published nowhrdia, Leeis also written in a self-
confessional style in the form of a diary, whilele text, the Chinese girl takes the
role of the informant for the traveller Kavvadid$e story is structurally divided in
three parts, gradually taking us from the insidekdsf the Ship to the reality outside
it: the first part takes place in the Ship, thadasworld in which both the sailor and
the girl spend their lives working; the second pakes place at the Green Island, the
international dream-world Port; and the final gakes place at the girl’'s home
stigmatised by poverty and prostitution. In the elpthe girl is too young and proud
to be a prostitute, and she earns the admirati@n lve, of the poet by her
crystallized decency, high ethical values, and hastked maturity. In fact, she could
have been Kavvadias’ first love as portrayed ingmemMarabou(1933), the
“aristocratic, elegant, and melancholic” “sisteefid” (Kavvadias 2002: 10)
symbolizing the innocent world of the young, in ghguxtaposition to growing up

and the corrupted world of the old, the ideal verthe real. This kind of exoticism is



supported by his life-long search for ‘home’, tigthis lost forgotten first love to

which Lee, the anonymous Chinese girl, conforms.

Significantly, inLeeKavvadias reflects on his own life telling thel girat he can
speak some Cantonese because he was not bormsihdH{wo” (Greece in Chinese)
but in Tung Sun Sheung (Manchuria) (2002c: 15arather text from his diary
entitled “Argostoli: The Melancholic Capitol of Kabnia” (2005: 40-43), he further
reveals his feelings for his parents’ Greek homa pkace without life, “only
mountains rising in a threatening and mourning reéhfibid: 40), an experience that
is contrasted to the colourful and monotonous estime time experience of
travelling. At times, during his journeys, he migiven consider committing suicide,
but it is clear that he could not live for a secamthe island of Kefalonia. Thus, in
his life and poetry, he consciously took the rdil@a onodern Odysseus, the sailor
trapped in his inner search for a ‘home’ that iganghere, becoming the protagonist
in Cavafys imagination for a long gone Ithaca. Tl of textual introverted
exoticism is reflected on the experience of stegi@scapes and cosmopolitan ports, as
the Argonaut Kavvadias, in the role of the folkkbrethnographer, absorbs the exotic
life surrounding him in his journey to nowhere,ilhe dies, and stops

moving/experiencing.

The young girl of the story, because of her povdrag never been inside the
international port of Green Island, and for hefaKavvadias, ‘Green Island’
symbolizes a material Paradise that combines agttement of nostalgia for a
cosmopolitan world society with material prosperéyplace of “flowers” (2002c: 21-
22), from which the local peoples are excluded. Whier finds the opportunity to
take her for the first time on land to shops suehGhina Emporium” (Ibid: 26), the
international bazaar, and the Happy Valley (1bi&:3®). But then, in the third part,
this ideal and ethnographic description of Gredamis with its foods, noise, smells,
and colours, is cruelly juxtaposed to the realitidong Kong with its poverty and

cheap prostitution (Ibid: 44-46), the reality otamuialism in other words.

In meeting her family in such a cruel world, Kavisesdcomes even closer to her as
their relationship surpasses the anonymity of etties, boundaries and words; it is a

matter of personal experience. As a reward, shesdiim a gift: a cheap box with a



golden dragon knitted on it, invested with the meyrad their close but brief
relationship. After his departure the two will neveeet again. Instead their
friendship and mutual understanding is sealed thihcheap gift, which in itself
implies a spiritual commitment to the fragility thfeir friendship that goes beyond
time, life and death. The object owes a corporelgs, invested with the mysticism
of personal exchange -similar to Mauss’ famousyaiabn the corporeality of the

“gift” (1950), an eternal commitment to their frgship.

Ironically, back at the Customary Service of Piaetnere Kavvadias was stationed,
the officer evaluates the box as an “item withaltie” (2002c: 50). The officer, who
represents the new bureaucratic nation state, taongorehend the real value of the
item, which is indeed priceless from the writer&sgpective. The giftis a
commitment beyond the borders of the nation stétethis sense, Kavvadias belongs
to the Kantian tradition of universal anthropologywhich “Kantian subjectivity (is)
at once personal and cosmopolitan” (Hart 2005:a8el on experience and
humanism as the real motives for writing a “uniagtastory” (Kant 1784) for a
“perpetual peace” (1795). Hart crucially distindwes two periods of anthropological
thought: the first refers to the I&€entury and the Enlightenment in the humanist
writings of Rousseau and Kant, in which the terrtheopology was coined as “a
democratic alternative to agrarian civilization’sled “on conditions of universal
hospitality” (2006: 1-2), in other words, encouragiravelling. And this is the same
kind of humanism the Victorian and later functiasiscientists’ of anthropology
chose to ignore (see also Penaloza 2004). As Hadaswn the second period of
anthropological thought:

The dominant paradigm shifted in thé"®entury Anthropology now
explained western imperialism’s easy conquest afdvanciety [the totality of
social relationships linking the inhabitants oftehim terms of racial
hierarchy whose evolution was revealed by spemddtistory
(Hart 2006: 2)
The cosmopolitan and humanitarian understandinbeofvorld by Kavvadias is
illuminated in his two poems entitldithessalonikithe first published iPousi(1947),
which nostalgically takes us to the lost cosmopalitnetropolis of Thessaloniki, and
the second published twenty-eight years latdraverso(1975) that takes a

pessimistic look of Thessaloniki at its presenttinm the first poem, Kavvadias



refers to the city of Thessaloniki before it becaoffecially Greek in 1923 with the
Treat of Lausanne (see Hirschon 2004: 19). Theveiy famous for its trade and was
also known as “the mother of Israel” since Hispalawish dominated its social life.

It is estimated that in 1920 there were 30000 Jelaving in Salonique, as well as
20000 Turkish and 15000 Greeks, and a number aféBians. With War World Ii

and the occupation of the city by the Nazis, theisle population of Thessaloniki
‘disappeared’ in one night. The new immigrants camthe city from Constantinople
and Izmyrn, as well as from Pontus, just like mgrgiparents, who for a few years
had to live in small huts with many refugee fansilie order to survive in the big city.
But while Athens prospered with its population diBaincreasing to more than half
of the rest of Greece, Thessaloniki's economichde since declined. The city "sleeps
under the red lights" if | paraphrase Kavvadiasafiverse in the poem (see Index).

With the power centralized at the capitol the mdrthe Thessaloniki is in steady
economical decline no matter the efforts to re-gegae city as the central port of the
Balkans. The economical decline is reflected orsthmal life of the city that once
was speaking at least four different languagesdksréurkish, Hebrew, and
Bulgarian). Kavvadias poem prophesises with thenalization of Thessalonica -or
Salonique as it was known- the city would loségsiden sleeve”, meaning its
economic central power in the Balkans. Kavvadias ight. Today, all the economic
and political power of Greece is centralized inéth. Thessaloniki has transformed
from a cosmopolitan centre of trade and the attsarreligious local ghost of a city

that used to be.

The humanist and experiential motives of Kavvadma#tings and poems are
therefore not far away from the humanist idealmdheopology, which has been long
argued against in the context of post-colonialiBurit. the writer seems to be more
conscious of colonialism and the change of histbay anthropologists. The element
he lacks that does not make him ‘anthropologist method. Below | will first
compare the diaries of Malinowski to Kavvadiaspider to re-evaluate their work by
comparison, and second, by looking at the critioidrilerzfeld of the ethnographic
method (1987) critically reflect on the anthropatag “authority” of fieldwork and

its scientific claim (see Clifford 1986: 6, 15, 38)relation to the study of literature as

an anthropological source of information.



Reflections on Ethnography

The natives set fires in the sand

And as they play their organs, we get more anxious
To triumph over the Sea’s deaths

| wish I'd see you at the wharf

(Kavvadiasextract from “Karanti” inPousi[1947], 2002: 24, my trans)

The Mayos stood on the shore; | watched them atiomgthrough binoculars
and waved my handkerchief —I felt | was taking kea¥ civilization. | was
fairly depressed, afraid | might not feel equatite task before me... | looked
at them through binoculars; they reminded me of3airday excursion to
Blackall Ranges... | went to the cabin and felt gslaker an injection of
Alkarsodyl. The next day was spent in my cabin,inigavith a bad headache
and general numbness

(Malinowski on his arrival among the Mailu, New Guinea, 19%)/:

Travelling for long periods of time can be a creeperience, as much as boring. As
Firth in his introduction to Malinowski’s diariesrites: “The feeling of confinement,
the obsessional longing to be back if for the keghwhile in one’s own cultural
surroundings, the dejection and doubts about theityeof what one is doing, the
desire to escape into fantasy world of novels gddsams... -many sensitive
fieldworkers have experienced these feelings” (196Y. In the above very different
in style texts, the feeling expressed by both Kaiasand Malinowski is indeed that
of “confinement”, anxiety, and numbness. The exgere of travelling is common to
humanity as a whole, as much as a stranger is aleajranger -even an “illegal”
immigrant these days. Both Kavvadias and Malinowgkie travellers, and they both
regarded travelling as the means of learning attmuvorld and yourself. They were
both in places that never became their homes,ranthny respects they were born
‘foreigners’. In the material published during thieres, they owned a humanitarian
spirit that did not essentially distinguish betwélea ‘savage’ and the ‘developed’, the
‘prostitute’ and the ‘mother’, the primitive andetlturopean, but rather saw everyone
in the equal terms of the experience of everyday Of course, their respective views
that ‘all men are savages’ in Malinowski’s case] af ‘women are prostitutes’ in
Kavvadias’ writings, should certainly be accountad However, departing from

trivial matters of political correctness, their tirg was in essenamoral and

humanitarianat the same time. Both writers became innovatbtiseotravelling genre



in their respective institutions, and seen fromrtages, they were indeed motivated
by a love/hate relationship for the human beingnash traumatic and passionate as

creative.

In a fascinating article on the ethnographic imagon, Fernanda Penaloza (2004)
underlines the historical value of Muster's"®entury travelogue in Patagonia
(1871), in order to highlight the influence of grefessional ethnographic narratives
on contemporary anthropological studies. She fatosethe discursive operations of
Muster’s narrative “that turned the unfamiliar inth@ familiar” (Penaloza 2004: 4),
operations which were further developed with Mals&i’s method of fieldwork.

Her aim was to show “how evasive and oblique isoddvthat has been imaginarily
and nostalgically recovered, and how strong arertyiis that created it” (Ibid: 9).
Just like in Kavvadias’ poems and diaries, nosgailglia central feeling in the

construction of the ethnographic imagination.

In Anthropology through the Looking Gla@®987) Herzfeld reflected on the
anthropological idealistic motivation to save thariishing Indian” (see also
Penaloza 2004: 8) making a historical associateiween the survivalist thesis of the
Victorian anthropologists to folklore, and conseaflyeto Greek nationalism. In
illustrating his point he highlighted Giambatitisteco (1668-1744) as the “ancestor
of both nationalism and anthropology” (Ibid: 9).rield drew a parallel between the
thesis of survivalism and nationalism, in the sdhatthey both refer to a nostalgic
past, and that within the context of anthropolaggtionalism is replaced by the term
“exoticism”, that is, our constant interest for fherticularly unique and universal at
the same time. Underlying the ahistoricity of fuantlism and structuralism he
argued “all ethnography is in some sense an acadunsocial group’s
ethnocentrism” (1987: 18). It is thus this kindnofstalgia of something that is never
really there, the method, which is the source atieism and ethnocentrism. Is
Malinowski’s holy methodological triad -participanibservation, diary, and system of

ideas- really acientificmethod?

Malinowski was born in Krakow, Austria-Hungary (pest day Poland) in 1884, but
like Kavvadias, he travelled all his life from Pothto Britain and from there to Papua

New Guinea, Melanesia, Oceania, the Trobriand diafMexico, Scandinavia, and
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North America among other places. His achievemierise field of anthropology are
well known, mainly his systematic study of reciptpthe Kula system), kinship and
sexuality, and rituals. Malinowski was a gradudteeipzig University where the
famous folk psychologist Wilhelm Wundt taught hiff208-1910) before moving to
the London School of Economics (1910) under theesagion of the psychologist
Charles G. Seligman (1873-1940) and the sociabpbpher Edward A. Westermarck
(1862-1939). He also kept contact with Cambridgevensity and the professor of
Zoology and film maker Alfred C. Haddon (1855-19440)d the medical neurologist
and ethnologist W. H. R. Rivers (1864-1922). Alifimen had a huge influence on
Malinowski’s effort to make the distinction betweaescription and analysis (1922)

on which the whole project of scientific anthroppfovas based ever since.

But Malinowski’'s publication of his diary in 196ame twenty five years after his
sudden death, sending shock waves across thelalisayh anthropology, since for
the first time we could see behind the mask of‘'ticeentist”, a title that he so eagerly
defended in the ‘Introduction’ of thergonauts of the Western Paci{it922) of the
Robert Mond expedition to New Guinea (1914-1918) Tesult was that the diary
revived the interest to his ethnography from thel@mnan Islands that still remains
the Bible of British anthropology. But since thebpaation of his diaries,
Malinowski’'s method has been heavily scrutinizemhfra number of perspectives,
such as feminisfpand cultural studiésironically, the diary was the first self-
reflective anthropological text that became thé oaithe coffin of “scientific
ethnography” because of its intimate content thaeed reveals the writer behind the
pen in a confessional way. A second publicatiolofeed, edited by Helena Wayne
(1995), focusing on the letters of Malinowski ansl Wife Elsie Masson from 1916
until her death in 1935, which highlights the eranél impact of Malinowski’s

personal life on his self-proclaimed “scientifiairfctionalistic fieldwork.

! Haraway, D. (1991: 6-20) historically challengeke* political physiology of dominance” in “the
neo-Darwinian synthesis and the social functionalig Malinowski’s theory of culture” (1991: 15)

2 Anthropologists came to question the “method&lftin relation to its ideological association to
colonialism (Hutnyk 2004: 19-20, 25-27, and 36-3B)telation to Malinowski’s diaries, Hutnyk
recently underlined the continuity from Malinowskimethod of fieldwork to Clifford’s self-reflective
method: “The sometimes progressive, relativististabalinowski was part of the land grab that was
the colonial project in the South Seas; Clifforghést of the latter-day version of the same projids
time glossed as globalisation by neoliberal ideplag (1bid: 10)
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Kavvadias’ own Argonauts of the Western Pacifiv@dia, translated as ‘On

Watch’, and published after WWII in 1954. It is @ge on the life of the sailors
blending poetry with personal memories that revdssunique narrative talent of the
writer. As Michel Saunier (2005) wrote in the Irdtztion of the French edition of
the novel Vardiais both an inner and an outer journey, which, fiist Malinowski’s
ethnographic material, is based on the experieoictge writer, the discussions he
had with other sailors and local peoples, andgad¥ialinowski’s diary at times it
takes the form of self-confession. The languag@hovel uses the dialect of the
sailors, which is a universal type of language withrds of special meaning referring
to the experience of travelling (Trapalis 2002, akse Index), as the Ship becomes a

travelling cosmopolitan environment with its owndaiage, customs, and ethics.

In Vardia, the sailor Kavvadias functions as an ethnographdact, his method of
collecting data from the field is no different twat of Malinowski’'s comparative
method with its own sacred trinity: emphasis ortiras in the village (the Ship in
Kavvadias), living and experiencing life among thatives’ (the ports and the
market), and talking to people on various intemiens of myths and customary
practices (the poetry of the bordellos). Converdébvvadias’ Ship could have been
Malinowski’s famous Tent at the field (Clifford amdiarcus 1986) standing immobile
in time and space, observing and recording theofiihe village/ship (participant
observation). In their respective writings, bothlidawski and Kavvadias identified
with the natives and the sailors (informants) ttrayelled with, ‘becoming native’
and reflecting their experience on paper. This bexoparticularly evident in their

respective diaries.

The self-confessional texts of both Malinowski'sldtavvadias’ writings show that it
was experience that motivated their respective syadther than a method. It could
be argued that Malinowski’'s effort to create a stifee method was a product of his
own insecurities (his sexuality and status amotigshatives), which are so strong in
his diaries. However, while Malinowski's way outtbfs trap was his scientific
status, Kavvadias was much more conscious of caliem and world poverty, as the
short novelLeeshows, which made both his prose and contacufagreor to that of
Malinowski’'s methodological account of 1922, andi&do his diaries of 1967. In

other words, Kavvadias did not carry with him tlbademic arrogance of
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Malinowski, but instead a spirit of humanism thatde him an anthropologist of the
Enlightenment, rather than the anthropologist efBhitish Institution and its politics.

As he reflects in his following dialogue with th&iBese girl:

-Lots of books, she said, are they all yours?

-Yes.

-And have you read all of them?

-All of them.

-You must know many things

-No more than you, | thought, atfibse that | don’t know | am learning now

from yoy in my late forties...l[eg 2002c: 19]
As mentioned above, recent anthropologists turmeydrom participant observation
as the anthropological method, towards literatunck the text looking at the poetics of
culture as the means lefarning’. By looking at religious, fictional, folklore and
historical texts as the means for understandingxiperience of culture, and the way
ideas, identities, and/or social relationshipsdnisally develop in response top those
texts, they challenged fieldwork #ge ethnographic method, allowing the rise of the
poetics of ethnography. In the context of the agibltogy of Greece, Herzfeld (1985)
first introduced the term “poetics” in his descigot of animal theft among the men of
the (anonymous) village Glendi in Crete as the tjgogseof manhood”. In his following
work on the subversion of silence among “Greek wahierzfeld (1991) further
developed his notion of poetics in relation to Faults ideas of the power of silence
as irony. Conversely, Fischer’s (1986) own accaiihe poetics of ethnography in
Clifford’s and Marcus’ collection of essays, undeetl the self-reflective power of
“irony and humour as tactics... (that) draw attentotheir own limitations and
degree of accuracy” (1986: 229). Thus, by “poetnyanthropology we mean

(historical) self-reflection; and in a sense, seffection is what poetry also achieves.

Even more recently, anthropologists focused on Kliearature. For instance,
Mackridge (2004: 235-246) investigated the GreekdiAsian writers from Izmyrn
and Ivali, who wrote from the island of Mytilinitaf the compulsory exchange of
populations between Turkey and Greece in 1923 @ames Convention). Mackridge

culturally and politically re-evaluated famous Geeexts of the 28 Century by llias

% For instance, in the anthropology of Greece, Dahfand Tsiaras (1982), and Seremetakis (1991)
among others, analysed texts of songs of lamentaticelation to social action, particularly fooois
the central public role of women in mourning.
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Venezis, Dido Sotiriou, Kosmas Politis, and StrMigivilis, in terms of their
particular language, location, the political digisiof Left and Right during the
bloody Greek Civil War after WWII, the strong senéint of nostalgia for a ‘lost’
Greek past, and the colourfulness of the depictaditise Turkish characters of those
novels -who at times remind more of Malinowski’sifpitives” rather than real
people-, in order to offer a historical and antlwlogical account of the Modern
Greek imagination as reflected on the culture asldigs of the Greek literature on
“the myth of Asia Minor” in the construction of Gale identity.

The addition of Greek literature in the study oE€re and the world offers an
accurate historical understanding of the cultutahdards, and political, social, and
economic changes of each era, from the perspeati®ach writer, who should be
treated as the ethnographer of his time. More itapdly, the study of literature gives
an intelligent voice to local cultures through thiellectual perspective of their
representative, that is, the writer. | am not anguhat the Anthropologists of the*21
Century should go back to the armchair and stading. But literature certainly
allows an additional insight into the life of peepbutside scientific prejudices and
fixed aims, and instead of encouraging institutiizea investigations narrow in their
expression and scope, it gives direct self-reflecticcess to particular cultural
settings, in the same way Kavvadias’ writings gas@n intimate insight of the life of

cargo ships and ports.

From such a perspective, Kavvadias writings celgtdielong to cultural studies, if
not anthropology. There is a huge writing traditiorGreece that is often ignored in
anthropology by being labelled under the categdfyriation”. Since Greece is
marginal to anthropology, and until recently, angfology was almost non-existent in
Greecé, the anthropological turn towards literature mursllenge the marginality of
anthropology in Greece. If we accept that Anthrogglis indeed an institutionalised
practice as preserved since Malinowski’s time, thigitly we can argue that
anthropology is marginal to Greece, as Greeceastioropology (Herzfeld 1987).

But if we evaluate Anthropology as a dynamic wayhwfking and living, rather than

* Until recently there was no recognized anthropistaigschool in Greece. Papataxiarchis, among
others, have engaged themselves in an effort tierschool of Greek Anthropology to the
University of Mytilini (Lesbos)
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a static method and an impersonal institution, gn@hropology existed in Greece
even before Kavvadias’ time in the form of the Krit ideal (as in the poetry of

Cavafys), which corresponds to the Kantian prdj@ca universal history.

Hence, Kavvadias’ marginal position between poairy ethnography reveals the
unsettling interconnection between fiction and etiraphic imagination, and today
challenges the institutionalisation of anthropotadiithought by the Victorian
anthropologists, and later by Malinowski, into ati8h School of (racial) colonial
way of thinking. Second, Kavvadias in spite lackingthodology is much more
conscious of colonialism than Malinowski. Finalllge study of his writings offers us
not only an accurate recording of his journeys adatlne globe and the life of cargo
ships, but also a reflection on his own marginaliich is an extension of the
marginality of Greek identity itself, trapped bebmean idealized ancient past and a

brutalized history of Ottoman colonialism.

®> Admittedly, the Hellenistic ideal has to be furthéstorically investigated in relation to the maalist
ideology of the 28 Century and the Greek claims for historical cauitinfrom ancient Greece though
Byzantium to Modern Greece (Friedman 1994: 117-123)
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Index: Four Poems by NIKOS KAVVADIAS

Contents Introduction
A Bord de I' “ASPASIA” (Marabou1933)
Thessaloniki(Pousi1947)
Kuro Siwo(Pousil947)
Woman(Traversol975)

A Bord de I' “ASPASIA” (in Marabou1933)

Hunted by fate you travelled

To the all-white but grieving Switzerland
Always on deck in your old chaise-langue
For a dreadful but all too-well-known reason

At all times your worried family surrounded you

But you, indifferent, gazed at the sea

All they said only raised a bitter smile

Because you felt that you were walking towardslLtaed of the Dead

One evening, as we were passing-by Strorfiboli

You turned to a smiling someone in a funny way said
“How does my sick body burns

Like the heated pick of the volcano!”

Later | saw you lost in Marseilles

Disappearing into the noise without looking back
And |, who loved the field of water,

Say: “You are someone | could have loved”

® Stromboli Island in Southern Italy opposite the volcanoeE{8340 metres)
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Thessaloniki(in Pousi 1947)

It was the night when Vardafisias blowing

The wave was winning the prow fathom by fathom
The First sent you to clear the waters

But you only remember Smdfaand Kalamarig

You forgot the tune the Chileans used to sing

“St Nicolas? and St Sea protect us!”

A blind girl guides you, the child of Mondelliartfi

Loved by the First-rate and the two (sailors) figlarmaras

Water sleeps through Fore Peak, water and the sails
But instead, a strange dizziness moves you

Did the Spanish girl knit that stamp (on you)?

Or was it the girl who was dancing on a rope?

A hibernated snake sleeps on your collar

And the monkey hangs around looking in your clothes
Nobody remembers you but your mother

In this terrifying journey of loss

The sailor throws the cards and the stoker the dice

And the one who is at fault and does not realizgksvon the slant
Remember that narrow Chinese alley

And the girl who was silently crying in the dark

Under the red lights Salonigtfesleeps

Ten years ago, drunk, you said, “I love you”
Tomorrow, like then, and without gold on your sleev
In vain, you will be looking for the road to Depot

" Pousi A word coming from the sailors’ dialect meanirsga fog'.

8 Vardaris The northern wind that hits the city of Thessébim the winter. It has a
nasty reputation for being the coldest wind in @eemaking the atmosphere wet and
freezing.

® The terms ‘First’ and ‘first-rate’ refer to thedt among the sailors

19 Smaro Greek name of a girl, meaning ‘Pearl’

1 Kalamaria Neighbourhood of Thessaloniki with a very goopution.

12 5t Nicolas is the Saint of sailors and fishermen

13 Famous painter of the f@entury for his portraits of people with blank syaring
at nothingness

* The term “Salonique” refers to the cosmopolitaly of Thessaloniki before it
became officially Greek in 1923 with the Laussama@ntion of 1923. It is still used
today

15 Depot Industrialized area near Kalamaria
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Kuro Siwo(in Pousi1947)

First fare by chance to the south

Difficult watches, bad sleep and malaria
India’s strange lanterns are deceptive
They say you don’t see them at first glance

Beyond Adam'’s bridge in southern China

You received thousands sacks of soya

But not for a single moment you forgot the words
What they've said during an empty hour in Athens

The tar leaks under the nails and sets them on fire
For years your clothes smell fish-oil

And her word whistles in your head

“Is it the compass turning, or the ship?”

Early the weather went full and turned nasty
You altered course, but sadness holds you
Tonight my two parrots died

And the ape | had so much trouble training

The iron plate'®... The iron plate wipes out everything
The Kuro Siwo pressured us like a Girdle

But you are still watching over the wheel

How the compass plays point by point

18 |n the actual Greek text Kavvadias uses the wardarina’ which has a double
meaning. In Greek it means the ‘iron-plate’, and the material from which the
poorest people used to build their houses. Thedsoof course were ultimately hot
in the summer under the burning sun, while freemintpe winter, like refrigerators.
But at the same time, in the language of the sailamarina’ is another word for the
‘ship’, since the ships are made from iron. Itasyeto imagine that when these ships
are in the middle of the equator, the temperatfitheoheated iron must be going
really high, and thus, it ‘wipes out everything’emories, feelings, passions,
identities.
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Woman(in Traversd’ 1975)

Dance on the shark’s fin

Play your tongue in the wind, and pass-by

In some places they called you Yudith; here, Maria
The snake tears apart itself on the rock with geelsait

Since | was a child I hurried up, but now | take timye
A chimney defined me in the world, and whistles
Your hand petted my rare hair

And if it has bended me once, today it does nandehe

Painted. A red lantern shines on you

Your hair of seaweed and flowers, amphibian Destiny
You were riding without saddle, without curbing

First time, in a cave of Altamira

The seagull dives to bend the dolphin

What are you looking at? | will remind you whereuygaw me
On the sand | was behind you on top

The night when they founded the Pyramids

Together we walked across the Sine Wall

Next to you sailors from Ur were building a newgshi

In between the naked swords of GrammiRos

You dropped oil into the deep wounds of the Macéion

Green. Foam, deep blue and purple

Naked. Just a gold girdle hanging from your waist
Your eyes separated by seven equators

In Giorgionés workshop

| might have thrown a stone and the river doesamtwme
What have | done and you wake me up before thesair
Last night at the port will not be wasted

A sinner should always be happy and guilty

Painted. A sick light shines on you

You are thirsty for gold. Take, Search, Count
Here, next to you, | will remain unmovable for ygar
Until you become my Destiny, Death, and Stone

" Traverso Sailor language for going backwards/ changing roo
18 Grammikos is a river at Northern Greece
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