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ABSTRACT

This thesis is concerned with the ways in which kinship and friendship
are informed by cultural notions of gender in two villages of Northern
Iesbos (East Aegean region of Greece) and it falls into four parts.

It begins with a discussion of marriage and the creation of the
domestic group, it moves on to consider relations in the predominantly
female realm of house and neighbourhood and concludes with an
examination of the social and cultural configurations present in the
exclusively male domain of the coffeeshop and the village community at
large.

In the introductory chapter I briefly discuss the socio-economic
and demographic context in a historical perspective. The analysis of
informal courtship, match-making and dowering and the process of
marriage more generally forms the focus of part one. Here it is shown
that the religiously sanctioned ideal of the bilateral household(
which is based on gender complementarity] is administered primarily by
women and exhibits a matrilateral emphasis.

This point is fully explored in part two where it is demonstrated
that while men, especially those of low status, are dcmestically
marginal, their wives in their maternal role dominate kin-based and
mutually antagonistic networks of women. A close examination of the
fragmented nature of male kinship and the content of affinity and
neighbourship further confirms the centrality of women to kinship.

The third part begins with an extensive discussion of the code of
commensality and the drinking patterns it supports, the cycle of
participation in different categories of coffeeshop and the symbolism
of drinks. An analysis of male commensal friendship and the more

asymmetric ties that arise in competitive drinking and gambling gives
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us the clues to understanding notions of gender that are specific to
the coffeeshop and opposed to corresponding notions that arise in the
context of the household. Finally the concluding part examines the
values of individual personhood and 'belonging' in local society and
assesses the contrast between two notions of the village and their

implications for political behaviour.



PREFACE

This thesis is an anthropological study of two neighbouring village
communities on the Eastern Aegean island of Lesbos. This is in no
sense a complete ethnographic account. Certain theoretical concerns
and the present state of specialization in the ethnography of Southern
European societies support a narrower focus on the gendered character
of kinship organization and cultural identity. In particular I
discuss how women and men relate within and without marriage, in
heterosexual and same sex settings. The cultural profile, the
socio—-economic foundations, the relational patterns of house and
coffeeshop are examined in some detail. In both communities kinship
is of utmost important for women. Men are much more divided and
ambivalent vis a vis uterine kinship. This is particularly so in
lower class settings and among bachelors whose allegiances focus
primarily on drinking alcohol and other exclusively male activities in
the coffeeshop.

For the purposes of analysis I abstract the culturally informed
principles of social organization: the bilateral, inter-sexual,
community of 'conjugality', the primarily female 'kinship' and the
predominantly male 'commensality'. These are the principles with
which I attempt to account for the contrast between the sexually
inclusive conjugal domestic group and the sex-segregated nature of
life in the neighbourhood and the coffeeshop; for the fluidity in the
boundaries that demarcate male from female; for the subsegquent
penetration of female values in the male world; and for the contrast
between different notions of community.

On the ethnographic level this thesis is influenced by and often
engaged in a critical dialogue with the pioneering analyses of J.

Campbell (1964), J. Peristiany (1966) and J. Pitt-Rivers (1971). Its



-l =
ambition is to contribute in enlarging the comparative scope of the
ethnographic paradigm that they produced. To this effect I am
intellectually indebted to writers such as M. Bloch, M. Strathern and
S. Yanagisako who recently invited us to rethink our categories of
gender, kinship and community. On another level I hope that this
thesis will be suggestive for those who study social processes in the
Aegean Basin.

Some technical issues should be clarified here. In the text I
opt for phonological transliteration. Only standard usages of names
of places and people are exempted. During fieldwork one pound
equalled around 75 drachmas. One modi equals 640 kilogrammes.

Field research in Skamnia was conducted for 20 months, between
September 1979 and May 1981. Skamniotes and Skaliotes insisted on not
changing the villages' names. Yet I had to change all personal names.
Sibylla Dimitriou joined me in the field for prolonged periods of
time, took care of me in difficult circumstances and helped me
entering the women's world. Without her fieldwork would have been
more stressful and less productive.

A long time mediated between the conception and the completion of
this thesis. This was a period of transformation, of radical changes
in the perspective and focus of reflection that eventually led to this
text. It was also a period of accumulation of debts, only a small
number of which will be possible to acknowledge in this Preface.

This thesis could not have been possible without financial
assistance from a number of sources. I wish to gratefully acknowledge
a two year, graduate studentship from the London School of Economics,
a Papanastasiou scholarship from the Agricultural Bank of Greece, a
grant (no. 4042) to cover expenses in the field from the Wenner-Gren
Foundation for Anthropological Research and two small grants in aid of

research from the Central Research Fund of the University of London.
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A research assistantship for a project directed by Peter loizos and
financed by the International Centre of Economic Research and an award
from the Radcliffe-Brown Memorial Fund of the Royal Anthropological
Institute helped me in writing up.

Further, I wish to thank David Elsworth and Gavin Allan-Wood of
the ISE Photographic Unit who produced the field photographs including
those printed in the thesis. Jane Pugh and Susan Horsfall of the ISE
Drawing Office helped me in drawing the maps. Pandora Geddes
skillfully typed this text.

John Campbell, Jill Dubisch, Ermestine Riedl, Michael Herzfeld,
and John Peristiany commented on aspects of this or relevant work.
I sincerely thank them. In ILondon I profited from discussions with
colleagues at the LSE department. In particular I want to thank
Marina Iossifides and Maria Phylaktou. Nicos Mouzelis and Yiorgos
Dertilis were very encouraging at various stages of the research. 1In
Athens Theodoros Paradelles read the final text. Ileana
Antonacopoulou, Eva Calpourtzi and Christos Lyritzis commented on some
of the chapters.

The people of Skamnia and Skala entrusted to me the role of
chronicler of their life as it is today and as it was in the past. I
hope that this text does not betray the confidence they showed me.
Strates Kaperones and Nicos Xenakes in Skamnia, Thanos and Lena
Marmarinou, Yiorgos and Afrodite Yiyinte in Skala gave me scope to
feel in my own way as a human being. Nikolas Yiyintes, Yiannes
Zervos, Michales Zourzouviles, Yogos Kaligeres, Fotes and Penelope
Kalipolite, Stelios and Metsos Karayiannes, Kyriakos KaraKontes, Fotes
and Garoufalio Karanikola, Elene Klossa, Ignatios Krantinos, Strates
Kommenos, Yiorgos Sofokleous, Vasiles Tsakos and Manoles Fotiou
treated my impatience with kindness, my ignorance with humour and my

inquisitiveness with tolerance. I am grateful to them.
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Finally I wish to thank two of my teachers at the ISE. Maurice
Bloch brought me up into anthropology proper. His incisive criticism
was indispensable as was his generosity and support throughout my ISE
years. A special debt is owed to Peter loizos. As a teacher he
supervised this thesis. His comments on two subsequent drafts were
invaluable help in adding substance and clarity to the argument. As a
friend he stood by me during all the hardships I encountered in
accomplishing this task. The debt to him is impossible to
reciprocate.

Janet Carsten, friend and colleague, shared with me the ups and
downs of a prolonged effort. She taught me many of the things I so
much needed, including simplicity, balance, and the very sense of
language. The finest of the spices used in this thesis come from her

dapur.
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CHAPTER I: INTRODUCTION

1. People and Place in Time

Skamnia lies 49 kilometres north of Mytilene on the paved road that
links Mantamados, the headvillage of north eastern Lesbos, to the
capital of the island. At an altitude of about 300 metres its
inhabitants describe it as "hanging from the cliffs". The contours of
the somewhat steep terrain are intensified in the southwest, where an
altitude of almost 1000 meters is reached only a few kilometres from
the sea shore, while they smoothly fade out in the north and north
east sides, which face the opposite Anatolian shore. A narrow strip
(6-7 miles width) of water separates Skamnia's coast from Asia Minor.
Considerable temperature variations within a temperate climate, which
becomes milder and more wet in the areas with low altitude that face
the Anatoli, the East, as Asia Minor is called, reflect and shape the
two ecological options offered locally as well as elsewhere in the
island: a 'dry' and high-altitude zone used for animal husbandry, a
'wet', and low altitude zone for olive monocultivation.1

Variations between these two zones are also distributed on an
east/west axis, thus reflecting two opposite ecological influences,
the Aegean and the Anatolian. The rocky, barren terrain of south west
ILesbos reminds one very much of the Cycladic landscape. The northern
slopes of lepetymnos, where Skamnia lies, and the eastern side of the
island as well, appear as extensions of the Anatolian landscape.
The public road serves as a boundary between the two major ecological
zones (see map 2). Over the road and ascending towards the plateau

one encounters a considerable variation in vegetation: at the eastern
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side a small forest with some pines, holm ocaks, almond and walnut
trees; at the western side, where a well preserved pathway leads to
the plateau, there is a large strip of vineyards, most of which are
now deserted. Over them among the thick wild vegetation of holm ocaks
and bushes, there are pieces of land once cleared to provide cereals
for humans and hay for animals. At the plateau the terrain becomes
barren: one can still distinguish fields once used for wheat or barley
cultivation, yet today the place is only used for pasture.2

Under the road the monotonous green of the olive groves
dominates. The campos (plain) is covered thickly in certain areas,
less in others, with olives grow Qdown to the sea shore. The only
exception are small zones of vegetable gardens found very near to the
village or in Kayia, a site northwest and by the sea which is well
watered by a winter stream. Citrus trees and some vineyards are also
cultivated in Kayia, with the help of recently introduced methods of
irrigation, which involve electrically-powered pumps.

Some dates may add historical depth to the discussion that
follows.® Being part of the Byzantine Empire since the fourth
century, Lesbos suffered incursions and occasionally short term
occupation by the Saracens and later by Seljuks as well as Venetians
and Catalans from the ninth to the fourteenth century. It suffered a
reta liatory attack by the Venetians who sacked it in 1171; in 1204 it
became part of the Latin Empire of Constantinople and in 1225 was
recaptured by the Greek Empire of Nicaea. In 1355 Lesbos was given as
'dowry' by the Byzantine emperor John V to the Genoese corsair
Francesco Gattilusio who helped him regain his throne and married his
sister. The island stayed under Genoese rule till 1462 when it was
occupied by the Ottomans.

The Porte's sovereignty of ILesbos lasted 4£0 years. Local



1.
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historiographers regard the first century of Ottoman rule as the
'middle age' of Lesbos despite the restoration of episcopal authority

by the end of the fifteenth century and the establishment of new

monasteries.4

Since the beginning of the eighteenth century Mytilene
became the seat of the Ottoman navy and a timar of the Kapudan pasa
(grand admiral) till 1779 when the local tax started being rented out
to local notables and traditional administrative fonr;)f;estored.s In
1770-1 the Christians of Mylitene suffered repurcussions because of
Russian naval operations in the Aegean. They participated in the 1821
war of Greek independence, yet failed to join the emerging Greek
state.

To turn to Skamnia, scanty evidence from cadastral surveys and
traveller's accounts and a fifteenth century church located outside
the village suggest a long history of settlement on the slopes of
Lepetymnos and periodic changes in the site of the village, mainly due
to 'piratic' incursions. What is particularly interesting from the
demographic history of Skamnia is, first, the impressive increase of
the local population throughout the second half of the nineteenth
century and the beginning of the twentieth and the subsequent
decrease; second, the socio-spatial dimensions of popz}ation growth.
This is an important point. The present day drawi;gAeéknic and
political boundary between Greece and Turkey misrepresents the
inclination of the local system towards Anatolia. Iesbos is on the
fringe of a society in which various economic specializations, styles
of living (sedentarism and nomadism) or great traditions coexisted for
long periods of time.6 The slice of history that we examine here
shows that administrative stability, improvement in conditions of life
and population increase bring Lesbos as well as Skamnia much closer to
the opposite Anatolian shore. This is part of wider eastwards and

southwards migratory movements within the Aegean Basin.
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Demographic evidence is scanty. Yet, as table 1 shows, despite
the setbacks that the population of Lesbos experienced throughout the
nineteenth century, such as the plague of 1836, which allegedly killed
around 25,000 souls on the island,’ the big frost in 1849 and the
earthquake of 1867 which according to Fouque killed 20 people and left
intact just 30 ocut of the 300 houses in Skamnia,8 there was a steady
growth. At the end of the century the population of the island was
nearly double what it had been < the beginning, not including those
who colonized Anatolia.’

While in the seventeenth century Skamnia was a small ethnically
mixed community with 25 Christian households and indeed half the size
of the neighbouring Aryennos, in the course of the nineteenth century
it grew more than its neighbours. By the end of the century it took
advantage of its better placement at the centre of the olive—growing
plain and its outlet to the sea, through the small port of Skala, and
dominated a complex of administratively satélite villages such as

"

Chalikas and Aryennos.lo

If we compare the reliable figures from the
Ottoman census of 1831 with the 1909 report by Taxis, we note the
impressive increase of ethnic Greeks and the corresponding stagnation
of the ethnic Turks. This is confirmed by figures in the tax
registers of 1865, 1866 and 1880-1 and is in fact bigger than actually
reported if we consider the Skamniotes who colonized the opposite
Anatolian coast, a point to which I shall return.'’
Tn 1912 Lesbos was united with the Kingdom of Greece and ten
years later the exchange of population between Greece and Turkey
marked the island's irreversible separation from its Anatolian
umbilical cord. The ethnic Turks of Skamnia departed and their past

existence is since then covered with sympathetic silence: the mosque
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Table 1

Ethnic Greek and Turkish Population of Skamnia and Skala in the

Nineteenth Century

Year Ethnic Greeks Ethnic Turks Men Source
or total Greeks Turks

1618- 25 'More than Bishop of

1621 'Christian Argenno, Mythimna
households' Chalikas' Abriel in

Fountoulis,
1960.

1831 143 62 384 140 Ottoman census
'Christian 'Ottoman of 1831 in
families' families' Aristeidou,

1863, 166.

1849 'almost' 150 Anagnostou,
'houses', including 1850.
'Christian and
Turks'

1865 304 ethnically Unpubl ished
Greek units tax register,
of taxation "Katastichon

dosimaton
chorion
Sykamia 20
Martiou 1865".
1866 263 taxed Unpubl ished
men tax register,
"Katalogisis
oso dia tous
dromous 1866".

1867 300 houses Fouque', 1868.
(total)

1868 129 'well to do families Drakou, 1899.

1880-1 238 units of 246 Uhpublished
taxation men who tax register.

pay con-— "Vivlio
scription tax ispraxis foron
over 14 years  1880-1".

1909 260 60 Taxes, 1909
'Christian 'Ottoman
families' families'
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and its fountain were first transformed into a public bath, then into
a dispensary. The Turkish coffeeshop was demolished and the land it
was built on is now the village square. The fountains and the Turkish
cemetery turned into a beautiful green place for pasture. Only via
lanquage can one trace the ethnic diversity and the mixing of cultural
traditions in Skamnia's Ottoman past.

On the other hand, Skamnia got back a considerable number of the
Skamniotes who had colonized villages such as Papasli, Narli, Freneli
or Avtzilar on the now Turkish Anatolian coast. Shortly after 1922 a
big group of more than 200 refugees mainly from Moschonisia, an ethnic
Greek village of 4000 people lying opposite to Aivali, settled in
Skala. In the early thirties more than half of the refugee families
moved to the so called Sinikismos, a neighbourhood with two-room
hou=es hnilt by the Refugee Settlement Committee.l?

Skala soon became a community with a separate sense of identity.
It still occupies a central place in Skamnia's economic life since it
is the seat of Skamnia's cooperative factory and Skamniotes think of
it as an appendix to their community. Skaliotes, on the other hand,
most of whom are fishermen, agriculturalists or work in the merchant
navy, are very conscious of their dependence and try to overcome it by
stressing their distinctive refugee identity and origins.

Skamnia is the seat of the joint communal council, of the priest,
the doctor, the post-service, the tailor, the barber, the smith and
the garbage collector. It retains two 'general stores' and two
bakeries that extend their service to neighbouring villages. Skala
has a small grocery shop and enjoys the services of a visiting barber
from Kapi. Both villages have their own elementary schools with one
teacher each, their own telephone line administered respectively by a
coffeeshop manager and the tailor. Both got electricity in the

fifties. Fridges, televisions and other electric appliances such as
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stereos are today's standard requirements in newly made households.

The physical layout of both villages is informed by a clear
separation of female from male spaces, of the more inwards oriented
realms of house and neighbourhood from the more exposed spaces of
platia, square and the coffeeshops (see maps 3 and 4). Houses are
closely assembled in a thick circle that contains the square.

Attached to the latter are public buildings, such as the offices of
the commune and the cooperative, coffeeshops and trading
establishments of all sorts. The paved road that links the villages
to Mitylene does not cross the settlements. A short, paved appendix
to the public road links it to the village square without really
disturbing life in the neighbourhood.

Despite a certain tension in relations between the two
communities in the past, today there is a rapprochement based on an
increasing process of inter-marriage, an established tradition of
joint communal administration, which is accepted by the younger
generation of Skaliotes, and the general improvement of the economic
situation of Skaliotes, who enjoy increasingly bigger incomes from
fishing and lately from tourism. Yet even today and under the premise
of Skala being a neighbourhood of Skamnia, Skamniotes find it natural
to visit Skala and they often do so while Skaliotes only visit Skamnia
when necessary.

We will return to this theme of communal identity in chapter X.
For the purposes of this thesis, however, I wi.l deal with the two
villages jointly as they largely share the same cultural understanding
on the issues to be discussed here.

In contrast to the picture of demographic growth in the

nineteenth century, the corresponding image for the twentieth century
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is that of decline. Figures from table 2 show the steady decrease of
the resident population in Skamnia which by 1981 was less than half of
that fifty years ago. Skala's population remained stable in the post
war period. As early as the first decade of this century, men from
prosperous families in Skamnia emigrated to North America in order to
avoid conscription. In the inter-war period there was some internal
migration to Athens. Huge public works in Northern Greece attracted
labourers from Skamnia who settled there seasonally or permanently.
My informants calculated more than 25 households with at least one
member from Skamnia in Thessaloniki, Drama, Serres and Nigrita. The
population haemorrhage, however, was really felt after the war when
Skamniotes left to seek work in the big urban centres. Today there
are about 11 Skamniotika households in Germany and more than 25 in
Australia. In Athens there are today at least 200 households that
identify as originating from Skamnia. Members of these households
have relatives in the village which they often visit, a considerable
part of them own some land and more than two thirds of them
participate in an Association aiming to bring together expatriate
Skamniotes. The great number of houses that today are not occupied
(see maps 4 and 5) clearly illustrate this point.

The pattern of migration has largely effected demographic
structures. In Skala it involved three and four generation families
instead of cutting kinship groups across generational lines or
splitting sibling groups into two, as often happened in Skamnia.
Skala retained a demographic basis that supported a certain growth; in
Skamnia the percentage of elderly people is disproportionately large.

The contrast between the late nineteenth century phase of
expansion and the middle twentieth century period of retreat is,

indeed, impressive and accurately captures the extent of political
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Table 2

The Population of Skamnia and Skala, 1920-1981

1920 1928 1940 1951 1961 1971 1981

Skamnia and
Skala - total 758 993 913 855 651 529 491

Skamnia and

Skala - men 349 470 470
waomen 409 523 443

Skamnia total 691 816 713 494 375 332

Skamnia - men 316 445 369
wamen 375 371 344

Skala total 67 177 200 157 154 159
Skala - men 33 99 101
women 34 78 99

Source: National Statistical Service of Greece, The Population of
Greece, Athens: National Printing House, 1921, 1935, 1950,
1962, 1972, 1982.

change and socio—economic transformation that effected Skamnia. In
the course of 150 years the local society experienced two radical
reorientations. The first was to the markets of the East, especially
Smyrna and Constantinople, and either through them or directly to
Alexandria, Cairo, or even further to France, England and Russia.
This change took place in the atmosphere of peace and administrative
stability that the Tanzimat brought to western Anatolia. The second
could be described as a displacement from the core of a
socio—econamically developing region in the polyglot Ottoman Empire to
the margins of a religiously uniform Greek nation-state.

We now turn to the geographical dimension in local demographic
history. Evidence from the nineteenth century confirms a long-term

tendency: that when population grows it expands eastward. Population
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movement bridged the divide between the insular and the mainland
camponents of a single regional system known as Aeolida. This
long-standing inclination of the island to focus upon the Anatoli is
historically portrayed in the conceptualization of the opposite shore
as the Mytilenaion aigialos, Mytilene's seashore.™® Tt is further
exemplified in the eastward orientation of major urban centres in
Eastern Aegean.

The development of trade around Smyrna, Aydin, Ayvalik or Bursa
that linked local agricultural systems to the European markets was an
important factor. The population appeared to traffic on the routes
that led to the emerging commercial centres, from mainland Greece and
insular Aegean to western Anatolia. The growth of a market oriented
agricultural economy in late nineteenth century Skamnia fostered these
movements locally. Their particular form, however, was decided by the
terrain as well as by totally accidental factors such as natural
disasters.

Lepetymnos was a big obstacle to Skamnia's links with Mytilene
and other parts of the island, while the narrow water strip that
separated the village from the opposite mainland could be easily
crossed with boats from Skala. The roads on the island were and
remained throughout most of the century in bad shape often made of
'loose stone or sheer rock' 14 or utilizing the 'dried up bed of a
stream';15 they were a 'luxury' to be used by mules rather than proper
carriages. In 1866 Biliotti (1866, 953) reports the existence of '"no
roads for carriages, only small mule paths" and mentions the
difficulties in collecting the recently instituded road tax. Iater,
Cuinet (1891, 454-5) reports the existence of two carriage roads with

a total length of 45 kilometres. It seems that eventually the levy

imposed contributed to road improvements.16

What is most probable is that Skamnia lay outside the existing
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network. Kiepert and Koldewey who walked on the island in the 1840s

thv Cbal,
and 1885 and mapped it, did not report passing 3the village

although there is a mark on their map linking Skamnia to Molyvos.17
The same can be said for other travellers who approached Skamnia from
the c:oast.18 Only in the 1900s did the carriage artery reach

Skamnia. It seems then that sea traffic was the most appropriate
option offered to the Skamniotes. This is confirmed by my eldest
informants who notice how much easier and quicker it was to visit the
headvillages on the opposite Anatolian shore rather than Mytilene in
order to find a doctor or buy utensils.

The sea-wards and east-wards orientation of the Skamniotes,
however, became institutionalised after the 1850s. Many of the
villagers were pushed by the 1850 frost to seek paid work, first on a
seasonal basis, in the Anatolian mainland. Favourable conditions such
as vacant land and the penetration of the market as well as a certain
underpopulation encouraged some of them to settle there, get married

20

and even create landed properties. Others came to own land and

2l A 1868 register mentions taxes collected

reside in both places.
from 81 Skamniotes who resided in villages of the kaza (administrative
district) of Aivatzik on the exactly opposite Anatolian shore, 8 of
whom lived in Phokies, 9 in Smyrna and 2 in Tsantarli. On the other
hand throughout the second half of the nineteenth century the local
society received population as well as exporting it. Men from less
fertile islands of the northern Aegean, Thrace, Albania or Bosnia are
recorded as coming to work and then settling in Skamnia. As we shall
see in the next section the more mobile segments of the population
belonged to the two socio—econamic extremes, merchants and landless
labourers.

What is even more important is the gender character of the population

movement. It seems that men were more susceptible to the gravity of
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the system, moving in and out of their place of origin and often
settling permanently in the locality which provided a bride as well as
work, in contrast to women who were more rooted and identified more
closely with their place of origin. To put it another way, population
growth and mobility were linked to a pattern of male village exogamy,
which decisively affected patterns of kinship and household

composition and conceptualization.

2. Social Classes in Nineteenth Century Skamnia

Social class is paradoxically both present and absent in present day
2

skamnia.?? It is only symbols of class such as the big neoclassical
houses with the painted ceilings, the marble fountain with the name of
the donor or remminiscenses by men who offered their services to the
big landed bosses that testify to the quite rigid lines of past social
differentation. Here I will try to throw some light on Skamnia's
class structure in the nineteenth century and its progressive
transformation during the twentieth century, mainly through the
analysis of archival material found in the community. This is
necessary if we want to understand present-day variations and
gradations in the configurations of kinship, gender and prestige (see
part III).

The Anglo-Ottoman commercial convention in 1838 and the
Hatti-Serif of 1839 marked the beginning of a new era for the economy
of Iesbos and Skamnia as well. It abolished the existing local
monopoly on olive oil and gave a great impetus in local commerce. 21
Ethnic Greeks, who under the old regime traded under western
protection as berat (license) holders, formally seized control of the

expanding market for agricultural products, and exploited their
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connections with foreign capital that now intruded Lw;stem Anatolia on

a larger scale, thus securing big pmfits.24

In a wider context, the
medium of this transformation was what Stoianovich (1980, 181) called
the market oriented ciftlik i.e. the big landed estate which produced
for the market by employing a wide range of labour arrangements that
included: wage labour; seasonal, dependent labour; kesim, the renting
of land for a fixed amount of money to be prepaid; and more
traditional share cropping arz:'angamants.25

The evident effect of the expansion of trade with Europe after
1840 was that sections of the regional economy came within the scope
of the world economic system, the production of cash crops increased,
new systems of rent were employed and there was wider use of seasonal
wage labour (Owen, 1981, 92-3). "It was European merchants or local
merchants who had managed to acquire either European protection or
later European nationality who began to enjoy increasing econcmic
advantage" (Owen, op. cit., 99).

The wave of administrative modernization and regional economic
developments reached Skamnia in the 1860s and 1870s. At the focus of
these transformations was the emergence of a new commercial as well as
land-based elite and, eventually, of a trichotomous class structure
and a more polarized social ladder which involved medium and small
land-holding peasants, the so called nikokirei (householders), as well
as the mass of plebeians, landless 'free' or dependent labourers.26

The principal feature of the incoming group was its
identification with money and the market. The merchants were
distinguished from their traditional predecessors the so called
chatzides, pilgrims to the Holy Places, who were annrg*n\le_d;i‘mg/@
landowners and who administered power sanctioned by the church to
function as managers of commmal affairs, arbitrators, and tax

collectors. Some of the newcamers originated in families who traded
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with berats i.e. under foreign protection. Thus, they were known as
beratarei, a term I will employ for all merchants and big land
holders. The new elite replaced the old through a process of
intermarriage. Most of the known beratarei of Skamnia were outsiders
with good connections who got married to nikokirei daughters with
respectable dowries and who moved on to expand their landed base
through trade and borrowing.

Under the influence of the market and changes in land laws, land
got a market value and started being bought and sold as well as
rented, a tendency that intensified as we approach the end of the
century. This was the period when Skamniotes merchants created large
landed estates both in Lesbos and in the Anatolian coast and firmly
controlled the local economy both from a production and a distribution
point of view. The administration and borrowing of money by the
merchants in a period when money was the standard means of exchange as
well as paying taxes certainly turned to their advantage. There is
evidence that debt became endemic in local economic relationships. It
further eased the passing of the land into fewer hands and ethnically
Greek ones.

The beratarei operated large daifades, harvest groups, of tens of
men and women who were paid on a seasonal basis, and headed by a
kehayia, overseer, and his assistant parayious, dependent labourers,
to whom shelter and food as well as payment in kind or money were
provided. In certain instances the beratarei extended their financial
protection and guarantee to medium or small landowners who turned into
kesimtzides, renters of land, on a fixed amount of money usually
prepaid on the condition that the kesimtzis would bring the harvest to
his guarantor's mill for processing of the olives, and sell his oil to
the latter. It is difficult to calculate what portion of Skamnia's

olive groves were exploited in the above way, yet it is most probable
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that this was a means by which the local economy expanded as well as
of its greater concentration into fewer hands.

Outside immediate beratarei control remained small enclaves of
family-based labour operating in a land tenure system which was and
still is quite fragmented because of partible inheritance practices.
This sphere was governed by the historically persisting nikokirei
ideal of self-sufficiency and autonomy followed by most medium and
small landowners who managed to cope with the evil effects of debt.

The beratarei appear to have come from 'outside' and identified
with urban culture. They were literate not to say educated, spoke
foreign languages, and travelled extensively outside the village.

They even went on holidays abroad. They dressed fr%éika, in western
style, and they built as well as decorated their big houses in the
neoclassical fashion using marble stones from Anatolia and importing
their furniture from Smyrna. Once rooted in the local community they
preferred to marry outsiders and establish inter—class alliances on a
regional scale. The socio—economic boundary was thus confirmed and

deepened by a kinship and cultural one.27

I will not present a detailed account of the process of class
formation in late nineteenth century Skamnia. The focus will instead
be on the picture that emerges from the analysis of two tax registers
for 1865 and 1880-1. This will be further contrasted with the present
day situation.

A first picture of the nature of class cleavages is given by
table 3 which shows a breakdown of taxpaying Skamniotes in 1865 on the
basis of a single category of proportional tax on olive oil. It is an
impression rather than an accurate image since we do not know exactly
how many among those who did not pay the tax under consideration

participated in an olive producing household yet were taxed separately
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from its head. 164 of those registered as tax payers in general paid
no tax on olive oil and among them there were 101 male heads of
households. Together with another 71 household heads who paid less
than 20 grossia they comprised the category of those who did not
produce olive oil for the market. These were the bulk of the local
population. At the other extreme the heads of three families paid
456, 277 and 241 grossia respectively and led the group of the

landowning elite.

Table 3

Stratification Pattern of the Ethnic Greeks of Skamnia, 1865

Milayina tax in Units of

grossia taxation2

0 164 0 164
1-5 19

6~10 26

11-20 26 1-20 71
21=-50 29

51-100 e 21-100 52
101-200 14

201-300 2

7300 i) 101- 17

Note 1: It is based on the proportional milayina tax.

2: In most cases the units of taxation are households
headed by men.

Source: Unpublished Katastichon dosimaton chorion Sykamia,
20 Martiou 1865 (tax register)

More comprehensive evidence for 1880-1 is equally suggestive of a
quite stratified land tenure system (see table 4). This is a more
accurate picture since we are certain that the units of taxation are
households. A little less than half of the households were landless
or almost landless, each one of them paying a land tax which ranged

from nothing to 5 grossia while 9 households paid 1813 grossia. In



- 28 -
percentages it means that less than 4% of the ethnically Greek
households paid almost one third of the total land tax owed by the
Greeks of Skamnia. Placing this elite minority on a genealogical
carvas throws more light on the nature of the emerging class boundary.
The three leading households of the 1865 register remained among the
bigger landowners in 1880. Among the 17 heads who paid over 70
grossia there were three leading families with related households in
the same category. One had links to four other households, another
also to four, and a third to three. This suggest the degree of
inter-relatedness among the beratarei.

The extent of differentiation was in fact greater than what is
portrayed in the registers. It was members of the land-holding elite
who owned the mills and the magazia, stores of Skamnia for which they
were taxed separately and who led the expansion of the local economy
by doing business and buying land in Anatolia opposite. Members of
beratarei families later traded in Smyrna and Alexandria and were
known in the village as benefactors of community welfare and summer
visitors.

The picture of stratification that the two tax registers give us
is quite similar, despite the twenty year period that lies between
them. It is a tripartite class structure, with the middle stratum
quite divided between a segment which is very near to those at the
bottom on the social ladder and another segment holding the middle
ground.?® Indeed, between the plebeian, landless or small landholding
peasants, who were the great majority of the population, and the
beratarei and big landowners, who were not more than 10-20 households,
there was a group of small as well as less small nikokirei who
struggled to stay away from the sphere of paid labour yet hardly

escaped being dependent on the money-lending elite for selling their
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Table 4

Stratification Pattern of the Ethnic Greeks of Skamnia 1880—1l

,,,,,, fé

Land tax in Units of taxation2 Percentage in total
grossia (244 cases)
0 62 25.4

1-5 42 17.2

6~15 49 20.1

16-40 48 19.7

41-70 26 10.7
71-100 8 Sing!
101-200 5 2.0
201-300 2 1.0
301-400 1 0.4

7400 1 0.4

Note 1: It is based on the proportional ktimatiko, land tax.

2: I include 5 cases of men or women who pay land tax without
being described by the tax register as independent units
of taxation. In most cases the unit of taxation is a male
head of household.

Source: Unpublished 'Vivlio Ispraxis Foron, 1880-1" (Tax Register)

produce and paying their taxes. Another segment of this middle strata
were more closely attached to the merchants since as well as
exploiting their own land with their family they rented land and
employed hired labour.

In 1924 the local church divided the heads of households into
four categories for the purposes of collecting a special tax. In the
first category there were 28, in the second 30, in the third 62 and in
the fourth 102 Skamniotes. What this document does not say is that by
the beginning of the twentieth century a single beratarei group, the
Kaligerosoi, owned one of the most modern steam mills on the island,
traded directly with foreign countries, owned the two biggest houses

in Skamnia and Skala as well as a big estate and exploited through
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indirect kesimi arrangements even more land. Most important, in their
tefters (notebooks of indebtedness) one could find the name of almost
every single villager. Reasonably enocugh the nickname of the
Kaligeris was trapeza, bank. Indeed, at the beginning of this century
local economic power was largely concentrated in the hands of a single

family.

3, Economy and Social Differentiation Today

What is the present day economic situation of Skamniotes and what
evidence do we have of the nineteenth century class structure? On the
surface the economic realities have changed, yet not radically.
Skamniotes still earn their living primarily from cultivating the
olives using family labour and commercial daifades, and Skaliotes
continue their forefathers' preoccupation with fishing. According to
the 1971 agricultural census Skamnia has 2295 stremmata olive groves
with 53206 trees, 56 stremmata vineyards and 98 stremmata of orchards,
135 horses and donkeys, 175 cattle and 686 sheep and goat:s.29 Olives
are processed locally in the cooperative and the private factory,
olive o0il is sold at prices fixed and guaranteed by the state.

However, as we shall see, the effect that political and economic
events in the second and the third decade of this century had on the
local society match in magnitude the great transformation initiated by
the Tanzimat, yet in a new direction. The violent dislocation of
ethnic Greeks from western Anatolia and the loss of a vital hinterland
for Lesbos as well as the collapse of the nineteenth century routes
for trade, meant that a population that suddenly increased, because of
the incoming refugees, had to be accammodated by an economic system

that had substantially diminished in size; and that Skamniotes from



- 3] =
now on would have to turn away from a hostile Turkish Anatolia and
look westwards for the purposes of political incorporation,
administrative regulation and economic exchange.

On a deeper structural level these changes marked a transfer of
econamic power from within Skamnia to outside it. 1In the years
between the two wars the state gradually and increasingly replaced the
market oriented local landlords. First, the state supported a
cooperative of nikokirei which gradually replaced the trading
landowners in the spheres of processing and marketing olives. Secord,
the state via the Agricultural Bank guaranteed minimal prices for the
producers and gradually took control of the olive oil market. Third,
it initiated loans of different kinds and thus successfully replaced
the local merchants as the single most reliable and legitimate lender
of money. As we will see in chapter X the state came to be conceived
of as the new 'boss' and a focus for opposition from certain
categories of Skamniotes.

The old 'bosses' adjusted to the new situation. Same of them,
having lost considerable property in Anatolia, sold what remained in
Skamnia and left. The dominant group of the Kaligeri abandoned the
trade, sold their factories to the cooperative, and retired to Athens
as absentee landlords whose property is exploited on their behalf by
their ex-kehayias and his family. Smaller landlords who could not
affor) the strategy of personally supervising the exploitation of
their olive groves either started selling their property, which became
fragmented by inheritance practices as well, or entrusted cultivation
and harvest to local men of confidence on a sharecropping or kesimi
basis. Today the private sector of the olive oil econamy consists of
a small factory which deals with less than 1/4 of local production.
Quite a few producers distribute part of the olive oil harvest

privately thus evading the multiple restrictions that the state
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imposes through the cooperative.

At the other extreme, many among the poor of Skamnia left the
village to seek work opportunities in public reconstruction sectors or
in the expanding urban centres. After the 1940s, besides migrating to
Athens or abroad, those of the landless Skamniotes who stayed behind
could find employment in new or recently booming areas such as the
merchant navy, building or tourism.

These changes led to a new post-war equilibrium between the
productive capacity of the local economy and its human resources. The
distinguishing feature of this transformation is that labour, instead
of land, became the single most important factor in the local economy
and consequently blunted the edge of the historically wide
socio—economic differentations based on land.

A schematic view of this development is presented in Figure 1 in
which I use the relationship between the price of labour and the price
of olive o0il in order to show the diachronic development of these two
factors of stratification, assuming that in a commodity economy land
prices will be dictated by the behaviour of agricultural products in
the market and finally shaped by the forces that ultimately control
it, i.e. the state. The emerging picture is impressive. From 1882 to
1980 the buying capacity of wages in terms of olive oil increased
almost five times.

The most spectatular effect of this development is that while in
middle nineteenth century it was basically through trade that one
could buy land and labour as well, today labour can buy land. Indeed,
ambitious small or landless peasants and some fishermen with a
nikokirei orientation 'invest' their savings in buying land from the
descendants of the outgoing landlords. Those who diathetoun cheria,

dispose 'hands', i.e. with available labour which they intensively



kgrs. of

1979-80
olive oil
] 3

. 85
(agricul - 7
tural
wage/ 6
producer's
price of 5
1 kgr.
of olive 4 1946-8
o0il) 3.30

3 1928

24

2 1864 1882 T;
1o

8 6

5 4

Year 1860 1880 1900 1920 1940 1960 1980

Figure 1: The Value of the Aaricultural Wage in Terms of Olive 0il
1860-1980.
Source: Archive of the Church (1864, 1882)

Archive of the Kaligeri Family (1928, 1946-8)
exploit, are regarded as holding an important economic advantage.
Besides the ideological significance that doulia, work, acquires under
such circumstances (as a point of definitions and counter—-definitions
of personhood) it sets a new standard of stratification.

The radical inversion in the land/labour relationship meant the
collapse of the large comercial daifas. The remaining landlords
today agree that it is not profitable to exploit land through paid
labour and not more than a couple of them opt for a harvest team of
labourers. The only remaining option is to adjust land to the
available labour either through tenure arrangements that benefit
greatly those who work the land or through personal work armd
supervision. The resulting forms that the labour process takes are

based on household and family labour. Those who dispose of land but
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not labour occasionally prefer to leave 1t unexploited rather than
succumbing to allegedly excessive demands.

Today, then, family agriculture prevails. Medium landholders
exploit their olive groves using the labour of household members.

Many of these men pursue fully the old nikokirei ideal of sufficiency
and avoid both hiring others as well as being hired themselves or
allowing members of their families to be hired. On the other hand men
with an entrepreneurial spirit and a large family employ additional
wage labourers to form small, family-based daifades.

Changes in labour arrangements relate to a more symmetrical
pattern of stratification in the olive growing economy. Table 5 gives
us an approximation of it and illustrates how the pattern of land use
lessens the inequalities still inherent in the land tenure system. It
‘s better “o analvse this evidence on the basis of the socio—economic
background of the olive oil producers. A little more than a quarter
of them do not reside in Skamnia or Skala. Although the table in
itself does not say anything directly about ownership, very few olive
0il producers do not own some olive trees. The landless households in
Skamnia today do not exceed 5-10% of the total. Most of the 37
households in the resident category that produce less than 5 modia
belong to pensioners who have split the patrimony among their
offspring. At the other end of the table the three largest olive oil
accounts belong to two men who are typically big kesimtzides i.e.
themselves own less than a third of the olive groves they harvest.

The third one owns almost half of what he exploits. The really big
resident landowners of today belong in the modest category of 35-40

modia.



Stratification Pattern of Olive 0il Producers, 1980-11

0l iy% in Resident Absentee Total
modila households households households
O=il! 2 2 4
2-5 35 11 46
6-10 33 12 45
11-15 18 5 23
16-20 15 1 16
21-25 14 2 16
26-30 5 3 8
31-35 2 i} 3
36-40 5 1 6
41-45 1 - 1
46-50 3 = 3
Total 133 45 178

Note 1: It is based on the amount of olives produced per household.

Source: Olive oil accounts from Skamnia's cooperative and
private factories.

Compared to the nineteenth century figures we get the impression
of a less polarized and more gradual pattern of differentiation. The
gap between the big haves and the have-nots is smaller. Almost half
of the resident producers are concentrated in the 'middle' bracket of
5-20 modia. Yet this evidence suggests a certain stratification in
the local pattern of olive oil production. If we leave aside the
pensioners there is still a big segment of econamically active men who
produce less or considerably less than the satisfactory average of 20
modia. These men as well as a number of fishermen usually follow an
income earning strategy that is based on hiring out their own as well
as their wives' labour. They use to call themselves ergates,
labourers and merckamatiarides, daily-wage earners. Yet in reality
they mix self-employment with wage labour and pursue diversified work

strategies.
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As the significance of land as a differentiating factor declined
new domains for the employment of olive growers and fishermen emerged.
Building, the merchant navy or tourism ran side by side with more
traditional factory work, and are sectors camplementary to agriculture
in which Skamniotes can earn wages. These opportunities for work
appear seasonally, when the demand for labour in the olive growing or
fishing sectors declines. Table 6 shows the great diversity in the
occupation structure. 35 out of 75 economically active men in Skamnia
cambine the cultivation of owned or rented land with paid labour in
different sectors, while 10 and 9 are full-time agriculturalists and
labourers respectively. In Skala there are 19 men who are exclusively
occupied in fishing or agriculture and 17 engaged in wage labour as
well, 8 of whom work in the merchant navy for part of the year.

In other words, leaving aside middle aged landlords and fishermen
who operates caiques; the pensioners who cannot because of age be
involved full-time; the two teachers, the priest, the doctor, the
secretary of the communal council, the two functionaries of the
cooperative who rely on monthly salaries from the state; the two
bakers, the two grocery shop keepers one of whom is a blacksmith as
well, the tailor, the taxi driver, the two butchers, and two of the
coffeeshop managers, most of whom cultivate some land as well, the
rest of the active population and especially those who have to support
a fully grown households are involved in one or more of these
supplementary activities. The same is true for the fishermen who
operate small boats on a family basis while their wives earn wages a
little more than half the size of the corresponding male ones in the
olive harvest.

Supplementary incomes are earned in the building sector which has
recently been blooming. There are three pairs of skilled builders

(mastori) who undertake jobs on a regular basis and are paid 900



Table 6

Economic Activities of Men in Skamnia and Skala

Occupation Skamnia Skala
Salaried civil servant (ipalilos) 4 1
Agriculturalist (exploiting own or rented 10 4
land) (yeoryos or kesimtzis)
+ salary, factory 1 1
+ income from services or shepherd 10 3
+ work 1in merchant navy 4 5
+ wage in building 6 =
+ wage in factory 7 =
+ wage in agriculture/fishing 12 1
+ wage in other sectors 6 1
Labourer (ergatis) 9 -
Fisherman (psaras) = 15
+ work in merchant navy = 3
+ income from services or
agriculture - 2
+ wage (factory, building) = B
Entrepreneur and other (epagelmatias) 3 2
(e.g. grocer, baker, tailor,
butcher)
Shepherd (ktinotrofos) 3 -
Pensioner (sintaxiouchos) 44 9
Note: I do not include the 6 outside civil servants

Source: Author's Household Survey, 1980

drachmas a day (1979-80). They are asisted by a varying number of men
with a wage of 700 drachmas. Local builders cannot satisfy local
demand, thus outside mastori often find jobs in Skamnia. In a good
season the two factories employ more than 10 workers, earning in 1980
around 800 drachmas a day. More ambitious men leave the village for a
number of months per year to earn relatively big salaries in the

merchant navy; orgetloanst:omildroarstorentinthesxmr
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Season. Wages in agriculture are between 650 and 700 drachmas. On
the other hand the village elite consists of salaried officials,
shop-keepers or the owner of the small olive factory. Most households
sustain a subsistence sector camprising a small vegetable garden, some
goats and poultry, possibly a few citrus trees and a vineyard which is
rarely cultivated. There are at least 18 households that produce
between 6 and 20 kilos sheeps' milk a day.

The existence of work opportunities outside agriculture gives the
merokamatiarides the chance to financially catch up the nikokirei.

The resulting image of a mixed agricultural system then promotes
economic equality and a sense of egalitarianism in the local
community. From an earnings point of view Skamniotes seem to be
nearer rather than further away to the average income in camparison to
the past.30

This impression of equality of opportunities that depends on the
primacy of labour is aesthetically confirmed in the style of living.
In contrast to elderly Skamniotes whose life styles are rigidly
divided between the neoclassical baroque dwellings of the beratarei as
opposed to the humble simplicity of their parayii, some of whom still
live in one room houses, younger ones live in increasingly similar
conditions. They build new three or four room houses, buy modern
furniture and electric appliances such as refrigerators, cookers,
televisions and the more advanced ones, stereos.

In the last two sections I did not attempt to give a
comprehensive picture of the changes in the socio—economic carnvas of
Skamnia and Skala over the past hundred years. Using hard, reliable
data I attempted to illustrate the current socio—economic context
against the background of a radical transformation in the local class
structure. Historically present rigid socio—econamic differences are

today relaxed by the increased capacity of those who can sell their
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labour to approach in income terms those who own land or trade.
Present day society distributes an image of classlessness which,
however, may be misleading, especially on the cultural level, if it is
not placed in the historical perspective of an impressive class
presence. What I am arguing is that class was and still is, despite
the current lack of material socio—economic confirmation, a major
protagonist in the production of symbolic forms that retain their
currency in spite of changes in their terms of reference: the market
and its adversary relationship yesterday, the state and its impersonal
agents today.

To sum up: the overall image of local history, as sketched in
this introduction, is the dialectic of geopolitical expansion and
retreat, population growth and stagnation, differentiation and
homogenization with and between local commmnities. In the end of the
nineteenth century Skamnia enjoyed prominence in her small periphery
of neighbouring villages, while being herself ruled by its own trading
elite. Today it looks like its neighbours while its inhabitants
remind us of what Marx thought about peasants: they tend to be similar
as potatoes in a sack. The more far removed become the forces that
shape the fate of local society, the less marked become the features
that differentiate individual actors and social collectivities.
Despite current economic prosperity Skamnia is a society in retreat
bearing the memories of a glorious and potent past. These images of
the past carry a different weight for men and ' _xen, old and young,
landed and landless, radical and conservative. Yet, as will became
evident during the last chapters, they still provide the frame in
which the subject matters of this thesis should be placed. ILoss of a
class-specific economic and political initiative, displacement from
hame, socio—econamic marginalization permeate the meaning of kinship,

gender and prestige to be discussed here.



The organization of this study is govermed by the search for what
gives cultural coherence in social life and particularly in the
interaction between the sexes. It is divided into four parts. After
the general introduction, I look at the demographic, social and
symbolic features of marriage as a process. The second part examines
relations within and between households. This is essentially a
discussion about women in the neighbourhood, the pervasive concept of
motherhood and the organization of kinship across female, uterine
lines. 1In the third part the focus passes on to men and exclussively
male practices, such as alcocholic commensality, campetitive drinking
and gambling. In particular I describe male emotional friendships.
The coffeeshop and the house exercise opposite and conflicting
influences on male identity. The dichotomies that the notions of
expressive masculinity and conjugal obligation support in the world of
men are further depicted in the local value system. The thesis
concludes with a consideration of different notions of community, as
they are informed by cultural meaning and social practice, and their

political applications.
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Average rainfall does not exoeedo7oo mm (Settas, 1962, 183).
Average temperature is around 17 c.

According to Settas (op. cit., 186) olives can grow in all parts
of Lesbos with an altitude under 450 metres. Olives cover one
fourth of the island's surface and make it the single most
1mportant olive growing region of Greece. For the vegetation in

Lesbos see Candargy (1889).

For the Byzantine and post-Byzantine history of Lesbos see Gogos,
1887, 58-84; Taxes, 1909, 39-48; Samaras, 1934. For the Genoese
period see Deles, 1901. For the Ottoman periad see Fountoules,
1960; Parodites, 1931; Samaras, 1947; Kamboures, 1962.

Parodites, op. cit., 10-12.

Samaras, op. cit., 8; Parodites, op. cit., 32.
See the work of Vryonis (1971, 1975).

Taxes, op. cit., 63.

The report by M. Fouque is extensively quoted in Paraskevaides,
1973, 125. See also Fouque, 1868, 449.

Taxes, op. cit., 62-3. For the effects of natural disaster on
nineteenth century lLesbos see Kambouris, 1978.

De Launay (1897, 72 and 1891, 168) reports in 1887 the existence
of a small port in Skamnia and reproduces a very interesting
illustration of it. The same port is referred to earlier by
Anagnostou (1870, 332). See also Cuinet, 1891, Vol. 1, 453.

For the population increases during the second half of the
nineteenth century see Issawi, 1980a, 17-24. According to
Quataert (1973, 12), "population increases probably were
concentrated in the non—Muslim segments of the population’.
Issawi (op. cit., 7-8) mentions the improvement in living
conditions after 1850.

See Pentzopoulos, 1962. The more detailed portrait of refugee
settlements in a locality is presented by Hirschon (1976).

See Kontes, 1978; also Taxes, op. cit., 63. This slice Qf the
Aegean basin is called Aeolida; the next one southwards 1s Ionia,

encampassing ¢hios, Samos and the Smyrna region.
Turner, 1820, 299.

Anonymou, 1895, 598.

For example Taxes (op. cit., 75-6). Road tax was first collected
in Skamnia in 1866.

Kiepert and Koldewey, 1890, 38-9. See also de launay, 1897, 37.
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See for example Michaud and Poujoulat, 1833-5, Vol. 3, 324 and de
Launay, 1891, 157.

Taxes, op. cit., 76.

Relative underpopulation and land vacancy checked the development
of a class of landless labourers. See Quataert, 1973, 46.

The colonialization of the opposite Anatolian coast by Skamniotes
was part of a historical process of ethnic Greek settlement to
the western Anatolian shores. Greeks from the Peloponnese and
the Cyclades settled around Smyrna (Sfyroeras, 1963); Greeks from
Lesbos colonized the Ayvalik area (Taxes, op. cit., 78-81).

Social class has not figured in the work of ethnographers who
worked in Greece. For an exception see the work of Dimen (1975),
and further the intervention of Mouzelis (1976) in the conference
on "Regional Variation in Modern Greece". On the other hard,
social class is an important parameter in the ethnographic
analysis of Iberian societies (Lison-Tolosana, 1966; Cutileiro,
1971; Gilmore, 1980; Pina—Cabral, 1985; O'Neill, 1987).

The great expansion of agricultural exports in western Anatolia
and especially around Smyrna and Aydin after the 1850s is
discussed by Issawi (op. cit., 74-145), Quataert (op. cit.,
17-26) and Owen (1981, 112). Issawi (op. cit., 109) calculates
for Smyrna (Ismir) that "between the 1830s and 1880s imports rose
about 7.5 times ... and exports more than 4 times" respectively.
For the periphery of Lesbos in particular see Issawi, op. cit.,
25; 94-8.

The magnitude of the post 1840 changes on the political
structures of lLesbos is reported by Aristeidou (1863, 153-8).
For the immediately preceding period see Anagnostou, 1850, 85-6.

For a comprehensive analysis of transformation in the region see
the work of Issawi (op. cit.), Owen (op. cit.) and Quataert (op.
cit.). The emergence of large agricultural estates in western
Anatolia is particularly dealt with in an essay by Novichev 1n
Issawi (1966). Also, see Owen, op. cit., 114-5, 206-8; Issawl,
op. cit., 201-2, 207-8.

I am using the term plebeian after Pitt-Rivers (1971). It
suggests a social differentiation that is not always based on
class, yet it has an overwhelming cultural significance.

Attention to the subjective and cultural side of the class
boundary is given by Pitt-Rivers (1960). The landed merchants of
Skamnia reminds one of the Italian landowning signori. See
Lopreato, 1961, 272-3.

The stratification pattern that characterises the society of
Skamnia in the second half of the nineteenth century resembles
that described by Lison-Tolosana (op. cit., 18-20).

According to Evagelou (1933, 14) olive groves in Skamnia occupied
2000 stremmata and produced 2000 modia of olives and 30000
laginia of olive oil. In 1932 there were also 200 stremmata of
vineyards with an output of 70000 ckades of grapes (58) and 500

goats and sheep (45).



30. See Brandes (1975) and O'Neill (op. cit.) for a similar point.
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PART I

WOMEN AND MEN IN MARRIAGE

GHAPTER II: MARRIAGE AND THE MAKING OF THE HOUSIHOID

"Mytilene is the paradise of young girls. From the
moment of her birth, the marriage and future prospects
of a daughter are the subjects of highest interest t«
the entire family. The eldest daughter is particularly
favoured."

(Walker, 1886, 208)

The subject matter of this chapter is marriage as a long process,
divided into ritually marked phases that gradually initiate
conjugality. It also focuses types of spouse selection, the property
and residential arrangements that underly the formation of a new
household, and the patterns of relationships that are formally
acknowledged because of marriage. Marriage is significant for it
marks the beginning of the most bounded, socio—economic entity 1in
village life, the household;1 it makes possible the reproduction of
family and kinship ties; and it brings forward a model for the sexes
that permeates social, economic and political life. Marriage, then,
reveals the underlying canvas of kinship and commnity that is to be
further explored in this thesis.

Men and women in Skamnia are unanimous that the purpose of
marriage is the creation of a household. They think that a proper
household should be based on conjugality and have a married couple at
its very core. Indeed, the local term for the household, nikokirio,

connotes a conjugal pair and their children, a group that is



residentially independent and econamically autonomous. Nikokirio ac:
norm 1s coterminous with neolocality and in this sense requires ¢
nucleation of kinship at marriage.2

Besides an emphasis on conjugality and neolocality, nikokirio
further has an economic, corporate content, aspects of which are
sanctioned by custom and law. The contract of marriage is called
prikosimfono and its purpose is to describe the foundation of the
household on property transferred to it from two sides. Ideally the
household is a community of economic contributions at marriage and
through life. It is based on the mutual dependence and cooperation of
the conjugal partners who symmetrically realize their complementary,
sex-specific potentialities (see next chapter).

From the perspective of nikokirio the residential autonomy of the
married couple is highly valued as an indicator of status. In Skamnia
two married sisters who co-reside are put forward as examples of
deprivation. Women attribute it to the great poverty of the sister's
natal family but also blame their husbands, while men acknowledge that
'every woman needs to be kira, mistress, of her own house'.

The emphasis on neolocality is exemplified 1in the custom of the
gerantiko: parents either rent or build a usually one room house in
order to transfer their own, which is much better, to their offspring.
The ideal of residential independence at marriage is negotiated only
in the case of the marriage of the last child. If both parents are
alive co-residence is unlikely, but with a widowed mother of the bride
it is probable. On the other hand it is marriage and not age that
encourages residential autonamy of a child from his/her parents.
Elderly bachelors are found living with their parents. Similarly,
sisters may reunite under the same roof if they are widowed.

Bachelors do not co-reside with their married brothers. They may
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reside nevertheless with their married sister if the house
part of the dowry and the sister does not have children.

The physical structure of the house is an essential requirement
of the nikokirio, as the great emphasis on the dowried house - to be
discussed later - indicates. Indeed nikokirio literally means the
posession of a house. 'Household', and 'house' sometimes interchange
in usage. Nikokirio refers to the house as well as to the movable
property within it and to property that is part of the domestic
econamy. As a house, nikokirio is primarily identified metaphorically
by 'the door'. This is implied in various linquistic usages. For
instance one of two men who wanted to marry the same girl argued that
safti tin porta allos den chori, this doorway won't take two people.
We can hardly egcape the association of doorway to the vaqinn.3
Similarly the household may be 'open' or 'closed' on various
oocasions.4 Proper households do not share an entrance. In the local
definition of the household, then, residence is fully acknowledged.

Yet, the existence of:‘/Babith od houses that are not classified as
nikokirio suggest that spiti does not conceptually equal nikokirio.
Spiti means a physical structure with a separate entrance where one
can sleep or even have sex. One of the meanings of the word spiti is
brothel. Indeed, loose associations to this usage are made by men
who refer to a room over one of the village coffeeshops. This 1s the
sleeping place of the coffeeshop manager who 1is a bachelor. Twenty
years ago, he used to employ artistes, female artists, singers and
dancers. Besides entertaining the male clientele, the women alleqgedly
had sex with him in this place. Further bachelors who stay separately
from their relatives in often large houses are emphatic in that 'this
is not a nikokirio': they do not cook there nor do they accept any
visits and they were embarrassed to show them to rme.

On the other hand the one room structures occupled by elderly



people who gave away thelr property to their offsprings are
unquestionably classifed as 'houschold'. What they have in adiit:
to bachelor's houses are active cooking spots which are exclusively
managed by women. A place for cooking, ideally fully developed into a
¥itchen and reserved for women, is the distinquishing feature of
Skamniotes' concept of the household.” The kitchen is most of the
time a place for cleaning and cooking and for nurturing children.

1s the umbilical cord of the household that links the physical
structure to its inhabitants in a shared identity that is, however,
primarily female. The departure of women deprives a house of its
'household' nature. Thus widowers with no offspring to take care of
the house are treated as bachelors in certain respects.

One of the prominent features that distinguish men from women or
men from men is the value they attach to nikokirio. Men's attachment
to the household is govermed by a sense of 1pochreosi, obligation.
Ipochreosi is formally sanctioned, culturally approved and enacted on
men by those who represent the domestic, economic or political
structures to which men are attached. It needs a lot of emotional
effort and a deep sense of camitment to accommodate obligation in a
man's career. For many men ipochreosi denotes a field of schism,
conflict and trouble. This suggests a male relationship of
externality to the nikokirio, well depicted in an image of men
'entering' it as well as benoun stis ipochrecsis ke sta vasana,
entering obligations and troubles, at marriage.

Wamen's attachment to the household somehow derives from what is
regarded as the phisikos proorismos, natural destiny of women: to bear
children.6 Procreation is coterminous with womanhood and should only
be attained within the framework of a houschold. Wamen ildentify with
the doulies tou spitiou, tasks of the house: they raintain the

physical structure and its inhabitants and 1n so doing they tumn it



into nikokirio. Wamen initiate the 'household' anmd bear i1ts o
they are the ones who nikokirevaun, apply damestic order in ren's
lives. A man is encouraged to get married, na nikokirefti, to te
domesticated. Waomen are more closely identified with the nikokirio
than are men. As bearers of the destiny to be a houschold they often
remind men of their obligations. They speak on behalf of the
nikokirio (see next chapter) and enact its values in society.
Nikokirio is a loaded term. Some of its other meanings which
refer to relations in the family, gender identity, or even male
prestige and political representation will be discussed in the course
of the thesis. What should be kept in mind is that, while a man and a
woman are necessary for the initiation of a household, a man cannot
maintain in himself a nikokirio yet can be without it when a woman

needs 1t as the only basis of female adulthood.7

2. Sponsoring Baptism and Marriage

The creation of the new household in marriage 1s sponsored by a
third party which zita na sikosi ta stefana, asks to "lift up the
crowns" and cover the expenses of marriage. There is a particularly
close connection between marital and baptismal sponsorship in Skamnia.
A joint discussion will show: first, that the emphasis is on the
spiritual rather than the material aspects of sponsorship, and thus 1t
is in baptism that the ideal of sponsorship is realized; and sccond,
that ties of spiritual kinshi» tend to repeat already existing ties of
consanguineal kinship or friendship rather than constituting a
separate set of relationships.

Baptism marks and sanctions the entrance of the person into the

moral cammunity through the offering of a name. Children who die
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Figure 2: Patterns of Sponsorship




unbaptized are buried outside the graveyard's wall. As elmasdure
Greece or Southern BEurope the baptismal sponcor reprecents the
comunity and is hc~1§ responsible for the spiritual well-being o! th
child.8 Despite the unstressed nature of bapticmal abligatior
sponsors are often thought of with affection, somehow parallel to
parents. The relationship is confirmed by the gift of a croes to the
child. The spiritual kinship that baptism entails 1s captured in the
classification of children baptised by the same person as
stavradelfia, siblings of the cross.

The sponsoring of marriage, on the other hand, seems to be an
issue only as far as the expenses of the ritual are concerned.

™
Sometimes in discussions about who will be the koubaros, sponsor, the

~
financial availability of candidates is the most important issue. In
what is regarded as a loose relationship aspects of character or
standing seem to be secondary. Although sponsorship 1s an act of
offering, its hierarchical nature is rigorously denied. Thus sponsors
of the same age as the sponsored are preferred. And despite the
emphasis on the material it is not governed by a transactionalist
spirit (see also chapter VII).

Koubaria means sponsorship. It further suggests the alliance
between sponsor and sponsored and in this capacity in certain Greek
comunities the term koubanos is employed as a generalized term of
addr'ﬁiﬁs.9 This is not so in Skamnia where ka‘barl themselves rarely
use the term to call each other. As we shall see this is in line with
the general devaluation of alliances solely based on shared material
interest. On the contrary the spiritual element in intergenerational
sponsorship is stressed: for example, a young man refers to his
mother's sister who has baptized him not as thia (auntie) but noma.

The term koubaros is used symmetrically between the marital

sponsor, his/her spouse, and the couple sponsored. It may be extenderd



to include the parents of the 1nvolved parties, espwoially ¢

the sponsored. The same term 1s used syTretrically between the
baptismal sponsor and the parents of the child. The baptismal e
calls the child vaptismio and he 1s called nonos. This term 1s very

rarely extended to cover the spouse. Usually a child has only one
nonos and the latter avoids baptizing more than one child.

The norms of sponsorship require that the marital sponsor
baptizes the first child of the couple (see Ib in figure 2). Further,
Skamniotes say that it is a 'good thing' if the nonos/a sponsors the
marriage of a vaptisimios/a given of course that he can perform the
ritual task. If both noni are alive the bride's one is ideally
preferred, other factors notwithstanding (see Ia, in fiqure 2). If
these two rules combine we get pattern Ila, which leads to the rare
concept of spiritual grandparenthood. It 1s very unlikely that one
may baptize child and grandchild without sponsoring the marriage ot
the child as well.

The ritual of marriage is regarded as more public and formal and
a serious financial burden. Thus its sponsorship is usually assigned
to men. Rarely women undertake this role. However, Skamniotes say
that it makes no difference who holds the crowns: it is the couple
that sponsors. Somet imes husband and wife stand together and jointly
perform the ritual. On the other hand, there is a strong tendency in
both villages to interpret baptism as an event that mainly involves
wamen, to the effect that often women become baptismal sponsors. This
gives rise to a sex-segregated pattern of sponsorship. The husband
sponsors the marriage of the couple and his wife baptises thelr first
child (see III in figure 2). Finally there is a tendency to baptize
children of the same sex as the sponsor, but this tendency 1s not
often cbserved. If a man baptizes more than one child, he does so

with children of the same sex so as not to jeopardize their rutual



marriage chances, since canon
and sponsored, their children
person.

The realization of these
of factors, starting from the

sponsor.

law prohibits rarriage betawwen goee
or between poecple baptized by thw v
normative tendencies depenls on a moies

very avallability of the pret

The upheavals that local demographic structures eXperienond

because of migration had seriously undermined the statistical

confirmation of the norm. The three—generational patterns (Ila,

rarely occur.

ones.

for example, between 1907 and

Some of these norms appear to be echoes of old 'custom'.

Patterns Ib and III are the statistically prominent

While

1909 there are 21 cases of men and 12

Cases of women baptizing a boy as well as 7 cases of men and 21 cases

of women baptizing a girl, i.e. a clear tendency of same-sex

sponsorship, this is not so during the fieldwork period.

During the

fieldwork 2 men and 2 women respectively baptized a boy, and 1 man and

1 woman baptized a girl.

If the three generational pattern of sponsorship is disrupted

because of the physical inability of the ka;f)ari, then their child

will undertake to crown his parent's vaptisimios as well as baptize

his first-borm child.

in a good standing family.

Pattern V reproduces such a case that occured

An important aspect of koubaria in Skamnia is a strong tendency

to select the sponsor, especially the baptismal sponsor, fram amoryj

close consanquines of the sponsored.9 From the 29 baptisms that

occured between 1972 and 1979

cases the sponsor is a matrilateral relative and in

relative to the child.

(see table 7) I could confirm that in 7

S a patrilateral

In another 2 cases he is an affine.

Skamniotes attribute this tendency to the financial burden that

frustrates many would-be sponsors.

Yet they further argue: 'Why

should you put a xenos, an outsider, within the family?'
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Sponsorship, then, repeats and reinforuss Minchip (for examygle
vVis a vis the fragmentation by migration) instead of functicnally
'extending' it. Generally it enjoys limited rexxymition as an
autonomous department of relatedness. This 1s more oo with bapti—
because of i1ts metaphorical association to parenthocrd.
strenghtens the blood tie between nonos and vaptisimios and brings
parenthood-like qualities to lateral kinship. But this improverwynt
possible because of kinship: the closer the consanguineal tie the e
reinforcing are the effects of sponsorship. For example, the
aunt/niece relation tends to mimic aspects of the mother/daughter
relation, without the hierarchy of the latter. So the nona who is a
maternal sister is conceived as a second mother. The same trend 1s

also observed if the nona is a matermal grandmother's sister: she 15

conceived as a second grandmother.

Table 7
Pre-baptismal Ties Between Parents and Baptismal Sponsor, 1972-1979

Consanguines, from wife's side
Consanquines, from husband's side
Affines, from wife's side
Affines, from husband's side
Koubari

Unrelated, fram the same village
Unrelated, from different village
Unknown

—
N I === 0

&N
O

Total

Source: Church Archive

This takes concrete social forms. A role camplementarity or
substitution is established between the "real" and the "fictive"
parent. The nona undertakes the role of a secret, trustful advisor

and her relationship with her vaptisimia may be more informal and



intimate, balancing maternal authority, or whe my adopt the
vaptisimia. A childless aunt by beoming nona of ome of her
achieves a status equal to that of mother. She can take care of ha:
godchild, undertake the costs of raising her and moest iryportant of
all, undertake to dower her and arrange for her a respextable
marriage. The vaptisimia may or may not stay permanently with her
nona. In "return" the nona has the right to name her vaptisimia att.
herself and have a say in her fortunes. Forms of adoption are
employed in cases of families with more than 2 or 3 daughters or 1in
cases where a daughter has to live away from home, in a place where
her nona resides. Adoption ard do.;;"irq via spiritual kinship is
employed mainly by childless women. Men do not seek an heir throwuih
adoption.

In practice, then, the dominant interpretation of spiritual
Kinship derives from the realm of motherhood. Sponsorship shows thoat
the birth of a child is culturally more significant than the maiking ot
a household: somehow the former subsumes the latter. This is
reflected in the often discussed but rarely materialized ideal of
grandmotherhood as spiritual motherhood. There are cases where the
grandmother baptizes her grand—-daughter and she is expected not only
to sponsor her marriage but also to baptize her first child or
daughter (see pattern IIb). This shows the extent to which spiritual
kinship is attracted by the magnet of female consanguinity. The

significance of this point will be shown in the next chapter.

3. Dowry

A basic condition of marriage is property. Indeed, most of

family property in Skamnia and Skala is transferred at marriage



according to the rule to goniko sto goniko, (1 r parent to panese

khat one got fram one's parents 1n case there are no helrs ) |

4 : 0 _
back to the same kinship qroup.l This scems to associate with
another norm that focuses on two gendered lines of tranafer,
respectively represented by father and mother. Often tanmily progerty

1s distinguished as patriki, patermal and mitriki, mitermal. © o
should 1nherit post portem property that usually comes from the
father's side, daughters should inherit at marriage at least the
maternal property. As in Nisos (Kenna, 1976, 25) this relates to the
pattern of name transfer: the first borm son 1s named after the
patermal grandfather, the first-born daughter after the matermal
grandmother. And as 1n Karpathos (Vernier, 1984, 28) the gendered
lines of transfer take shape under primogeniturial tendencies that are
rare today.12

Testate inheritance is called klironamia. If there is no will
the family property is divided usually by lot into equal shares amory
legitimate heirs. This is called miresi. On the other hand both the
transfer of property at marriage and the very property itself are

13 Klironamia then usually applies to male heirs,

called prika, dowry.
prika to female ones.

It is often stressed that all offspring have equal rights to the
parental property. Yet, it is not clear to what extent the principle
of equal partibility applies to the division of property in each line
separately, or whether it overrules the first principle.

In practice the applicability of these norms depends on the
actualities of marriage and reference to them is usually made 1n order
to protect the inheritance rights of daughters. For exarple exqpial
partibility concerns mainly the daughters. Each successive marriage
challenges the realization of the ideal pattemn and introduces a

double inequality reflecting the marriaje order. BCaus
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have to get married before sons and 1n order ¢ e amd tewoy oae oo

one who marries first is better situatod to explolt e exiot g
inheritance chances on his or her behalf it emwrjes that datrghte
have an advantage in inheritance over sons and eclder duwrhters over
younjer ones. As 1n other societies of the Acgean Basin, Sharniotes
place a big emphasis on the dowering of datx;hter*s.l"' Indewdd, 10 many
Cases most of the property achieved by the parents through their 1t
is channelled in the direction of their daughters while sons remain
propertyless.

In the process of securing the daughters, the mother's property
is transferred first, and then the paternmal or the achieved property.
The transfer of property at marriage is an open, flexible, ncgotiable
arrangement that involves a heavy financial burden, especially in
cases where there is a "scarcity of groams" in the marriage market or
when female hypergamy is attempted. Such developments, sametime:s
linked to male village exogamy, result in the liquidation of the
inheritance claims of the br’others.l5 All forms of property are
increasingly concentrated in an attempt to secure a good marriage for
the daughters or sisters. In some cases the brothers not only
withdraw as heirs but also work in order to support their sisters at
the expense of their own preparation for marriage. In poorer
families, most of the property is transferred as a dowry. This, as wv
shall see, accounts for a defacto 'conjugal' fund that camprises the
material aspects of the household and is administered principally by
the wife. The implications of the 'lineage' character of the transfer

pertain to the nikokirei families in which both sides receive

16
property.

lLet us consider the case of Nikos Kyrianou. His daughter,
Aspasia, age 20, married in 1980 to Fanis, 7 years older from a family

who live in Skala but originate in Skarmia. The groanm worked in the
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merchant mavy for several years and espleiss family aml renteng
together with his father and brother. APaiia's brother, S
25, 1s a third mate. At her marriage ARSI o ived a lame
two-storey house and a vegetable garden from her —vther and two pievye,
of olive groves giving 7 modia fram her father. Fanis ovatributed
with part of the furniture. She and her husband were of ferved 1oogf g »
of her mother's landed dowry (two olive groves of 16 madia); :du wil)
own this land after her mother's death. Her parents kept anotihuer
modia of olive groves and some pasture which will be claimed by
Aspasia and her brother as post mortem inheritance. They further
rented a one-room house, a classical gerontiko just one hundred yards
away; thus, Aspasia could enjoy her mother's help.

There are two principal forms of property: houses and land.

Boats are a perishable form of property and they are replaoed
frequently. Livestock in small quantities remains undivided. In
large quantities it is subjected to joint administration or sold.

Land is both mens' and wamens' property and is transferred down both
lines. It is distinguished in different categories according to the
type of cultivation or use of the site: kabisia (low land) or vamisia
(mountain land), olive groves and anichta (open fields), pasture land,
vineyards and baxedes (gardens). Anichta and pasture land in general
are almost exclusively male. The mother's land is usually transferrid
at marriage to the daughter.

In the category of immovables the house as the locus of
damesticity and a status symbol occupies the privileged position.
Houses vary fram the huge neoclassical ones to the humble two room
refugee hames in the Sinikismos (see pictures 3 ard 4). Despite
differences in size they all have to provide spice for cooking, the
mayirio or yerivi, and space to accamodate visits, the adas. The

first is more private and kept by women, the secord rore public and
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open to inter-sexual use. Both are necessary for the classification
of a house as a nikokirio. In very small houses the kitchen is used
for eating and informal gatherings while the bedroom is occasionally
transformed into an odas. The more the house turns into a status
symbol, the greater is the emphasis laid on the odas.

Movables such as furniture, linen, or clothes that are
transferred at marriage are called prikia. Expensive electric
appliances go together with prikia and are powerful status symbols.17
Sometimes the groom has his own prikia. In most cases the house is
the mother's dowry and is given as dowry to her daughter. If there is
more than one daughter a new house has to be built and in this process
the groom may cooperate. Analyzing the pattern of the latest
transfer of the houses found in the sinikismos neighbourhood of Skala
one can see that from 18 cases of transfer, in 15 cases the house was
transferred as dowry on the occasion of marriage. Table 8 shows as
well that the great majority of houses in Skamnia (68 out of 95 cases)
have been dowried to daughters. In the absence of daughters, houses
are not transferred to sons at marriage but after both parents'
deaths.

Until the war parents used to provide the house at marriage or
convert available money or land into the necessary house. Today due
to increased monetization and exogamy parents have the option of
dowering their daughter with a sum of money or land which she may use
against building expenses. The cost of building a three or even four
room house is manageable by wage earners, who often receive loans and
contribute personal labour. Yet this often takes a long time and can
be attained with difficulty if the house is to be dowried. Given the
smaller size of families and the smaller number of daughters parents
often escape the dowry problem by passing to the daughter their own

house. This is the case with the two most recent marriages in



4. A beratarei house : a symbol of class.



— 60 =
Skamnia. Otherwise, with a considerable number of empty houses it is

easier for the newlyweds or the bride's parents to find accommodation.

Table 8
Mode of Transfer of Houses Owned and Inhabited by
Married Couples in Skamnia

Category of House

House of unknown origins provided as dowry to wife 5
Parental house provided to wife as dowry 51
House bought/built and dowried to wife 12
Parental house inherited by husband 15
(married to xeni) (7)
House built by husband/wife 5

Total 88

Source: Author's 1980 household survey

A formal contract that registers the transfer of property at
marriage, the prikosinfono, is in certain cases signed, especially if
the assets transferred are of big value. We should note that often
part of the prika is in the form of promises by the bride's relatives
to deliver the house or cash after marriage; or it may involve a
labour contribution, expected periodically after marriage and
throughout life. The bride's father or brother may contribute
annually a portion of the income they get from a piece of land or
offer their labour without any return for the cultivation usually of
specific pieces of land. These side agreements may be also included
in the contract.

Households with daughters are involved in dowry preparations as

early as the child's birth. This relates to the nature of prika which
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is household specific property that makes marriage possible and not an
arbitrary or customary outcome of marriage as miresi is the customary
outcome of death. In that sense it is an important extra-economic
incentive for saving within the peasant household. There are many
cases of parents working hard into their seventies in order to provide
the necessary dowries. This is why it is considered a misfortune for
a father to have many daughters and no son of an age to help. For
some it is a concern throughout life.

By being involved in the making of dowries women as well as men
exhibit domestic skills. This concerns mostly women who being more
closely identified to the household are guardians of the effective
transfer of their prika to their daughters. In any case, the
preparation of a future household is a marker of how well one manages
the existing one. One week before the marriage the dowried house and
its interiors, the furniture and the prikia as well as all gifts
received are exhibited by the mother's bride, the bride herself and
female relatives. Most women visit as well as some men. They are
shown around in great detail and comparisons are made with past
'exhibitions'. The viewers can be called to 'testify' about the
presence of particular items. They sanction, then, aspects of the
marriage contract that refer to domestic property as well as assess
the domestic skills of mother and daughter. The first Sunday after
marriage the bride hosts the ko:ﬁ:arl and other friends or relatives in
a ritualized lunch called antigamos. The bride cooks and serves food
in honour of the marital sponsors. What is being shown now is the
effective administration of the dowry by the bride. This occasion
postulates the new nikokira, mistress of the house in the position of
hostess. It is the first public showing of the nikokirio in action
and the formal 'opening' of its 'door' to the community.

From what has already been said we can conclude that in dowry we
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may discern two components: property that comes across the line
through the mother, and property that crosses the line from the
father's side. The crossing of the line of transfer happens
systematically only in the case of dowry and reflects the extent to
which marriage shapes the devolution of property. The first component
of dowry is specific to the kinship principles that regulate property
transfer while the second is specific to marriage. The first is a
kind of pre-mortem inheritance belonging to the gendered line and
aiming to perpetuate it: a daughter is dowried even if she does not
marry. At a certain stage she has the right to dispose of this
property in the same line to either a sister or a sister's daughter
for the same purposes i.e. as dowry. Dowry from that point of view is
an unnegotiable minimum, a kind of security for the new household.

The house is the privileged form of this component of dowry. The
other component, however, is open more to negotiation. It involves a
transfer of administration rather than tenure, its privileged form is
cash and it focuses not so much on the emerging household as on the
person and status of the groom. It is not at all exaggerated to say
that the two components of the dowry are the new household's price and
the groom's price. The more hypergamous the marriage, the more strong
is the presence of the second component.

It is part of the fundamental ambivalence of dowry to be both
public and private, to focus on the household as well as the person,
to be loyal to the directives of kinship but also susceptible to class
or demographic pressures that via marriage transform the nature of

kinship and the family.



4. Marriage: Who, When, Where

Men and women are disposed differently towards marriage. Womens'
attitude is summarized in the proverb kalio kakopadremeni para
kotzabekiarisa, better in a bad marriage than not married at all.
There are only five spinsters in both villages. For a woman to escape
her 'destiny' is either a disgrace for the natal household and a mark
of low status or is often attributed to some deficiency in the woman.
Two of the four spinsters in Skamnia are regarded as insane, and this
is offered as the reason for not marrying. In Skamnia, further, there
is no scope for procreation outside the conjugal bond. In effect
there are no bastards. Thus, women unconditionally prefer marriage to
non-marriage because it is through the formal initiation of household
and procreation that they enter adulthood. To become a mother
therefore a woman needs first of all a husband, and the meaning of the
proverb is that a bad husband is better than no husband. Such a view,
nevertheless, even under a strong preference for marriage, needs an
extra supply of confidence for it to be asserted. As will become
clear in the next chapter, this confidence is well rooted in the very
strong domestic backing that these women enjoy after their marriage.

In Skala there are no bachelors. In Skamnia, however, out of 55
men, aged between 31 and 70, there are 20 single (see table 9). More
than one third of men in this age group are conceived as bekiarides
and follow an appropriate style of life. This is a large proportion

8 Bekiaris means bachelor and kotzam-bekiaris is

of neve.r-marrieds.l
the man who remains single in old age, a definitely life-long
pachelor. The term does not connote a celibate attitude.

out of 22 men known as bekiarides, four of them in their thirties
stay in the parental household, nine reside with their widowed mothers

and two with an urmarried sister. The rest stay alone in houses
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Table 9
The Marital Status of Adult Men and Women by Age in Skamnia
and Skala
Age Married Widowers Ummarried Married Widow__s Unmarried
Skam Skal
21-30 1 5 ~ - 10 11 9 6 - - 4 1
31-40 10 6 — - 4 - 15 9 = = = =
41-50 15 7 - = 5 — 13 9 = = = =
51-60 18 8 3 = 5 = 26 9 1 = = 1
61-70 22 8 3 = 6 = 14 2 6 = 2 =
71-80 22 3 2 = 2 = 13 4 12 2 2 =
81- 2 1 1 1 = = 1 - 13 6 = =
Total 90 38 9 1 32 11 91 39 32 8 8 1
Source: Author's Household Survey, 1980.
Note: 1In the widowers of Skamnia I include two men in

formal separation from their wives.

either inherited or rented. This pattern reflects the developmental
cycle of bachelorhood and the considerable dependence of bachelors on
households with close female relatives. Among those residing
independently some eat in their married sister's household, yet have
very loose contact with a married brother's household, despite their
close cooperation in }m\;‘\: family land.

There is nothing explicitly distinctive in the class background
of the bekiaridas.19 Some of them are of plebeian origins, other
have a nikokirei background. The great majority have done wage
labour. More important is the association of male non-marriage with
migration or work abroad. Ten bekiarides, most of whom in their
fifties and sixties, were employed as builders or workers in Athens or
Germany and settled there for long periods of time. Three others in
their late thirties work in the merchant navy. Men of this category

associate their prolonged absence with non-marriage in two ways.
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First, being free of conjugal obligations they could more easily
move, even in order to help their natal households. Bekiarides often
mention the weight of obligations towards unmarried sisters or elderly
parents. We should note that 15 of them have sisters, of which 5 have
only sisters and 3 have an unmarried sister. Family obligations are
among the factors that send them away and bring them back. 2° Second,
being away from the village these bachelors had a greater difficulty
in realizing an endogamous ideal as well as persuading a candidate
wife to leave the city and live in Skamnia. In contrast to Skamniotes
who established a household in Athens, they could more easily return
to the village and take care of elderly parents, thus making it a
depository of ummarried men.

Bachelors often interpret marriage from an exclusively masculine
point of view (see chapter VIII). It is an attitude shared by married
men as well, who often complain with the saying I lefteria ine
levendia ma emis den tin grikoume, stis pikres ke sta vasana yirevoume
na boume, bachelorhood is pride but we don't dare it, we look forward
to entering pain and troubles. Marriage and conjugality represent an
imposed set of formal obligations which bind men. It further entails
compromise, radical shifts of emotional allegiance and even
subordination. In other words it is an external, imposed 'social
fact' closely related to women in juxtaposition to the experiental,
'natural' state of male freedom.

There were recently several cases where marriage was the main
component of a strategy employed by the groom's family in order to
keep him in the village and prevent him returning to the merchant
navy. Men are conceived as benoun, entering marriage in the same way
they enter the house they get as a dowry. Material considerations are
important in men's marital strategies. They use to say opios echi ke

porevete, tifla nachi ke pantrevete, the man who has enough to live
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on, is blind if he marries. The more sound the financial situation of
the man, the more open he is to delaying his marriage.

Bekiarides, then, hold an ambivalent attitude towards their
non-marriage. What from the point of view of women and sometimes of
married men is definitely a failure they think about as a source of
pride. Bachelors stay leftheri, free and thus are successful in
fulfilling their male 'nature'. On the other hand, they are not
against marriage so far as it satisfies their requirements: it is
based on romantic feeling, and allows them their own space for friends
and relatives.

Many bekiarides renumerate cases when they were approached and
even 'asked' by women which they (or their relatives) eventually
rejected; and mention instances in which the women they 'wanted' were
'taken' by somebody else. Some are being characterized as 'shy' in
courtship or 'too proud' to 'run' after women. Mothers afraid of
being abandoned by their sons are pointed out as factors that harden
men's negotiating attitude and ultimately lead matchmaking efforts to
failure.

A recent case demonstrates this point. Takis Stamatiou is in his
early thirties, has a younger brother and worked in Athens for some
years before he recently decided to settle in Skamnia. He is very
keen to find a girl from the village yet he has to feel strongly about
her. Once he was back tou proxenepsan, he was proposed to by a girl,
today married in Athens. Takis said that 'he was not yet ready' since
he was not fond of her. His reaction cooled down village matchmakers
while he started dating in secret Irini, a much younger woman from one
of the nikokirei families. Her mother was of similar background to
Takis' family. Women, however, from her father's soi, kin reacted
strongly. They had much better expectations for a girl holding one of

the larger dowries. To his surprise, Irini's cousins announced to
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Takis, who thought their affair had become a family issue, that she
would not come to their planned meeting. His reaction was weak. He
left for some months to find on his return that she had been engaged
in the mearwhile. Takis attributes his failure to the fact that he
did not consummate the relationship thus imposing it de facto. vYet
his overall approach has not changed and this promises a career in
bachelorship.

Many bekiarides project themselves as bearers of high emotional
standards. They say that they are not ready to compromise their
loyalties to coffeeship friends and the village at large or abandon
their exclusively male habits. Nor do they want to escape their
obligations to natal households, to widowed mothers and unmarried
sisters.

Tt is hard to establish which comes first: this self-image or the
fact of non-marriage. It should be stressed, however, that the
statistical picture supports their claims. And that many bekiarides
are among those who lead in exceptionally masculine practices such as
campetitive drinking and gambling thus upgrading the world of the
coffeeshop to a village subculture (see part IIT).%t

Women conceive marriage as something natural because they
subordinate it to procreation. If men 'enter' marriage as under a
yoke, women vgenoun sto gamo, move out in to marriage. Some women are
not confronted with the socio—economic burdens of marriage until
married, when they care for dowering and finding a groom for their
daughter.

As one reaches the age of marriage which is late teens and early
twenties for women and middle to late twenties for men, the location
of the new house or the origin of the groom or the bride has to be
decided. The timing of the marriage depends on the marriage order,

which we have seen regulates the transfer of property as well as more
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accidental factors such as the outlook of the harvest. Sisters marry
in order of birth and before their brothers. The first norm is
closely observed while the latter's realization is conditioned by the
number of siblings at marriagable age, their relative age difference
and by property considerations. The more sisters there are and the
closer they are in age, the greater the financial burden of dowring
them, the greater the need for brothers to postpone their own
marriage. The only way a girl can escape the marriage order is either
by marrying outside the community and surrendering a part of her
property claims or if she is asked by a groom who does not want a
dowry. A brother sees that his sister, irrespective of their age
difference, gets married first.

The ideal in marriage is to match a bride to a groom in character
and appearance, in age and family background, in socio—economic status
and life aspirations. Suspicion surrounds marriages which appear to
contradict this ideal while happiness in conjugality is often
attributed to similarity as well as complementarity between husband
and wife. The most evident manifestation of this ideal is a strong
endogamous preference.

The norm is that the closer you marry, the better. This is often
phrased in kinship terms since as we shall see consanguinal kinship is
a principal idiom of continguity. In other parts of Lesbos I found
people openly arguing for cousin marriage as an ideal. In the past
this endogamous ideal was reinforced by class considerations.
Instances of marriages between second cousins have occurred in
beratarei and good nikokirei families. Today this norm takes the form
of marrying inside the village which is often regarded as a commnity
of distant kin with whom marriage is both legitimate and preferred.

The endog~ous preference is frustrated by canon law that

prohibits marriage between collaterals up to the seventh degree.
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There are families, however, who are related through marriage
repeatedly in the same or successive generations. The pattern of
brothers simultaneously marrying sisters or of uncle and nephew
marrying aunt and niece occasionally occur. Today the same pattern of
repeated marital links is observed between villages. The tendency is
since ohe cannot base affinity on close consanguinity, to "insure" it
by 'repeating' an affinal tie. The concern with the origin of the
spouse is stronger among men than women, because marriage implies a
radical shift in domestic allegiances for men rather than for women.

 Post-marital residence is determined by the location of the
house. Skamniotes and Skaliotes prefer to build the new houses as
close as possible to the natal one. They say to pedi sou pantrepse,
yitona sou kanto, when you marry your child, make it your neighbour.
Since the house is dowried to the bride, residence after marriage is
often uxorilocal. Most probably a bride with a proper dowry will not
go to live elsewhere.

This pattern is disturbed by economic or demographic factors.
When there are problems in the marriage market, houses act to balance
demographic factors: women without houses tend to marry into villages
where there is relative scarcity of women at a marriagable age and men

are eager to find wives.22

Indeed, during the last decade there has
been a flow of women from 'poor' to 'richer' villages. Besides an
emerging tendency of intermarriage between Skamnia and Skala, Skamnia
'imported' brides from nearby villages and 'exported' brides to
Athens. Out of a total of 24 marriages in Skamnia and Skala between
1970 and 1980, in 9 of them the bride came from a village in the same
periphery: 3 from Yelia, 2 from Chalikas, 2 from Kapi and 1 from Ayia,
Paraskevi and Klio respectively (see table 10). The rapidly
diminishing size of the villages extended the boundaries of the

marriage market as to include the immediate neighbours. In the latter
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case of village intermarriage the emerging pattern is virilocal.

Table 10

Origins of Bride and Groom, in Skamnia and Skala, 1970-1980

Cases of Bride and Groom Groom from Total

Marriage from Skamnia or Skamnia, Bride

in Skala from Elsewhere

Skamnia 9 5 14

Skala 6 4 10
Total 15 9 24

Source: Church Archive

Class considerations do not enter marriage to the extent they did
in the past.?> Expectations focus on daughters who should marry equal
or higher. Education is regarded as a factor that promotes hypergamy.
It increases the woman's chances of finding an urban husband and
moving upwards. In mixed sibling groups it occasionally occurs that
the elder brother abandons high school to find employment in the

merchant navy while his sister goes on to university.24

5. Informal Courtship: Marrying for lLove

Given the considerably small number of people involved, the
relatively frequent occasions of interaction, the quick way in which
information circulates in the village - especially on delicate issues
of marriage - it is not at all difficult for everybody in the marriage
market to know the whereabouts of each other very well. Skamnia and
Skala participate with the neighbouring villages of Argennos and

Chalikas in the same nifopazaro, bride market. Young men and women
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meet in the summer village festivals, in the regular summer volta, the
leisurely strolling on the road that links Skamnia to Argennos, in
open air gatherings at the country tavern of Doukas, in the noisy
ceremonial visiting of Agia Fotini by girls of neighbouring villages
during the Holy Week, in the preparation of the Epitafios, in dancing
festivals that accompany betrothals and marriages and of course during
the olive harvest. The degree of sex segregation among urmarried men
and women is small, the occasions for interaction are there, and
indeed most of them do not pass up the chance of courting and
establishing informal relationships.

Girls who finish the high school and young men who complete
service in the army often come together in informal contact at various
degrees of intimacy but with a present and expressed sexual tone,
although highly protected from the public eye. This is a trial
period. It depends on direct intersexual contact or it is mediated by
membership in an age group. Young women as well as young men take the
initiative and encourage the formation of relations that in a certain
degree resemble courting relations in an urban context without,

28 These informal relations

however, adopting formal recognition.
range from very preliminary courting, that starts in public and
reaches, according to claims by informants, an advanced state of
sexual contact, which usually stops well short of sexual intercourse.
Meeting at night under a tree or during harvest or exchanging notes
are facets of the relationship that add a romantic overtone. Once
rapport is established, interaction takes place in private and the
relationship is assumed to be a secret. The partners say that they
come to know each other. And indeed the emphasis is on chatting.
Courtship is often disrupted by the different pace with which the
partners engage in the sexual aspect of the relationship. The

partners are somehow generously referred to by co-villagers as
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agapitikos/ia, lovers. Men are more eager to identify the
relationship by referring to their courting mates as i dikia mou, my
woman.

At this stage girls enjoy considerable freedom from domestic
responsibilities. They go to high school at the headvillage of
Mantamados or work in the fields. Young men are just entering the
coffeesh:p. In this period of disengagement from home or coffeeshop
feelings became more private. However, the individualization with
which romantic love is often linked, as we shall see, is hardly
accamplished among women and is disassociated from heterosexual love
among men.26 This is manifested in the background of courtship.

In the very small world of the village it is very difficult to
keep an informal courtship hidden. There are men who described to me
confidentially relationships they had and which allegedly nobody knew
about. It seems, however, that as the relationship grows it becomes
known. Young women often involve age mates as well as their mothers
and other female relatives on whose advise they rely as courtship
advances. Young men, on the other hand, usually handle courtship
without involving their relatives. Instead they are supported by very
close friends and age mates, who even if they are not informed
properly can easily guess what is happening. The degree of
involvement of these accomplices in the affair varies, yet they hold a
significant role especially in the starting and closing phases of the
relationship. Thus besides the main protagonists we distinguish two
main parties of courtship involving male friends and female
consanguines of man and woman respectively who act, when needed or
asked, as advisors to the main actors and who are proven instrumental
in the publicizing of some aspects of the relationship or in
negotiating others.

The degree of asymmetry in informal courtship, reflected in
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the holding of initiative, depends on the relative social distance of
the two individuals, measured in terms of village, economic or kinship
status. Yet it is male courting behaviour that is culturally
acknowledged.

The verb gabrizo refers to the flirtatious activity in which
young men involve themselves before they get married: it originates
from gambros, groom and means to act as a groom. A young man gabrizi
when he appears well groomed, makes jokes and generally is easy going
with girls. If this behaviour is appointed to a particular girl then
that suggests that he is informally involved with her. This public
display of interest towards girls marks the transition from
adolescence to manhood and is considered childish and inappropriate if
it involves a mature unmarried man in his thirties.

Gabrisma suggests an active demonstration of male availability
and requires an individual initiative that threatens ties within an
age group. This is less so among young women whose solidarity mainly
with female kin remains firm throughout the courtship period. Women
apparently Keep a more passive profile, yet they still play the game
of attracting the exposed men and finally choosing one by offering him
the possibility of a special relationship.

The informal courtship relationship is not exclusive. I know of
at least one recent case of a young woman in the village who was
courting with two co-villagers at the same time. Both relationships
were at a very early stage. One of these men later became her
husband. Young men on the other hand tend to establish their parallel
courtship relations in different villages. Simultaneous, parallel
relations are usually indexes of special circumstances and from the
woman's point of view of an urgency to marry. Property or other
considerations related to the household of the two parties are of

secondary significance. Liking each other is the basis of the matter.
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Central to the tactics of informal matching is the handling of
the sexual aspect of the relationship. Although sex is tolerated and
in a certain degree promoted in this kind of relationship, a
consumated sexual relation changes the status of the relationship to
that of aravoniastikos/a, fiances. The handling of sex by both of
them is a sign of their intentions concerning the formalization of the
relation. I will deal with the issue of sex elsewhere. Briefly I
want to note here that virginity still marks the status of the
relation and the public acknowledgement of its loss implies an almost
de facto transition into betrothal or even into marriage. Yet
Skamniotes hold a concept of virginity that does not entail any
material proof such as the mainland Greek custom of blood on the white
sheet on the first night of the wedding implies, despite occasional
references to this 'old' custom. Virginity remains part of the
rhetorics of marriage.27 It becomes an issue only if one of the
parties publicly makes it so by claiming the consummation of the
relationship or if pregnancy testifies to its loss. So to the extent
that the relationship is not openly asserted by any of the parties and
pregné?y is avoided, young women and men have no hesitation about

entering the sexual dimension of the relationship and to a certain

degree attempt to manipulate it.28

In the manipulation of premarital sex it is women who hold most
of the cards. Apparently, they use sex in order to pool attractive
suitors around them and select the best. There are cases of men who
fall easy victims or misinterpret sex as encouragement for the
formalization of the relation and proceed to ask for a woman's hand
from her parents. Given the complexities involved in a similar
situation, such as the possible disagreement between the girl and her
parents, or her parallel involvement with someone else who she

prefers, and the weak position of the groom who in such cases
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negotiates without any backing from his household, a negative response
is not only easily explainable but also highly expectable.

Both parties are careful in dealing with the sexual aspect as a
means of pressure towards marriage. She has no reason to acknowledge
any reductions from her public image as a chaste woman. And while he
can hardly prove it, he is in danger, if he persists, of magnifying
his failure and being accused of being a mourdaris, bully. The
negative response without necessarily damaging the credibility of the
suitor - although it may put some question marks on his seriousness -
most probably adds to her reputation as an attractive bride. That she
is asked in this way is regarded as a confirmation of her alleged
beauty or attractiveness. Similar informal courtship strategies are
employed by women with rather weak consanguineal linkages, with
moderate dowry or with many sisters.

In short, then, in the terrain of informal courtship, much of the
activity is carried out by the bride and groom themselves.
Nevertheless, women are much better positioned than men. They are in
control of the mechanisms of publicizing it through their consanguines
and they are not socially restrained from initiating and 'using' the
sexual aspect of the relationship. In this game it is men rather than
women that are more exposed to being formally involved, even against
their will. Womens' only weak point - and correspondingly mens'
strong one - is the publicly acknowledged loss of virginity in
pregnancy. While a woman can expose a man by publicizing their
relationship, he can only enforce marriage on her by initiating a de
facto pregnancy. To avoid marrying her once she is pregnant would
entail a serious breach of conduct and may damage his reputation.
Pregnancy is regarded as a terminal point in courtship. It is
required that the two lovers get married before she gives birth. It

seems that men 'use' pregnancy in order to formalize a relationship;
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women, in their turn, 'apply' it to shorten a prolonged engagement.
It is the woman's 'words' that count more in such matters.

A marriage that rests on courtship is called gamos apo erota,
marriage of love. Courtship is idealized as involving romance that
survives after marriage. Some informants warned me that the term
erotas is misleading especially if it is confused with its
corresponding meaning in an urban context. Yet it clearly juxtaposes
this form of marriage with a formally arranged marriage through
proxenio, matchmaking. Marriages of love are reported in the past and
their present-day occurence probably depends on the relaxation of

values concerning sex and the decrease in sex segregation.

6. Proxenio

Despite the contrast between marriage by love and by arrangement,
most engagements, irrespective of whether they arise in courtship or
not, are formally initiated in the negotiation between the households
of the bride and groom. This usually relies on the services of a
mediator, the proxenitis who takes the initiative to bring the two
parties together. Depending on how confident they feel, a man and a
woman 'in love' may ask for a mediator, who will ease the approach of
their respective families, yet still think of the outcome as relying
on love. It is indeed rare for a marriage to be totally 'free' of

2% mis is especially true among the families of good

mediation.
standing, where property considerations are more important.

Proxenio is the first stage in the formal process of marriage and
its positive outcome results in an aravona, engagement. Although in
praxenio it is the two households that are brought into contact, it is

still the two individual persons who are indirectly concerned. The
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proxenitis promotes the idea that two persons of opposite sex and of
the same standing in the village society are compatible as potential
husband and wife. His task is paralleled to the making of a church.
At the personal level their compatibility is not questioned since it
is conditioned, secured and sanctioned by their respective households,
which have supervised the incalcation of proper values into both of
them. The commitment of the person to his/her natal household and to
a specific set of values is a given. The issue in question in
proxenio is the compatibility of the households themselves.

The proxenitis, then, is the person who represents and speaks on
behalf of a household. There are case/where there are mediators from
both sides, but usually it is the family with the greater material
interest which is the 'asking' side and which also employs them. One
may have a team of proxenites but it is always one person who bears
the title and is in command of the whole process. Women as well as
men mediate. The male proxenitis should be married because otherwise
he might 'promote' himself instead of the party he is supposed to
represent. They say that lefteros proxenitis tou logou tou
kouvalitis, the unmarried match-maker speaks on his own behalf. He
may also shift his allegiance during a proxenio and try to match
another person instead of the original. Although this very rarely
happens, it is discussed because it shows his negotiating power.
Ideally, proxenio is the matching of two people who are totally
unaware of what is happening and who do not even know what the other
looks like. Yet this rarely happens in fact.

In the task of representation the proxenitis is obliged to
project and sanction with his or her authority all the positive
attributes of the household and the person he or she speaks for. In
mediating between the two households he has to assure them of the

viability of their potential marriage and to find solutions to the
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practical problems that arise. The role is to add to the negotiation
options that would be very difficult to pursue directly. The
proxenitis can 'absorb' a potent negation without harming the honour
of the asking party or can guarantee commitments that the two parties
themselves would hesitate to undertake. This authority and ability to
persuade, besides its tactical significance, adds to the image of the
party represented. Sometimes success in proxenio is solely attributed
to the mediator's abilities. Opou na to po piani a logos mou, they
never said no to me, boasts one of the prominent proxenitres of the
village.

It is evident, however, that the proxenitis must consider
carefully the conflicting interests in order to secure the best
outcome. An arranged marriage that fails - not necessarily leading to
divorce - or even an unsuccessful mediation may damage the proxenitis'
public image. The opposite is equally true: success in proxenio adds
to male or female prestige. The leading proxenitra in Skala, a
grandmother in her seventies and co-head of a big family, boasts of
her successes in proxenia with other villages. Her past successes act
as a constant reminder and permanent source of invitations for new
proxenia. The mediators' contribution, then, is not just to bring
together or even sanction but to foresee as well the mutual
compatibility.

The greater the social and geographical distance between the two
households, the more formal and important becomes the proxenio, the
more heavy are the responsibilities of representation, the more public
and respectively male is the role of the proxenitis. In a case of
households from two distant villages who hardly know each other, a
whole team represents each of the parties and the central role is
played by public figures such as the president of the commnal council

or a local merchant. This is also the case when big property is at
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stake. To the opposite extreme, if the two households are neighbours
and eventually know each other very well, it may even be the mother of
the groom or the bride who will proxenepsi her offsprj_ng.30 This most
informal and less mediatated proxenio is called prospesi, from the
verb prospipto, to fall at someone's feet. Prospesi clearly suggests
an asymmetry resting on the fact that it is the bride's side that
holds the initiative in the arrangement of marriage. The greater the
consanguineal backing of the bride the greater the chance of being
represented by a close female relative. In Skala today most of the
internal proxenia are made by elderly kinswomen, the so-called gries,
old women. Gries of 'public' standing are also employed in proxenia
with other villages.

There is an anecdote in Skamnia that reveals another property of
proxenio: Yioryos K. goes and finds Stratis P. working in his olive
grove alone. He speaks to him with a very straight and sincere tone.
I want your daughter, will you give her to me. Stratis cannot believe
his ears and asks him to repeat it. Yiorgos repeats in an equally
categorical tone what he said before. Then Stratis takes him to a
nearby olive grove where Nicos T. is pruning some trees. There
Stratis says to Yiorgos: what you said to me just before, say it
again. I want your daughter, repeats Yiorgos, will you give her to
me. Yes, I will give her to you, says Stratis.

Proxenio besides representation and mediation is also martiria,
testimony. The logos, verbal commitment of either party in order to
be valid should be shared with a third party. The logos binds only in
front of the moral community or consanguines, friends and
co-villagers. There are cases where the coffeeshop or the
neighbourhood enter the proxenio as the third witness. Stratos
pseftogambrize, was half-courting Maria, a girl in the neighbourhood.

He discussed this issue relatively openly with some of his friends in
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the coffeeshop. Costas, Maria's father, who heard about it and who
wanted Stratos as a son-in-law, took the opportunity to come to the
coffeeshop and ask for an explanation. Stratos openly declared his
preference for Maria and asked to marry her. 1In such a case both
sides are symmetrically exposed. Stratos had difficulty in saying
whether it was marriage by proxenio or not or who asked whom. In fact
he did not have any relationship with Maria before the incident and
the coffeeshop was employed by both parties to bilaterally initiate
the engagement and match a mutual preference.

In another case the girl's father did not react as Costas but on
the contrary proceeded to ask a different groom on behalf of his
daughter. Once she was engaged, discussion about his daughter in the
coffeeshop could be regarded as a genuine source of insult and in
effect stopped.

The less formal is the proxenio, the easier it is to extend it in
time, especially if the groom's side is the asking side. Then the
response may be not firmly negative but 'we are not ready yet'. A
groom or a bride may simultaneously be exposed to a number of
praxenia, but it is unlikely that one may occupy in different proxenia
both the 'asking' and the 'being asked' position.

The proxenitis makes an offer that is in principle honourable,
yet also entails the risk of refusal, which if publicized may be
regarded as an insult that damages the marital prospects of the
initiating party. If possible, proposals should leave space for
retreat. However, the higher the status of the families, the more
honour is at stake, the more serious are the effects of an even
diplomatically phrased rejection. To avoid negative repercussions
great secrecy sometimes ensues. This is very easy if the proxenitis
is a close relative. A popular image of proxenio is that of the

mother going at night and under cover of darkness to proxenepsi, her
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daughter. If she is successful she comes back with the candle light
lit up. The light does not only acknowledge success but the fact of
proxenio itself. Indeed most of the proxenio become immediately known
only if they are successful.

If there are fewer men in the marriagable category than women,
then it is the women who 'ask' men. The informal courtship gives way
to negotiations over dowry and discussions concerning the household.
The negotiations of the representatives of the two households over
issues related to the households and not the persons act as a buffer
zone against any potential threat to the domestic position and
authority of the women who are found in a demographically
disadvantageous position. The more weak the bride appears in the
marriage market, the more backed and covered she enters the process of
marriage through the employment of proxenio and the more relatively
strengthened is her future domestic position, given of course the
capacity of her household to support it.

If the demographic situation favours women, the men are more
disposed to 'ask' women. But in their search for a bride they act as
individuals and use courtship thus decreasing the chances of
humiliation if they are refused in proxenio. On the other hand,
because women have to deal with men acting as individuals and not as
household members, they can enter the game of informal courtship with

the confidence that their relative demographic superiority and their

31 In such

closer association with their consanguines gives them.
cases women use the availability of men to improve their chances in
the marriage arrangement and to find the most compatible husband.
Women control the timing of the trial period and their relatives
control the terms of the final arrangement.

Most recently, with the great decrease in numbers, the weakening

of socio-economic differences, the exposure to 'urban' influences and
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the relaxation of sexual restrictions, courtship, initiated by men,
and matchmaking, initiated by women, are employed together in the
selection of a marital partner from within the same and occasionally
from a neighbouring community. Brides with a good dowry can be more
selective and rely on proxenio, especially if they enjoy firm domestic
backing. Women with physical charms but small dowry use courtship as
a means of creating a pool of suitors and eventually a collection of
proposals which improves their negotiating position, given that they
avoid the dangers of overexposure. Their partners are men who are
daring in gabrisma and not afraid of rejection.

In general men do the courtship preparation, they are then
approached by the girl's side to settle the formal aspects and the
final agreement is reached. A recent trend is that the bride is given
(extra) individual negotiating power. Her household has the first and
the last say. From a number of cases it appear that she exercises
this power in order to secure an advantageous deal on the issue of
male mobility which is sensitive, as the section on bachelors
indicated. VYiorgos gabrize with the teacher's daugher for some time.
He promised her that he would ask for her once he concluded his
service in the army. Indeed, all the steps were taken. But Yiorgos
had in mind to join the merchant navy during the betrothal. However,
while her parents did not object she reacted against her proposed
engagement saying that she did not want to get married before she was
25. In these, usually successful, tactics young women find allies
among the relatives of the groom as well.

In the words of an old Skaliotis: "the bride will always ask the
groom. Only if the groom is in love will he ask the bride." You ask
if you have something to offer. In proper proxenio the bride's side
offers the dowry, in courtship the groom is 'offering' himself. In

the formal definition of marriage that proxenio entails the main
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reference is to households while women are postulated as agents of a
solid domestic order, passive before marriage, increasingly active
after it. Young men sometimes challenge this order by projecting the
exceptional quality of 'love'. Only 'male love' can challenge the
primacy of the 'female house' in the arrangement of marriage. This
conforms to the idea that men are the initiators of the 'love affair'
and 'fall in love'; while women are thought as more 'materialistic' in
their marital considerations and less ready to respond at the expense
of challenging the wishes of their family. Men are more concerned
with love and sex when womens's attention is on marriage and its
institutional outcome. This crucial separation of male sentiment

from the female domestic order will be explored in parts II and III.

7. Betrothal: Exchange in the Process of Marriage

A successful proxenio is followed by aravonas, betrothal. If
courtship prepares the persons to fit into marriage, something that
the proxenio guarantees from the outset of the relation, then aravonas
formally acknowledges the matching of two persons and anticipates
marriage, which certifies the matching of the households as well. In
this respect it represents a gradual retreat from the considerable
individualization experienced in courtship and a return to a life
governed by household concerns.

Aravonas is the name both for the ritual that establishes the
relationship between future husband and wife, the rings exchanged on
this occasion and the period that mediates between the ritual and
that of marriage. In the nineteenth century aravonas was sanctioned
by the church, which ierologouse, sanctified the union at the house of

one of the parties involved. As a ritual it is in certain cases more
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elaborate and rich than the ritual of marriage itself.

Aravonas is usually a period of full sexual relations between
groom and bride. 1In that sense full sex - and as an implication the
loss of virginity - does not mark off marriage from premarital
relations but courtship from aravonas. The fact of full sexual
relations during betrothal is very openly discussed in the two
villages. This practice goes back to the nineteenth century.32

During betrothal groom and bride exchange visits and stay at each
other's homes. If they come from different villages they spend more
time in the village they plan to settle in after marriage. If they
live in the same village, they spend most time in the bride's natal
house, especially if she expects a dowry house. Their relationship
closely resembles that of a proper husband and wife. They use first
names as terms of address and reference while the terminology of
affinity is applied to each other's close relatives. The groom works
his fiancee's parents' land and she may help him in his shop or
coffeeshop or help his mother during the olive harvest. This is the
least sex segregated phase in the developmental cycle of the conjugal
bond. The groom and bride appear together on all public occasions, in
contrast to married men and women who are segregated in sex specific
groups of friends and collaterals. For example in the congregation of
Anastasi (resurrection), when the holy cross is carried around the
village, men lead, women and children follow, and in the middle, where
the two groups join, the few couples of aravoniasmenous walk hand in
hand in an exceptional display of conjugal affection. During aravonas
the young man attends the house relatively more often, either his
house where he has to support the coming together of his family with
his future wife or her house where the reverse happens.

Aravonas also initiates affinity more generally. This is

especially true for the two households that are linked with ties of
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simpetherio, affinity. Parents-in-law start calling each other
simpethero/a. Affinity is ritually acknowledged in a process of gift
exchange that starts at the point of betrothal and may go on after
marriage.

From the point of view of the husband and wife the aravonas
refers to a fully developed 'marital' relationship that just falls
short of full co-residence and children. But if from the point of
view of its protagonists aravonas is marriage, this is not so at all
from the point of view of their natal households, which are more
concerned with the institutional and material facets of marriage.
Aravonas has an economic meaning as well: it refers to an advance
payment, the kaparo, deposit that guarantees that a financial
agreement will be observed. Sometimes this term is used
metaphorically to describe transactions over land or animals. During
aravonas the two sides intensity the preparations for the new
household, settle all outstanding issues of property and make sure
that the terms of the prikosimfono will be fulfilled.

In aravonas the domestic qualities, mainly of the groom, but also
of the bride, are tested. The emphasis is on his exposure to 'bad'
coffeeshop practices such as heavy drinking or card playing which
eventually contradict his expected conduct as a father and provider.
Considerable concern is shown about whether the prikia of the bride
are of the expected standard or the house is being properly built.
The engaged allegedly test their mutual loyalty and responsibility.
Yet, it is the women of the two households and other female
consanguines who do most of the evaluation.

Aravonas often lasts two to three years. The more senior the
bride and the groom are in their respective sibling orders, the fewer
siblings they have or the fewer sisters expecting to marry the groom

has, the better their chances of marrying quickly. Tension and
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conflict focusing on property considerations and the marriage order
are not rare. The groom may want to delay the marriage because his
sister has to marry first and he is still contributing to her dowry.
His fiancee presses for a quick marriage because as the years pass she
gets out of the marrying age and a broken engagement may jeopardise
her marriage chances for ever. The tension centres on the collateral
responsibilities of both groom and bride, but very rarely becomes a
cause of breaking off the aravonas.

The more aravonas is prolonged, the more it becomes a replica of
marriage. As in the case of courtship, pregnancy is the only means to
terminate the period of aravonas and impose marriage as a fait
accompli. Although men are better situated in relation to pregnancy

than women, pregnancy may be initiated by women also.>3

It is widely
claimed that first, many women are already pregnant when they marry
and second, the fact that a number of couples are childless relates to
abortions that were proved necessary when the engaged couple could not
agree that they should proceed to marry because of the pregnancy.
Apparently in four recent marriages two brides were pregnant. It has
been argued by some of my informants that it is an insult to the
bride's family if she is pregnant at marriage but in the cases I know
of T did not detect any similar attitude towards the bride or her
parents. In principle pregnancy before marriage is to be avoided and
its occurence testifies to a conflict on the timing of the marriage.
Aravonas is the most significant phase in the long process that
leads to marriage. Yet some prominent features of the exchanges that
pattern aravonas are also found in ritualized or unritualized phases
that precede marriage. Indeed prospesi and proxenio, aravonas,
marriage and antigamos are linked by a complex network of exchanges
between the chief protagonists in the making of the new household.>*

Iet us consider briefly what these occasions involve. Prospesi
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is initiated by the bride's side who visit the house of the groom. It
may be followed by a small festivity that takes place in the bride's
house. The bride is kept in the background while the groom with his
parents are the honoured party. Prospesi is private and almost
spontaneous. Aravonas, on the other hand, is a very stressed and
public occasion. Usually the more stressed aravonas is, the less
stressed is marriage. The ritual of aravonas is again initiated by
the bride's side who cover the expenses and go to take their future
affines from their household. Now the focus is on the bride in her
natal house, she is the daughter who is becoming a wife. In prospesi
(or proxenio) the two sides are brought together. In aravonas the
bride and groom are brought together but they are revealed as wife and
husband only at the point of the exchange of rings. Bride and groom
dance separately, she with her mother's brother or her father, he with
a very close friend, the koubaros or the proxenitis. The expenses of
the ritual and the festivity of marriage are shared by the groom and
the koubaros. Both of the sides of the groom and the bride remain in
the background on this occasion.

Marriage is a public as well as equally sex segregated ritual.
Invitations are made separately: the bride passes by the houses and
invites the women, while the groom with the koubaros invites the men
in the coffeeshop. The ritual starts with the bride who is visited at
home by female kin and age mates while the groom and his friends are
collectively shaved at the barber. Before the ceremony at the church
they all gather at the bride's house and from there men and women
separately walk to the church. Then husband and wife become the focus
of ceremonial attention: they dance together and they are exposed to
the public as a couple. Equally significant, especially in dancing,
is the relationship of the husband with the koubaros and of the wife

with the koubara.
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Finally, in antigamos which is the ceremonial opening of the new
house, the focus is on the new wife as receiver of visits and hostess.
The husband goes by himself to church and she goes by herself, while
she stresses throughout her ritual relationship with her koubara. The
antigamos ends with a meal in which the new couple honour the
sponsoring pair at their new house.

From prospesi to antigamos the groom's side hardly takes any
initiative. The initiative is shared by the bride's side, especially
her female kin and her mother, the bride herself and the groom. At
the rituals of marriage the young girl emerges from the background as
a daughter and progressively occupies the ceremonially sanctioned
position of daughter and prospective wife, of wife and at the end of
wife and mistress of the new household. The 'exodus' of the bride
from her natal household is ceremonially supervised until she
establishes control of the new household.

An analysis of gift exchange from prospesi to marriage reveals a
similar pattern. Despite a certain variation in the quality and
quantity of these gifts, which depends on the economic situation or
changes in fashion, the important positions of giver and receiver are
stressed with the same consistency. First, the bride's side occupies
the giving position much more than the groom's side. This is so
especially in giving gifts to third parties. Second, it is women from
both sides who play the dominant role in the exchange, as givers. The
items that are almost exclusively exchanged are food, drink, and
clothes, most of them prepared at home by the women. Today at least
the clothes are bought from outside. The offered items achieve a
special, symbolic significance only if they are exchanged in the
context of marriage.

Iet us consider the piece of cloth that is most significant from

the point of view of marriage. The handkerchief is the public symbol
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of aravonas. It is first given by the bride's parents to the
proxenitis and then directly to the groom and his parents. If there
is a formal occasion after the praxenio all people attending it
receive the handkerchiefs from the bride's parents, usually her
mother. At the aravonas ceremony, a close consanguine of the bride,
her mother's brother or her father, offers the handkerchief together
with the ring of aravonas to the groom. Afterwards the bride herself
offers the handkerchief to all kin and friends who attend the ritual
and in return she is offered money or small gifts. This is her first
appearance in the ceremonial position of giver. Till the aravonas the
basic protagonist in ceremonial giving is the bride's mother and the
groom's mother appears as the chief receiver. From then on what
emerges in the exchange pattern is the relationship between the bride
and her mother-in-law.

This becomes most clear in the exchange of the kouliki or
tsoureki. This is a kind of home-made sweetbread consumed in
important ritual occasions in the place of bread. The bride prepares
a kouliki and sends it to her pethera, mother-in-law on Christmas and
Easter Sunday. At marriage the bride's side provides two koulikia:
one for the marriage which ideally is cut above the couple's head and
another for the groom's mother, who distributes it to visitors who
come to honour the occasion. The groom's mother responds with a
kouliki sent to the bride's mother on the same occasion. The bride's
kouliki bears the sign of a spring flower, martis, that symbolizes the
union while the mother-in-law's kouliki bears the same symbol plus the
sign of a brooding hen, that symbolizes fertility. Another kouliki is
offered by the bride to her mother-in- law at the occasion of
antigamos. After marriage koulikia are sent by the bride to the
groom's mother every year at the highest ritual occasions. In

handling bread this major symbol of the house, the bride honours her
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most significant affine as well as asserts her future domestic
position. In both instances of handkerchief and bread giving she,
together with her mother, further assumes the strategic role of
supporting the linkages of the emerging household to the wider
community. This is so even when the pethera receives a kouliki: she
then redistributes it to visitors.

The pattern of gift exchange between the two sides favours the
groom's mother who appears to be the principal receiver of symbolic
sympathy. This is explicitly thought as a form of compensation for
the 'loss' of her son whose domestic situation radically changes.
Despite the fact that the groom is not usually a sogabros i.e. a
husband who co-resides with his wife's parents, he is regarded as a
person entering the world of his wife's relatives. The opposite is
thought about the bride who appears to perpetuate the domestic
fortunes of her natal household.

What is particularly interesting in the exchanges of marriage is
an explicit stress on symmetry and an undercurrent of imbalances.
When the two sides start visiting each other they make sure that each
visit is carefully reciprocated. In bilateral gift-giving, especially
on formal occasions, minor items, cookies, pieces of cloth or flowers,
ensure that a 'big' gift will not remain unreciprocated for long. The
terms of affinity are gradually imported and used by both partners and
they are all keen to stress how equal the relationship is and how much
the two sides match. However, not only the bride and her relatives
jinitiate the relationship. They further handle the most symbolically
significant gifts as well as appearing more generous in quality and
quantity towards their affines. These latent imbalances, that
intensify as the bride comes to the front, are explained in terms of
what Skamniotes think as the core reality of marriage: the pethera

loses a son, the bride and her household gain a husband.  Marriage
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means different things to the bride and the groom's households as it

means different things to women and men.

8. Conclusion

In this chapter I have discussed the corporate and emotional
aspects of marriage. This was an opportunity to bring forward a
number of issues that permeate arguments to be developed elsewhere in
this thesis, and to set the agenda for the analysis of kinship and
gender in Skamnia. In this sense this chapter is a substantial
introduction to the overall argument.

We saw that from the point of view of formal, sanctified
conjugality the expectation is that marriage creates a new,
residentially independent and economically autonomous group of
husband, wife and children. The notion of nikokirio is not just
linked to a neolocality norm; it further encompasses economic and
political meanings that derive from the application of a definition of
marriage and conjugality that is historically promoted by the church
and the middle landowners.>>

Indeed, being the end product of a long process of social
interaction, institutional arrangements and ritual activity more or
less governed by church ideal, the domestic group at the point of its
birth comes nearer to the potent symbol of nikaokirio and encapsulates
certain symbolic properties to be negotiated and even lost in its
subsequent life.

This preoccupation is ensured by the strong emphasis on dowry,
which is, as we saw, a household-specific form of property and is
clearly demonstrated in antigamos that postulates the entrance of the

conjugal household into a community of households: it is even
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symbolically reinforced by the identification of baptismal with
marital sponsorship: the one who has the spiritual responsibility to
bring a person into society undertakes the task of the social entrance
of the household as well. It is in this capacity that he is the first
honorary visitor to the new household.

First, the new household is thought to emerge from the
symmetrical efforts of the two natal ones. In formal documents the
matchmaking process is referred to as sinikesio: this suggests the
coming together of two iki, households that resemble each other in
socio—economic status. The compatibility of persons somehow follows
from that. This image of affinity as an egalitarian relationship is
demonstrated in gift exchange: both sides are eager to keep the
balance.

Second, female and male partners are portrayed as sharing
complementary responsibilities. This is in line with the ideally
symmetrical treatment of sons and daughters in the devolution of
family property. Generally, these ideas on the domestic group provide
the basis of definitions of maleness and femaleness and set the norm
for male-female interaction under the scope of conjugality. They
constitute the domestic model of genders which govern relations within
the household.

On the other hand, it has been shown that it is women in general
and the bride's side in particular that are privileged in the marriage
process. Marriage is primarily a female concern. The ratio of
spinsters to bachelors demonstrates this point. As we shall see in
the third part bachelorship may ease the path to male prestige. For
women, there is no way to adult personhood other than that of marriage
and eventual procreation. This is why pregnancy is the terminal point
in the negotiation of marriage. It is in this spirit that daughters

are given priority in marriage. Further, women from all sides are the
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chief protagonists in the marriage process. They hold the strings,
consult and mediate especially in low class settings.

Womens' predominance in marriage is acknowledged in property,
residence, sponsorship and kinship in general. Women are endowed at
marriage with a house, often at the expense of their brothers. Their
interpretation of the neolocality norm is privileged. In residential
terms this gives rise to a pattern of uxorilocality that perpetuates
the mother-daughter relationship after marriage and as we shall see in
the next part consolidates the domestic position of women and adds a
female emphasis to kinship. This is further demonstrated by the
tendency of spiritual kinship to repeat female kinship.

Finally, the bride's side has the initiative as well as profits
in marriage. Courtship and inter-sexual interaction of people somehow
detached from their households do not alter the overall scheme. The
bride's side does proxenio, is more involved and manipulates contact
as well as it is somehow distinguished in the affinal exchanges, and
'profits' with the perpetuation of the mother-daughter bond. The
groom's side despite the 'honours' granted, experiences fission and
loss.

Although a matter of concern to both sexes marriage seems to be
more of a preoccupation to women. Ideally bilateral in its corporate
outcome, the household, in property and residential terms privileges
the bride's side. The poorer the families the more gender and Kinship
configurations of marriage and its aftermath deviate from the
bilateral and symmetrical ideal of nikokirio.

To conclude, in all stages of the marriage process the bride acts
under the scope of her domestic group, she enjoys the support of
female relatives and she holds an initiative based on the economic
security of dowry. More detached from his domestic base, volatile and

expressive, the groom employs emotions (gabrisma) in order to effect
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the conjugal outcome. In marriage, then, women seem to stand for
structure while men identify more with sentiment. This theme runs

through the next two parts of the thesis.
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Notes to Chapter II

10.

11.

12.

13.

Here I adopt Netting's understanding of household as form,
function and meaning since "physical location, shared activities
and kinship need not be empirically or logically overlapping"
(Netting et. al, 1984, xx). The identification of 'household'
with residence and 'family' with kinship was earlier suggested by
Yanagisako (1979). See also Gonzalez, 1970, 232-3. The
disentanglement of residence from kinship in the anthropological
definition of the domestic group allows the more accurate
description of locally distinguished notions of household and
family.

Loizos (1975, 508-9) reports a 'cultural rule of neolocality' in
Cyprus. In the refugee quarters of Piraeus '"the autonomy of each
household is a fundamental tenet of life" (Hirschon, 1983, 312).

On the association between the house and a woman's body see
Hirschon, 1978; Dubisch, 1986b. DuBoulay (1974, 133) argues
that the woman "is the house and embodies in her actions the

symbolic aspects of the house".
See Hirschon, op. cit., on the open/close character of the house.

On this point see Hirschon, 1981, 77-8.

DuBoulay (1986) in a recent paper focuses on house/household as
the woman's proorismos, destiny through which redemption from
original sin is achieved. This idea was earlier taken on by
Hirschon (1978, 68).

Friedl (1962, 90) notes that "men and women meet only with
respect to their joint family obligations". This is particularly
so in the sex-segregated context of Skamnia.

See Aschenbranner, 1971; Campbell, 1964, 217-224; DuBoulay, 1974,
162-168; Kenna, 1976.

Kenna, op. cit., discusses the content of koubaria on the Aegean
island of Nisos as increasing inter-familial ties in a society
that promotes household independence. Yet she acknowledges that
"koumbaros relationships also exist with families with whom there
is a kinship or affinal tie" (357).

Property follows the blood line. This reminds of a point made by
DuBoulay (1984) on the undirectional flow of blood.

The paterna paternis, materna maternis rule is what Goody (1976a,
25) regarded as a principal aspect of the 'lineage' system of
property transfer. The husband has a legal right to claim part
of his wife's dowry.

Also see Vernier, 1984, 69-70. Vernier (op. cit., 28) speaks of
'male and female lines' and of a 'bilinear fashion' of transfer.

For the legal status of prika before it was 'abolished' by the
new family law see lLambiri-Dimaki, 1972; also Friedl, 1959.
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Campbel; (1974, 18) has noted that "between the mainland and some
of the islands there are important differences in inheritance
practices and residence patterns".

Lambiri-Dimaki (op. cit., 77-8) considers the need of providing
dowries as a factor underlying migration.

See in Goody (op. cit.) for these terms.

For the meaning of furniture and decoration in Iesbos see
Pavlides, 1986.

Brandes (1976, 207) records 8 per cent of ummarried males and 11
per cent of unmarried females among people over 40 in Becedas.
What is most striking in Skamnia's case is not the much bigger
percentage of bachelors but the insignificant percentage of
spinsters. The high proportion of single men can be historically
related to a pattern of primogeniture via dowry and late marriage
for men and women in the 1930s. For related arguments see Hajnal
(1965) and Goody (1976b, 56-61).

Yet I think that past class differentiation is linked to present
day bachelorship. Nikokirei bachelors refused to marry
downwards.

The son's attachment to the mother and maternal reaction to the
son's marriage because of fear of abandorment are listed as
principal factors of male non-marriage in Becedas (Brandes, op.
cit., 216-18).

The social and cultural accommodation of bachelors in the
coffeeshop contrasts to what elsewhere is the monastic
alternative. See Goody, op. cit., 59. Skamnia resembles Becedas
in this respect (Brandes, op. cit., 211).

For a similar point see Ioizos, 1975.

See Papataxiarchis (in press) on the way marriage strategies
supported the formation of classes in nineteenth century Skamnia.

This is an inversion of the tendency to educate as well as
disinherit extra sons so as to increase the size of patrimonial
shares that is noticed by Friedl (op. cit., 49-50).

The highly formalized pattern of courtship found in Andalusia
(Price and Price 1966) and especially the use of spatial
metaphors to describe the stages of formalization seems to me to
resemble more courtship in the Greek urban context.

The close connection betwesn romantic love and individualism in
the European pattern of family and marriage has been noted by
Stone (1979) and Flandrin (1979). Stone (op. cit., 22) advances
the thesis of 'affective individualism': the differentiation of
the conjugal family is linked to an increasing emphasis on
emotion.
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Herzfeld (1983) notes that among the Glendiotes chastity is part
of the rhetoric of marriage and is manipulated as such. Brandes
(op. cit., 225) notices that "as long as an urmarried woman

avoids pregnancy, and remains discreet, her sexual relationships
are considered private".

I have shown elsewhere (Papataxiarchis, op. cit.) that the
consumation of the relationship before marriage is a local
'tradition' of some longevity.

Goode (1959) discusses romantic love as an element of social
structure which has to be controlled in courtship and marriage,
especially among the upper stratas, as not to disrupt social
arrangements. Proxenio certaintly entails a form of control
especially when it concludes a phase of courtship. The
combination of 'love' with proxenio is recorded in Yerania
(Hirschon, 1983, 305).

Bourdieu (1977, 34-5) describes a pattern of mediation in
marriage that starts with the relatives "least qualified to
represent the group", the so-called 'practical kin'. As
negotiations proceed and look successful these are increasingly
replaced by the 'official kin', who are determined strictly by
the norms of genealogical protocol and carry greater
representational value.

The more authoritarian handling of courtship by women is reported
by Price and Price (op. cit., 310-1).

This was a source of concern for the church authorities in
Mytilene. In a very interesting document signed by the Bishop of
Mytilene and dated 1880 it is stated that "some of the fiances
with the consent of the parents of the bride live together before
their marriage and consequently many unpleasant and sad or even
scandalous events take place" (see Papataxiarchis, op. cit.).

For the phenomenon of bridal pregnancy see Goody, op. cit., 60;
Brandes, op. cit., 223.

For a very good description of the ritual phases of the process
of marriage in village communities of northern Lesbos see Zourou,
1974.

For an examination of the ways in which church historically
shaped European kinship see Goody, 1983. For the same process in
nineteenth century Skamnia see Papataxiarchis, op. cit.
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PART II

THE HOUSE AND THE WORID OF WOMEN

CHAPTER III: WOMEN AND MEN IN THE HOUSEHOLD

I yineka ine to timoni tou spitiou
(The woman is the house's steering-wheel)

ILocal saying.

1. Introduction

Aris is a rather short, well built man with a moustache, in his
fiftics - an age around vhich a man reaches the maximum influence and
power. He owns about 15 modia of olive trees - around the village
average - which he cultivates together with his wife and with the help
of their son. He also works as a pruner and he is one of the best
builders in the village. It is not difficult for him to find
employment throughout the year. However, the highest asset is his
political office. Aris is the secretary of the KKE (Communist Party
of Greece) organosi, organizational structure in Skamnia. He was one
of the youngest guerillas in the National Liberation Army (ELAS)
during the Nazi occupation; this is a prestigeous title in the left
dominated village of North Lesbos. He is today a man both respected
and even feared; by village standards he is sevastos, respected.

Aris lives in a comfortable house of 4 rooms, a dowry of his wife
Athena. She is in her middle forties, a charming and dynamic woman,
the youngest of four daughters. Athena married Aris because she loved
him, not by proxenio. She works the family land, she takes care of

the house but she also earns her own living by being employed as a
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wage—-labourer during the olive harvest and by renting olive—groves
with her husband.

Being on very friendly terms with Aris I, once, witnessed a
furious discussion. Athena wanted to build a small house for her son
on a piece of land which Aris inherited fram his father in Kayia - the
summer resort of Skamniotes, near the sea. This is an easy and quick
task for a team of two builders. Yet there was disagreement between
the two spouses on a number of issues. Aris proposed what seemed to
me an easier and quicker solution. He wanted a one room house; she
wanted two rooms, in order that her agori, boy, would be comfortable.
As building materials Aris opted for plinthous (unbaked mudbricks)
because they are cheaper, and more easy to work with; she strongly
refused this "cheap" solution and insisted on using bricks and making
a proper building. Aris did not want to disrupt his normal working
pattern. He preferred to build the house in his spare time. Athena
held a very strong view on this issue: the house should be built soon
so as to be ready to enter in the summer. In the discussion she
proposed, he amended, displaying a spirit of apathy, or even
indifference. At the climax of the debate Athena made it clear that
if he did not like her idea about the material they would use, ard if
he did not want to be "employed" in this job, she would try to find
samebody else to build the house. The house was finally built roughly
on Athena's lines with considerable help from Aris.

Aris is undoubtedly influential among men. But his esteem and
influence among men is not encuch to generate a symmetrical effect
among wamen. Indeed, in front of his wife Aris looks quite "small".
The instance described between Aris and Athena is not an isolated case
of female authority and determination. Waomen in Skamnia and Skala
command their households, their houses and their land, themselves and

their children, sametimes even their husbands. Wamen work in the
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house and in the fields: they dispose of their labour power as they
want and they administer their wage income. Women own and possess
material assets - houses and land - transferred to them by their
parents at marriage and occasionally are the legal subjects of
financial transactions, a pattern found among upper class women in the
nineteenth century. They are involved in disputes not only against
other women but also against non-related men, mainly for domestic
issues. They organise themselves: in a very spontaneous manner they
try to improve their conditions of work and pay in the face of their
male afentika (bosses). As we shall see, women even challenge mens'
stronghold, the coffeeshop, in cases where the latter threatens the
domestic order.

Yet there are limits to womens' power. Women do not hold office,
nor do they become members of the village church or cooperative
council. And only once a year, in Apokries, when a ritual of sex
reversal is performed, wamen dress as men and wearing masks enter the
coffeeshops and tease their male clientele.

The discovery of women by anthropologists has led to an increased
awareness of their place in society: from a prolonged discussion on
womens' 'position' we should keep in mind a point of strategic
significance: the distinction between formally expressed authority,
administered by men, and informal power, often latent and culturally

unacknowledged, wielded by women.

Womens' placement into the
'inside' does not necessarily entail subordination but may provide
them with their own sphere and basis of power.2

Indeed in Skamnia, despite the coming together of sex-specific
roles, that the conjugal ideal supports, gender dichotomies which are
well founded in family and kinship, persist. Women hold criteria of
prestige that intersect or contrast to those of men. In the latter

case norms of segregation guard gender specific territories. And as
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it is expected of women to refrain from challenging men in their
principal field of activity, so it is expected of men to keep a low
profile in womens' matters and provinces of competence.

How can one, then explain the relatively weak position of men in
the household? Why are women and their kinship side privileged in
marriage? Why do women arrange marriages, inherit more and in spite
of men? Why does gender qualify the transfer of property or name in a
fundamentally bilateral system? Here I wish to try to show that what
is exceptional about wamen in Skamnia derives from the full
acknowledgement that the role of the mother enjoys among women and
men, in private and public settings. Motherhood is a structural
principle that permeates kinship, affinity and relations among
neighbours. Its social and cultural organization underlies the
female—centredness of kinship, it marks the prominent folk definition
of female personhood and supports prestige spheres for women that
transcend the boundaries of the household. Wamen as mothers are the
agents of kinship and its symbolic representation in the religious
sphere.3

Two methodological points should be made here. First, in this
chapter, I discuss womens' work in the context of the conjugal
relation. Second I consider womens' 'position' within the overall
scheme of household relations, in their roles as wives and mothers.
This strateqgy is not dictated by an analytic concern other than that
which gives priority to what local women think about their 'work' and
their place in society. The cultural logic of womens' work and place

is what links them to the overarching theme of female personhood.

2. Husband and Wife: Rights and Obligations in a Segregated Bond

The formal aspect of the conjugal bond is shaped before marriage,
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at proxenio, when the material background is agreed, and during
aravonas, when the two aravoniastiki exercise their future roles. The
more successful the formative process, the closer is the relationship
between the new pair and their neighbouring kin. This is particularly
true for the daughter/wife who is raised with the idea that one day
she will have her own household and who experiences the lengthy
process of its establishment as the outcome of a collective family
effort.

The idea of nikokirio prevails in the definition of conjugal
roles. Most of the rights and cbligations are defined not against the
person of the other spouse but principally in terms of the newly
formed household. The husband has to provide for the material well
being of the household: for its everyday consumption, for the
elementary education of the children, for their health and care, for
the provision of dowries. He has to cultivate his own land, he can
work "outside" for a merckamato (wage) but also he is expected to
cooperate with his wife in the cultivation and harvesting of her olive
groves. If they improve the house he has to offer his personal
labour. The husband is not necessarily obliged to represent jointly
their household with his wife on public occasions. Maltreatment of
the wife is condemned and if there are no children, is one of the few
recognized reasons for divorce. He does not have a right to beat her
or even to act authoritatively. To ignore her or to violate her
wishes produces friction in the relation, and the wife is usually
justified at least among women. He should demonstrate his interest in
her welfare publicly, since he is more exposed in the performance of
conjugal duties. Living usually near the relatives of his wife he is
under their surveillance which may generate approval as well as
criticism. A common image during the evening return from the fields

is the husband coming on foot while his wife rides a mule. However
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most men avoid publicly displaying conjugal affection since this may
be interpreted as a sign of softness and weakness from the point of
view of the coffeeshop.

The wife's rights and abligations against her household are more
implicit since as we saw she is identified by her 'nature' with the
household and the house. She cares for the daomestic wellbeing of her
children and her husband but at the same time she is granted the moral
authority to question and criticize their attitude from the
'household' point of view. She controls the socialization of her
children on which her husband has a minimal say and she regulates the
finances of the house over which her husband can exercise a veto. A
wage earner gives his earnings to his wife who keeps them. From there
on she keeps a record of expenses, dividing them into domestic and
personal ones, the latter being of secondary significance. The
husband asks his wife for pocket money to buy cigarettes or have a
drink in the coffeeshop. As in most matters, so in finances she
represents the household's point of view and on this ground she is
allowed to play the role of the household's bank. Men occasionally
'hide' money from the wives to spend it in non-approved purposes:
helping a brother in need or gambling. A woman who works, on the
other hand, has full control over the remuneration of her labours.
She can dispose of it without asking formal approval or even
consulting her husband since it is inconceivable that a wife could
spend her money in a way that overlooked the household's needs. A
household's prosperity or the education of children is occasionally
credited to the able financial administration and domestic campetence
of the wife. By contrast, financial difficulties are attributed to
mens' laziness or drinking habits.

Wamen use first names to refer to and call their husbands.

Nicknames or terms of endearment are rarely employed. It is very
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camon to hear a woman calling her husband in public. Yet, I had the
impression that husbands avoided doing the same. Privately a man
refers to his wife as I kira mou, my lady, which is the generally
accepted term of reference for a wife. To refer to a man's wife as
kira bears respect to the man himself. Kira is the female equivalent
of afentis, boss.? In Skala afentis is never employed to refer to the
male head of a household but it is consistently used to refer to a
male employer, a big land-owner who hires a daifas.

Conjugal relations are very much affected by the extensive
segregation of sexes in Skamnia and by womens' participation in the
sphere of wage labour. At the beginning of my fieldwork I attended a
small harvest team comprising the husband, his wife and his wife's
sister. They worked on rented land. He was beating the branches with
a stick and the women were picking the olives. When lunchtime came he
sat and ate separately from the two sisters. The women went on with
their lunch as he returned to work. Very few words were exchanged
between the man and the two women who looked disassociated from him.
They were like employees of a non-relaxed afentiko. Instead of the
husband/wife bond stepping in and shaping the labour relation, the
gender specificity of tasks increased the segregation of the conjugal
relation. This is a typical pattern in the fields. It is only when
husband and wife cooperate alone that they sit and eat together. The
presence of a third party, man or woman, relative or not, divides the
marital pair, at home or in public, on formal or informal occasions.

More generally the allocation of damestic and agricultural tasks
according to gender contributes to the segregation on the conjugal
relation. Most domestic tasks like cooking, cleaning the house,
washing clothes or dishes, preparing cheese or bread at hame, are
strictly female. Allegedly men mess around in the house and women

react with horror to the western image of the man who cooks or washes
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dishes. Elderly women who befriended me often offered to clean my
place, wash my clothes or cook thus offering me an outlet to
domesticity proper, of which men are in need. Domestic consumption is
also female: women are the visitors to the grocers, baker or the
'supermarket' buying provisions for the house. Men buy the meat,
often fetch bread and may prepare fish for cooking. Women buy linen
and clothes for household members. They care for absent members as
well.

Women take care of domestic animals and collect wild greens.
Vegetable gardens are mixed domains, yet vineyards are exclusively
male. In market oriented agriculture women pick the olives or
cooperate with men in handling the nets. The rest of the tasks
including ploughing, pruning, beating the trees, carrying the produce
to the factory, are done by men. Animal breeding and milking of sheep
is male, yet there are women who assist their husbands in milking the
few cows. The same is true for fishing. Boats are strictly male
territories. With great difficulty the newly married husband may take
his wife and child on the boat for a small Sunday excursion and
occasionally women may help in net repair.

The sex segregation of village space is another factor. Male and
female spaces are clearly divided and protected by 'rules' of entrance
and behaviour. These rules apply differently depending on the
occasion or the time of the day. The 'public' space of the village
square and the coffeeshops around are strictly male (see chapter VI).
The neighbourhood, including the area between and around the houses,
is usually occupied by women. In church men occupy the left side
facing the alter, women the right. Young girls, engaged couples and
children occupy the middle. At public gatherings, in open or closed
spaces, men and women often sit apart. In marriage men and women wait

separately for the bride (see photographs 5, 6 and 7). As we saw, in
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the Easter procession family men come after the priest, young married
couples follow and then come women and children.

A married man spends most of the time away from home. He leaves
the house early in the morning, he returns for a short period at noon,
then back at night. During the summer some men prefer to take their
midday nap at the caique (or in the fields). Others prefer the
coffeeshop for sleeping during the day. Consequently the husband
locks like a guest in his own house and acts as a visitor on domestic
ritual occasions instead of being postulated as the master of the
house. > The small size of the house encourages this tendency that is
more prominent among the lower classes.

Indeed, in domestic ritual occasions where the husband is usually
restricted to the role of a passive participant. All the attention is
focussed on the wife, her mother, possibly her sisters or some close
female neighbours and the koubara. The husband sits with other men,
passively watching what is happening around him, a stranger rather
than a host. In the small feast accompanying the betrothal of the
daughter, the host-father sits apart, all the attention focusing on
the wife, the daughter and consanquines of the mother. 1In all formal
family occasions where both men and women attend, the wife displays
with confidence the air of the mistress of the house while the husband
sits apart, evidently outside his depth, sometimes looking embarrassed
by what is happening.

Segregation shapes the pattern of interaction within the house.
1et us consider, for example, the case of the husband entering the
house in order to have his lunch. He sits at the far corner of the
table which is at the other side from the cooker and eats either with
the rest of the family or alone. In this sitting pattern it is very
difficult to discern who is the head. In serving a woman identifies

with the household and assumes a position of control over the eating
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process; being served is a position of some distance from domesticity.
As soon as he finishes his lunch, the husband will hurry to retreat
from the house back to the coffeeshop, as a child who escapes from the
mother's attention. If there are other women in the house, sitting
with his wife, they will give little attention to his presence. Yet
they may exchange some words with him in a friendly and relaxed
manner. They will not necessarily end their visit but may go on while
he sits at the end of the table and waits to be served.

Womens' agricultural employment reinforces their position in the
household.® Women work in their own fields. They are further
expected to help their husbands in cultivating family land and do wage
labour if joint finances are not enough. Women often face the choice
of either cooperating with the husband in renting extra land or
working for a wage in a separate daifas, harvest team. In the first
case the wife has a full say in what kind of land will be rented, how
the olives will be collected or how much rent should be paid to the
owner of the olive groves. In this respect she is an equal partner of
her husband.

Womens' labour is a principal parameter of family status. The
upper, landowning class ideal is total abstention of women from work
in the fields or from any kind of paid labour. Very few women,
however, stay away from agricultural labour altogether. We can
distinguish then three categories of female work in respect of their
status implications. It is totally acceptable for a waman to work in
her own or her husband's fields, especially at harvest, or undertake
female agricultural tasks that relate to the household: take care of
poultry or help her husband with the domestic goat or work in the
baxes (garden). This places the household outside the professional or

trading elite.

Earning a wage is quite ambiguous.7 It is a sign of financial
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difficulties and of the husband's inability to be a proper provider.
On the other hand, women labourers of mature age can gain high esteem
among wamen, especially if the image of the household improves because
of their contribution. A woman's esteem may be added to that of her
household's or her husband's when he works equally hard.® More than
two thirds of wage work in olives is done by women. In a
maxoulochronia, fertile year a woman can earn up to 40,000 drachmas.
Most of Skala's women, age 15 to 55, and almost one third of Skamnia's
vgikan sto merokamato, 'have gone out' to do wage labour. This
outwards movement does not campromise household independence. Yet it
contrasts to a third category of work. Wamen who xenodoulevoun, work
away from home or xenoplenoun, offer their domestic services to
another household are engaged in shameful tasks that contradict their
kira role in their own household and lose prestige. They can save
their domestic reputation, however, if their children are remarkably
successful in a domestic or professional career.

Earning a wage leads to an ummediated interaction with men. As
in proxenio women represent their interests, negotiate and even lead.
Daifades are often hierarchically organized. They are named after the
boss yet led by an experienced waman who collaborates with her kin.
The kopsimo, 'cutting' of the wage is contested by elderly women who
remember the 'old days': in 1945-6 two women were elected to the
council of the Samatio Ergaton Yis, union of landed labourers.

In general, waomens' right to work is undisputable once it is
associated with their formal role as wives/mothers and stems from
rights and obligations originating in the household with which they
identify. Through paid work women earn confidence in their abilities
to keep a household themselves. There are instances in which the
financial contribution of the wife in the running of the household,

theimprwementofthehcnseanitheeducationofthedﬂldrenis
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greater than their husbands. As there are cases of young widows,
household heads who are brought as examples that wamen can do it all
by themselves.

Wamens' segregation in and close identification with the
household in conjunction with involvement in paid labour are important
factors of female domestic power. In principle damestic decisions are
taken jointly after mutual consultation. Both husband and wife hold a
right of veto which is bypassed, as we saw in an earlier case, if the
discussed proposition can be carried out by the one spouse alone and
concerns the welfare of the household. If property is individually
owned by him/her, that spouse is awarded a certain priority in dealing
with it.

Nevertheless this balanced setting of decision making among
spouses 1s not always observed. Behind the image of the nikokiris,
master of the house that certain men are keen to project lies the
reality of female power. Skamniotes parallel the wife with to timoni
tou spitiou, the steering wheel of the house. She sets everyday
domestic issues, shows the greater interest in their consideration,
presses more energetically for their resolution and is more clear on
the strategy that should be pursued. The wife governs and the husband
provides the critical opposition.9

Wamen further set the images of damesticity. They use to say
kata tin nifi ki o gambros, implying that the groom is shaped after
the damestic image of the bride. While the wife is raised up and
prepared to exercise domestic roles, the husband enters marriage
relatively unprepared. Conjugal asymmetry is often attributed to male
nature. Skamniotes argue that: "God made man a beggar, and as long as
the world continues he will beg from the waman. It is up to her
whether she gives to him or not". This strong metaphor indicates that

the husband many times is found in the asking position, the wife in
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greater than their husbands. As there are cases of young widows,
household heads who are brought as examples that waomen can do it all
by themselves.

Wamens' segregation in and close identification with the
household in conjunction with involvement in paid labour are important
factors of female domestic power. In principle domestic decisions are
taken jointly after mutual consultation. Both husband and wife hold a
right of veto which is bypassed, as we saw in an earlier case, if the
discussed proposition can be carried out by the one spouse alone and
concerns the welfare of the household. If property is individually
owned by him/her, that spouse is awarded a certain priority in dealing
with it.

Nevertheless this balanced setting of decision making among
spouses is not always cbserved. Behind the image of the nikokiris,
master of the house that certain men are keen to project lies the
reality of female power. Skamniotes parallel the wife with to timoni
tou spitiou, the steering wheel of the house. She sets everyday
damestic issues, shows the greater interest in their consideration,
presses more energetically for their resolution and is more clear on
the strategy that should be pursued. The wife governs and the husband
provides the critical opposition.9

Women further set the images of damesticity. They use to say
kata tin nifi ki o gambros, implying that the groam is shaped after
the domestic image of the bride. While the wife is raised up and
prepared to exercise domestic roles, the husband enters marriage
relatively unprepared. Conjugal asymmetry is often attributed to male
nature. Skamniotes argue that: "God made man a beggar, and as long as
the world continues he will beg from the woman. It is up to her
whether she gives to him or not". This strong metaphor indicates that

the husband many times is found in the asking position, the wife in
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the giving one.

The placement of men and women vis a vis the damestic boundary is
crucial in the configuration of conjugal authority and power. Wamen,
being more in the 'inside', are more subtle and mobile in their
decisions. They may be engaged similtanecusly and in a contradictory
way in many discussions. Greater secrecy vis a vis outsiders covers
their movements, thus allowing for flexibility. The cost of changing
their mind is often negligible. Husbands on the other hand are more
inflexible and immobile. As we shall see in Part III men have to act
in the open and stick to their public statements.

Indeed, men are often trapped in the very image of the 'master of
the house' and become victims of their greater exposure. Nikos
Arniotis is of refugee origins, in his fifties and married to
Vasiliki. He worked as a builder in Athens and became involved in
union politics. Coming back he worked and is well known for his
coffeeshop going character. Nicos's daughter, Kiriakoula, at the age
of 13, had an affair with Photis. Nicos liked Photis with whom he
shared friends, despite their age difference, and political views.
Yet he, as well as his wife, ignored the affair. Photis decided to
ask friends to do the proxenio yet Vasiliki was adamant that she did
not want him as her son-in-law, envisaging probably a better
opportunity for her very young daughter. During the negotiations
Nicos allegedly fulfilling his wife's wishes rejected the suitor
saying that he had given his logos, word elsewhere. Yet Photis and
Kiriakoula with the help of friends kleftikan, were mutually stolen.
Confronted with a fait d'accampli and feeling betrayed by friends
Nicos stuck to his refusal. His wife, however, being on the 'inside'
and thought to be more supportive to her daughter could change her
mind. In the end she consented to the couple's marriage. This led to

a marital crisis. Nicos could not step back. As the master of the
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house he had to have the last word, otherwise he would be humiliated.
To preserve his pride and having been exposed to the coffeeshop he had
to leave his household and the village altogether.

One would expect that on wider ideological issues mens' opinions
would prevail. Yet women perpetuate allegiances and defend opinions
held by their kin. I became aware of several instances of husbands
and wives who openly argued on national politics in the house. The
more educated and politically minded husband could not change his
wife's mind, and she appeared determined to stick by what she had
'learned at hame'. However, households divided on national politics
are more united in municipal ones, where the linkage of household and
comunal interest is more explicit and directly pertinent.

The configurations of conjugal power depend on status and its
implications. For example in an upper landowning family the husband
owns the house in which the family lives, the wife comes from a lower
class setting. This man identifies more with the house - being the
example of the 'householder' - while she seems to be confined within
it, in the roles of bringing up the children and maintaining the home.
She is dislocated from her kin and disengaged from agricultural work
while his linkage to the coffeeshop is eclectically activated.
Segregation of sex-specific departments of domestic responsibility is
less possible here. In effect the wife is left with less 'space' and

consequently with a weaker say.

3. Emotions and Sex in Conjugality

From what has been said so far it becomes evident that there is
very little room left for the development of mutuality, unity or

sharing of emotions between two spouses. Romantic love, wherever it
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occurs, fails to support the solidarity and autonomy of the conjugal
pair over time. The proverb t'adroyino ine dio echthri pano sena
proskefali, the conjugal pair are two enemies over the same pillow,
denotes the conflict and tension that cripple the relationship. With
the exception of the short formative period of aravonas, or a more
prolonged period of courtship, when close emotional involvement takes
place, the rest of married life is usually characterized by increasing
segregation and a certain distance between the spouses. Conjugal
relations for most of the time are based more on formal definitions of
conjugal duty than on the imperatives of the heart. Affection between
the spouses, if existent, is never displayed in public, even in the
presence of the closest of relatives. In public occasions an outsider
can hardly establish who are husband and wife.

The emotional development of the conjugal relation depends on the
requirements of parenthood. During the first years of marriage men
are often scolded. They are accused of being immature or unable to
grasp the complexities of bringing up a child or giving it adequate
attention. But the husband's inadequacies much more than feeding
camplaints are employed to justify the view that the mother is the
genuine promoter of the childrens' interests.

When the children leave the household the husband/wife relation
is increasingly relaxed, becomes more symmetrical, balanced, even
affectionate. The old woman refers to her husband not by his name but
as o yeros mou, my old man. Her attention is increasingly focused on
him. She treats him as both husband and child. She will go to
collect him from the coffeeshop at night if the weather is bad and she
will drink coffee with him at home in the evenings. The husband/wife
relation never attains the status of a relation between equals. When
it becomes more emotional, it tends to be interpreted along the lines

of the inter-generational parent/child bond, with the wife usually
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attaining the position of the elder. The stronger the requirements of
parenthood the more hierarchical becames the conjugal bord.

Sexual relations between spouses are conceived as exchange
relations between fundamentally equal partners. This damestic
definition of sex departs fram the more implicit folk physiology of
the sexes that suggests asymmetry and mens' unilateral right over the
sexual services of their wives. Sex is a right held by both parties
and negotiated in the context of the overall configqurations of
conjugality. In fact, this perspective on sex is employed more by
wamen to counteract ideas about their assumingly weaker and in need of
social control sexual nature.:

Sexual mores in Skamnia are relaxed. Sex is openly discussed
among men as well as wamen in same-sex settings. It is a favourite
subject of gossip, yet moral reputations are rarely at stake because
of sexual behaviour. We saw that chastity is part of the rhetoric of
marriage; further, marital fidelity is premised on the whereabouts of
marriage. What is most striking, however, is that female sexuality is
not a favourite locus of male campetition (see chapter IX) and most
important the sexual behaviour of wamen is mostly a concern of female
rather than male kin and husband. Indeed the departments of sexual
control are sex-segregated. In effect husbands do not hold
considerable moral authority over their wives' sexual behaviour, in
t.hewaythathasbeenrveportedinothnerpartsofGrveexoe.11

Mens' sexual drives are difficult to control. As we shall see in
chapter IX men with a sense of worth should put a brake on their
sexuality or channel it into prestige rewarding targets. Wamens'
weaker nature often explained in terms of the Eve myth, underlies the
assumption of a more passive role in sex and an attitude of shame.
This is reflected in the arrangement of courtship. It is further

suggested in techniques of contraception. This is an issue of concern
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among young wives who want to limit the size of their families. Women
allegedly cannot and do not intervene in the process of having sex.
In effect they do not use physical or chemical means of contraception
that allow them to decide whether to have a child. If for women sex
means procreation, it contradicts their sense of 'destiny' to disrupt
this equation. It is up to men who have the initiative in sex tc ity
coitus interruptus or abstain from sex
altogether during the fertile days.

In village gossip men as more active are credited with both
successes and failures in sex. Married women have sexual needs that
their husbands must satisfy. Men who are much older than their wives
are thought of as having difficulties in performing their sexual
duties and are teased in the coffeeshop.

Womens' active sexuality, what constitutes a wife as a sexually
demanding person, is further suggested in the debilitating effects
that sex has on men. In sexual jokes and rhymes wamen are portrayed
as 'eating' the penis.12 Men who are older than their wives put
themselves in grave danger because their wives' sexual demands will
eventually kill them. In general women are thought as consumming
mens' potency: this is one of the burdens of marriage.13

On the other hand wamen use sex in order to negotiate aspects of
conjugality. There were cases of wamen who allegedly abstained when
the husband started drinking a lot or came home late at night. Wamen
negotiate sex as men negotiate their presence in the house.
Extra-marital affairs are discussed in this spirit. Women whose
husbands are old or work, despite their relatives' protests, in the
merchant navy and in effect do not perform properly their sexual
duties, occasionally establish adulterous liaisons with single men,
often younger in age. These affairs are dealt with discretion not to

say sympathy by co-villagers. No moral stigma is attached to a woman
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if she is low key and does not go on practicing adultery once balance
in the marriage is restored. In case, however, that there is no
definite evidence against the husband she is blamed, accused of
xediantropi, lacking shame and this endangers the reputation of her
kin while raising suspicions about her husband.

Married male adulters, on the other hand, are condemned with no
reference to their marital situation. This suggests that marriage is
more sexually restrictive for a man than for a woman. As we shall see
in chapter IX, this is not altogether true since men are offered scope
for camitting adultery outside the village.

This set of conceptions applies, however, only to female
insiders, who enjoy the support of local kin and participate in wider
kKinship networks of women. Village membership through kinship
auwcratically jrants a reputation for shame to a woman. Xenes, femalc
outsiders married in Skamnia, on the other hand, are by definition
thought to be xediantropes, shameless and metaphorically associated
with poutanes, whores. Deprived of membership and outside the sphere
of female consanguineal control these women, who represent a sizeable
group, are often pinpointed as examples of promiscucus behaviour: they
wear more colourful dresses, are more outgoing and allegedly
'outspoken' in the manner. Often quarrels and troubles in the
neighbourhood are attributed to them.l? They are not referred to by
name but by the denigrating use of demonstrative pronouns, and placed
just one step before the lowest of the moral denaminators reserved for
'whores' proper. Female outsiders who are stripped of any domestic

role are called yinekes, women.

Despite its segregated nature and the flexibility of emctions the
marital bond is extremely stable. Canon and state law offer a scope

for divorce, yet this occurs rarely. Divorce is strongly stigmatized
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by village public opinion and in most cases it is attributed to the
husband's misconduct. It is intolerable when the couple has children.
Three recent cases of divorce involve couples in the first and second
year of their marriage and without children. However, couples with
children may separate for a short period. If it is prolonged the
husband is expected to leave not only the house but the village
altogether. His alienation from his wife and house is extended to
include his children.

A man can separate fram a wamen but not from a fully grown
household. To abandon wife and children is morally unacceptable. It
entails ostracism for the deserter and harms the reputation of the
deserted who can recover only if she exhibits skills as an able
administrator of the waman centred household. It took me many months
to find out that an old woman 1n Skala, who had raised her children
successfully and was classified as a chira, widow was in fact
abandoned by her husband many years ago. To be treated and referred
to as a widow bears an element of prestige. This woman has recovered
successfully from the departure of her husband. This was given formal
recognition in her status as widow.

Further, wamen seem more concerned in preserving their marriage.
Womens' prestige does not only depend on their performance as mothers
or mistresses of their houses but also on their keeping 'good'
husbands. Men, on the other hand, in divorce, separation or minor
crisis steadily appear as the departing party. It is characteristic
that in a number of sizigikous tsakamous, conjugal fights I witnessed
the climax of the argument was a threat to depart.

Manolis Arapoyiannis, aged 50, has a caique with his brother. He
is regarded as one of the most experienced tratarecus, men specialized
in seine fishing, and a family man: he dowried his eldest daughter

with a house and sends the younger one to a higher technical school.
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He, further, represented Skala in the joint village council. His wife
Maroula, age 44, and the eldest of four sisters, is the youngest
grandmother and famous for her domestic skills. Skala receives
tourists. They can be accommodated with difficulty and often on the
basis of local hospitality. Two male tourists could not find a room
and Manolis had no cbjection to them staying in church. He even
proposed providing them with blankets but he relied on his wife's
permission. Maroula was adamant in her refusal: the blankets will be
soiled by the tourists and in any case they 'cannot go out of the
house'. 1In the end, Manolis unsuccessfully threatened to go and sleep
in the caique, something he has done in the past. What is striking in
this case is that a well-known nikokiris so easily uses his
identification with the household as a negotiating card.

Conjugal conflict spreads on the nexus of family relations and as
we shall see later, most family members usually side with the mother.
I want to mention here another very interesting case of dispute that
shows how the order of departure from the house inversely relates to
the order of identification with it. The household involves the
wife's mother, husband, wife, a daughter that studies in Mitylene and
visits the house in vacations and the wife's bachelor brother who
stays there for periods of varying duration. This unstable regime of
residence and the coffeeshop-oriented character of the male affines
underlay a crisis that lasted for a number of weeks. First, the
wife's brother left the house and went in a dami, one room
agricultural house in the fields. Soon after the husband who had an
argument with his wife because of her brother followed his example.
Then the wife and daughter left to stay for a short while in Mitylene
leaving the grandmother back hame.

By threatening to leave the house the husband emphasizes his

incipient volatility that may turn into an alienation towards the
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damestic structure. He does not dispute his wife's property relation
with the house; instead he further stresses it against the background
of neglect shown to him. This is the extreme form of publicity that
conjugal strife may take. Damestic disabedience threatens more the
reputation of the wife because part of her duty is to ensure harmony
and accommodate the reasonable claims of household members.

The developmental cycle of the conjugal relation depends on the
husband's relation to his natal household. If he is still involved in
the joint administration of family property with his brothers or if he
has an influential mother and kin around then his emotional attachment
to his natal household may survive his marriage. In this case, the
husband's involvement in his wife's domestic group is minimal,
restricted to very rare visits to his in-laws during festivities or
some cooperation. In this scenario the emotional involvement of the
two spouses in each other's lives is considerably delayed. If the
husband's mother has sons only and remains active in the
administration of domestic matters, conjugal attachment is usually
delayed till her death.

To the other extreme if the husband's parents are dead or he does
not have brothers to cooperate with or comes from another village,
then he becames much more incorporated into his wife's kinship group.
Depending on his age, the status of his family, and his coffeeshop
ambitions, he is accepted in his wife's damestic group as both husband
of a daughter and son, especially if his wife does not have brothers,
or she is a single child. The 'in-married' man holds an ambiguous
status. As a 'son' in his wife's domestic group he occupies a junior
status. His subjection to his wife's mother's domestic authority
challenges his coffeeshop adult status and undermines his prospect of
assuming a leading role in communal affirs. The 'in-married' husband

is emotionally compensated for his domestic incorporation into his
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wife's group. He is almost treated as an insider: he spends more time
in the house, he is emotionally closer to his wife, he shares for a
longer period and together with his wife a common interest in the
children.

The conjugal relation, then, is conditioned by the fact that
husband and wife are associated in a diametrically opposite way to the
household. As the household developes womens' identification with it
becomes more asserted when the husband's loyalty remains in question,
since his coffeeshop career has not reached its climax.

The consolidation of the woman's domestic position is realized
even at the expense of her emotional relation with her husband. Yet
once she becames a grandmother her orientation changes. Now she draws
support not only from her mother but she receives attention and
comfort from her children and married grandchildren. But if her
ascendants divided her from her husband, her descendants unite them,
since they are shared by both of them. Now that joint domestic
concerns are minimal the relationship reaches a degree of intimacy and
relaxation that parallels the period of romance. Young women
sometimes come to the coffeeshop in anger, determined to collect their
husbands who spend the household budget in drinks. O0l1d grandmothers
will come when the weather is bad\with an umbrella or a coat to
protect them, to offer their attention and help. Affection in the
conjugal tie is attributed to a long symbiosis and loyalty and to the
successful raising of a family. More than anything else it rests on
men and womens' gradual withdrawal from the domains of an expanding
nikokirio and a demanding coffeeshop that constitutes them

antithetically.
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4.  Parenthood

The rhetoric of marriage suggests symmetry and complementarity
between the spouses, with the men offered the privileged domain of
representation and linkage to the 'outside' world. Yet the
ethnographic analysis of the conjugal relation reveals a pattern of
segregation;15 it indicates a greater identification of women with the
house and a subsequent alien ation of men from it, especially in the
lowest econamic categories; and postulates women handling power within
and outside the house. A more comprehensive look at parent/child
relations will throw more light on conjugal asymmetries.

It has been said that the 'destiny' of woman is to raise children
and against this 'natural' task all other aobligations are evaluated.
Indeed, motherhood is the highest value in Skala and Skamnia. A
childless marriage arouses great suspicion about its overall state and
sincerity.

Skamniotes hold a monogenetic theory of procreation. Men
contribute with the sporos, seed, as semen is referred to. Fertile
women are paralleled to a karpero chourafi, a piece of land that bears

frmit. 16

This idea that wamen do not contribute genetic material does
not fit the assumption that to pedi perni apo ton patera ke tin mana,
the child resembles both father and mother.

Pregnancy is the proof of fertility and a source of pride for the
woman who has just entered adulthood.l’ This is a period of intense
exposure. Pregnant women wear clothes that stress their projected
bellies, and even set the standards of physical beauty and bodily

18 They are very

composure to be followed thereafter in married life.
energetic and outgoing. Pregnancy gives the opportunity to wamen to
assert more rigorously their place at the centre of the household.

The obligations of parenthood are the cornerstones of family
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morality and dignity. Parents are obliged to take care and promote
the wellbeing of their children: offer them shelter, feed them,
provide them with clothes, be their emotional supports, protect them
from illness and hazard, teach them the domestic and economic tasks.
Parents have to ensure that their children will become successful
parents. This is particularly true for the daughters who should be
provided with dowries and principally with a house. For the sons it
is sufficient to become able to support their future household. They
have to be introduced into a techni or learn their father's
occupation. Ambitious parents work hard to send at least one child to
the university. Parents who do not take proper care of their children
are rated very low by their co-villagers, both men and women. Women
who are not satisfactory mothers are classified together with women
who camit adultery as xediantropes. Men who are not proper fathers
are conceived by women in the same category as those involved in 'bad'
coffeeshop habits: drinking and card playing.

Parents expect to receive respect and cbedience as well as the
cooperation of their children in tasks that promote the wellbeing of
the whole family. To this extent a son is expected to help his father
as far as there are remaining domestic obligations. Once these have
been satisfied the father has no right to enforce his son's
cooperative attitude. Thereafter it is up to them to go on
cooperating. This happens if the family estate is not divided or if
thesonthjxmshecancooperatebetterwiﬂmhisconsanguineﬁthanwiﬂu
someone else.

Children are expected to help their parents when they are old.
Yet those children who live and work outside the village or who marry
in another village are not criticised for leaving their parents alone.
Still, they are normally expected to display their feelings and show

that they have not forgotten them: telephone or write occasionally.
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In general the attitude of giving and the expectation of receiving in
the parent/child relation are not bridged by any element of filial
piety, a moral principle that binds children to their parents on the
basis of the tribulations parents undergo in order to bring up a
child. The child has an cbligation towards his parents as long as he
is part of the same household. From the moment he gets married and
'makes a family' he is expected to focus on that. This is how he will
campensate for what he was offered by his parents. He does not have
to reciprocate his parents because he receives from them as a social
person and not as an individual; this in turn is what he will do with
his own children.

Rights and abligations are always defined in relation to the
emerging household that receives the attention and care and has most
of the rights and fewer cbligations. Women and men start life from a
receiving point and ideally move towards the offering one. The parent
does not expect the reciprocation from his child because in offering
to his child he reciprocates his parents. Life then is a continucusly
reinforced burden of abligations; it is against this processional task
that the ultimate value of parenthood is tested and is conceived by
wamen as a source of pride and by men often as a cause of strife. In
sum, the exchange of material or emotional services between kin takes
the form of a directional flow of services from the senior to the
junior, from the individual to the family, from the senior household
to the junior one.

Parents have expectations and preferences in relation to
children. They say that tis kalamiras to pedi, to proto ine koritsi,
the first child of a woman with good luck is a daughter. Indeed,
mothers generally prefer daughters. The daughter is the support of
the mother, to stolidi tou spitiou, the jewel of the house. She helps

her mother materially and psychologically, especially in the face of a
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heavy domestic burden. Fathers prefer sons, not so much because of
the help they will provide or the continuation of the 'name' but
because they will ease the burden of dowry: fewer daughters means
fewer dowries and more sons means more hands to help in the provision
of dowries. Parents treat their children with patience which
sometimes reaches the state of indifference. They avoid beating them,
and the spouses exercise a constraint upon each other when they lose
their temper. The general pattern in early stages is that the father
is more relaxed and soft in his attitude and sometimes he may provide
a release from the mother's extreme attention. The mother somehow
provides the 'basics', the father the 'extras'. Children have tharos,
feel confident with their parents. They address them in the singular
with considerable familiarity and intimacy. The mother is always
addressed as mama. Women 'present' the father to the child and refer
to him by his christian name or more usually he is called babas. The
young boy identifies more with the father, who displays publicly his
pride for his successor. He takes his son to the coffeeshop, he is
tender and soft, easily making concessions on matters such as the
consumption of sweets or in a volta with the caique. Young girls
affiliate to their mothers and other kinswomen.

Boys and girls interact freely with one another in the school and
in the neighbourhood and constitute from an early age their own world,
which later will develop into sex-specific age sets. It is in the
context of these age sets that courtship or friendship are primarily
established. There is no avoidance between children whose parents are
on bad terms and do not visit each other. Close association between
families reinforces the intimacy between children. The most prominent
example is that of the matrilateral parallel cousins who from a very
early stageterdtoberaisedinthesanehcmseardconsequently

associate closely.
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The intimacy between parent and child in the early phases of
parenthood may survive to later phases, especially among family men
who build their image in public displays of affection and discipline.
The young boy rectifies his father in public on a matter of geography:
the latter will feel proud with the progress his son makes and further
publicizes it. A son who does better than his father adds prestige to
the household since this is evidence of good upbringing. Scolding is
equally public as praising. The father is expected to react if his
son behaves inappropriately in public. Thodoros, aged 16, had an
accident with a friend's bike. His father heard about it and sat in
the public square waiting. When the son appeared, the father stepped
up and started beating him in front of the male audience. The child
learns that the coffeeshop, or the street, or the offices of the
cooperative and in the last analysis everything ocutside the house is
fundamentally different from the inside of the house. It implies a
different behaviour and a different way of relating to people and
especially to men. At this stage, such events do not receive serious
attention by both parties. The parents make a symbolic exercise of
their formal authority. The child receives the message, and publicly
demonstrated parental violence does not generate any emotional
cleavage.

Yet, in most families, and around school age the son i:
incorporated into his age group and a shift in his relation with his
father takes place, while his relation with his mother continues to
grow unchanged. At this stage he seems to identify more with women.
For instance he is forbidden to enter the coffeeshop or to say silly
things in front of his father. The avoidance built in his relation
with his father is conceived as a sign that he is growing into a man.
However this rarely shows since the boy is living exclusively in the

female sphere of the neighbourhood and participates intensively in his
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group of age-mates.

At the early stage of parenthood the attitude of both parents
towards their children irrespective of their sex shares the same
qualities: intimacy, relaxation, mutuality and a carefully restrained
and moderately exercised authority. From early adolescence the
daughter starts being distanced from her father and the son starts
being distanced from both his parents and especially his father.
Marriage reinforces the same trend in the father/daughter relation but
it influences the relation of mother and son less. For an adult male

the attachment to the mother may weaken but never looses its emotional

potential.

5. Wamen In-Between Motherhood: The Applications of Maternal lLove

Skamniotes argue that there is samething special about maternal
love which is often put forward as the example of kinship amity.

Kanis den se panai opos 1 mana, no-one cares about you as much as your
mother. A mother's commitment to her children is unquestionable.

This is captured in the image of the unconditional, perpetual offer: i
mana ine thisia yia to pedi tis, the mother is sacrificed for her
child. Iocal assumptions about maternal love suggest the Fortesian
idea of prescriptive altruism.

Wamen maintain the physical structure of the household as well as
its members. They feed them, clean them, take care of their spiritual
well-being, provide them for the future. Most of these tasks derive
fram womens' role as mothers: they are expressions of maternal
feeling. This is important since, as I will show, if maternal love is
the archetypical example of kinship amity, then its application is the

means through which women realize their personhood.



- 128 -

Feeding is the strongest idiom of maternal love. Women are very
keen on breast feeding their babies. A considerable part of their
life focuses on the preparation and distribution as well as discussion
of food. They like to publicly display themselves in the role of
nurturers. A young mother shouts to her offspring to come to eat or
chases him with a plate in hand, despite the impression of bad
discipline that this may entail. Children, but adults as well, are
expected to empty their plates: this encapsulates an attitude of
damestic obedience and discipline.

Wamen prepare fayito, food that is cooked and consumed in the
house. This entails bread, a meal cooked on the basis of olive oil
and made of fish, vegetables or on certain occasions, meat, substances
which are thought to be of high nourishing value. Aesthetic
preferences in food are neither envisaged nor tolerated. Fayito is an
unqualified vital substance provided by the nikokira to all those who
participate or are attached to the household. Fayito is subjected to
quantification. Good fayito is food of high nourishing value in
relative (high proportion of olive oil or meat), or absolute (big
quantity in general) terms..’

Attitudes to food epitomize aspects of character and
socialization. One should not be lemargos, greedy. This implies lack
of self control and a dependence on food that sets the nurturing role
of the waman who cooks in second place. Nor should one resist eating
food specially prepared for one: this suggests a lack of will to
associate. Wamen say of children with whom they encounter
difficulties in upbringing, aftos ine diskolos sto fayi tou, he is
'difficult' with his food. Food idiosyncracies are thought to be
almost exclusively part of the male character.

Fayito is a symbol of the domestic order as this emerges out of

the combination of maternal love with maternal authority. The value
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placed on feeding sets bodily and health standards. The fat child is
a well loved, disciplined and maintained child: his camposure reflects
how ordered the household in which he lives is. A thin child is
testimony to maltreatment and indifference. It is interesting to note
that this contrasts to the slim image of the levendis to be discussed
in Chapter VIII. It is in this light that we should consider
preference for substances such as bread or olive oil: they stand for
the household as well as, in big quantities, giving rise to the
physical image of the well cared for person.

In ordinary circumstances women serve fayito in the kitchen,
their exclusive territory, yet do not sit at the table where the rest
of the family eats. Instead they, trone sto podi, have something
to eat standing while performing other domestic chores as well. This
reinforces their identification with the image of the feeder.

Feeding, then, is a basic mode of relating for women. Through
the distribution of fayito, women define the boundaries of a set of
relationships that are characterized by the morality of kinship. The
range of feeding is that of female administered kinship: the
grandmother brings together her household as well as her daughters in
feeding her grandchildren. This image is inversed only once a year,
in the annual festival of Ayia Fotini. Men cook the tsiskeki, meat
boiled with wheat in large pots that are placed samewhere near the
village square. Women may assist in cooking. Tsiskeki is then
consumed in a big commmal meal, often with food that is brought from
hame.

Children should be brought up in an ordered world. Women select
as well as arrange household furniture, decorate the house, buy
clothes for all members and make sure that they look well groamed in
public. Pastra or kathariotita, cleanliness more than anything else

stands for order. Women are engaged in a constant battle against
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filth and dqust that penetrate household space. They sweep the house
floors and clean the house frequently. The exteriors of the house,
plus the courtyard and part of the street are whitewashed, often twice
a year. Substances brought from outside and consumed raw are
repeatedly washed. Bougada, the washing of clothes is arranged twice
a week. Only men, who are assumed to be by nature vromiki, filthy and
akatastati, disordered resist attempts made by their wives in the
first years of marriage to impose on them the stereotype of
cleanliness. The successful accomplishment of these tasks earns the
waman the reputation of kathari, cleanliness and pastrikia. In the
1930s women with this reputation could easily find employment as
domestic servants in Athens. The idea of kathari suggests the moral
virtue of a woman who keeps her social persona in order. %°

Cooking and feeding, cleaning and maintaining the household are
activities equated to female feeling and especially to maternal love.
In the peak of an argument the upset mother reminds her son that I
mana sou ime, ego se xeskatosa, I am your mother, it is me who washed
your excrement. Only in the context of a relationship do women create
order and guard it on behalf of others for whom they care. Damestic
activities constitute the essentially practical orientation of women,
in juxtaposition to men who are regarded as living in the clouds, as
more absent-minded, and volatile. They further identify women more
with consumption.

The systematic application of maternal love is better sustained
through life if a woman has daughters. Daughters are expected to
perpetuate the mother's name and put her dowry to good use. Further,
their role as damestic helpers is appreciated. Yet what is most
important is that they perpetuate their mother's active involvement in
domestic life. A woman with no daughters does not have the chance to

contribute to the rearing of her grandchildren and experience a second
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round of mothering. In this respect a daughter is crucial for the
maintenance of a woman's identity. To have many daughters is
identified with good luck. They say that opia echi tris na cherete,
polles na kamaroni, opia echi mia ke monachi na klei na min mironi,
she who has three daughters should be joyful, if she has many she
should be proud, but the woman who has only one should cry and be sad.

Raising a daughter is a process of ever increasing identification
and familiarity, of greater mutuality and sharing through time. The
life cycle of a woman focuses on her attachment to her daughter. This
takes the form of a very deep affection moulded in a long process of
continuous interaction. At adolescence mother and daughter develop a
mutual devotion to each other and a silent code of communication that
contrasts with the increasing alienation of the son from his father.
They pass a lot of time together both at home and outside it, on
public occasions, in summer voltas, at church or at various rituals.
She works with her mother in the fields and together will make her
first formal sortie from the village to the country chapels or go
shopping in Mytilene. She walks on the road paved by the experience
of her mother, and she is led by her to experience the ocutside of the
house as an extension or projection of it. This is particularly so
with the protokori, first born daughter.

Mothers and daughters are closely coordinated while looking for a
groom. The mother consults and directs; she even pursues aspects of
courtship on behalf of her daughter! They say that the mother is the
daughter's bistiki, confidante. She offers her a sense of security
and stability in her outside dealings. Young women act with a
steadiness and purposefulness that is difficult to explain if it is
not put in the proper perspective of their protective, advising
mothers.

The mother represents the daughter in cn:upial stages of the



= 132 -
proxenio, supports her initiatives and defends her against accusations
of improper behaviour. She enlarges the daughter's scope for risk and
increases her chances of making a successful marriage. The two women
act as an efficient team, dividing between them formal and informal
aspects. This decides the future of the daughter's attachment to her
mother, including uxorilocality and the groom's compatibility to the

After marriage the role of the mother remains instrumental yet
less manifest. She is in and out of the new household, a deus ex
machina who helps where it is needed. She makes efforts to protect
the newly established conjugal relationship, often mediating between
her daughter and her gabros. The smaller the number of daughters
residing near the mother after their marriage, the greater the
identification of the mother with their households. In principle the
mother should divide equally her attention. In practice, she is
unequally attached. Contiguity in space and age seniority underlie
her preference.

At this stage both women are mothers. Yet asymmetry is not
erased from the relationship. The mother has just completed a full
cycle of motherhood and reaches the peak of domestic authority. The
daughter is entering adulthood. For the mother this proves her good
job as instructress; for her daughter it is the chance to realize the
transition to the new status, and to demonstrate her efficiency.

The daughter is allowed space to demonstrate publicly the
assumption of the new role: she postulates herself with the baby (see
picture 9) at the centre of the new household: she appears more
praminent in decision making, she exchanges visits together with her
child. In other words she demonstrates symbolically an individuality
in her new position as mother and house-mistress, which contrasts the

fundamentally social nature of these roles. In the background her
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mother deals with the more material aspects of the new household.

In the new household tasks are shared between a member of this
household - the wife - and a member of another household - her mother.
The mother's daomain of responsibility lies principally in the interior
of the new household, while the daughter, as we saw in the discussion
of betrothal, is pushed outwards and carries out mainly 'external'
tasks. The mother is responsible for 'assisting' in cooking and
taking care of the children. This pattern is intensified during the
harvest period. When the children are very young the daughter stays
with them, but later her mother or grandmother replaces her at home
and she sees to the fields. The mother feeds the children at noon and
puts them to sleep. She usually does not clean her daughter's house
but she may wash the clothes of both households. Feeding the domestic
animals or taking care of the garden is done interchangeably.
Sametimes the mother cooks for both households, although they usually
eat separately. They hold a different budget and cammon shopping is
usually avoided, yet certain essential
provisions such as bread or vegetables are bought jointly.

The physical presence of the daughter in the household reduces
the frequency and extent of the mother's contribution. Nevertheless
she still visits the daughter's household many times and keeps an eye
open to see that everything is in order. The daughter's visits to her
natal household are occasional and brief.

Mother and daughter closely cooperate in the fields. A waman
whose children are married is not expected to work. There are wamen,
however, who, health permitting, work in a daifas or enter tenure
arrangements with their husbands and preferably with their daughters.
A woman does not directly assist her daughter but saves her
contribution in money or in kind for the dowry - probably house - of
her grand—daughter. The mother determines in which daifas they will



9.

10. Yitonia : the matrifocal neighbourhood.
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work, what time they will leave, how they will get to the fields, or
the form of their remuneration. If there is no need for both of them
to work, the mother will stay at home. Sometimes a woman replaces her
mother in assisting her father or brother in the fields.

The two women keep throughout their life an open channel of
informal communication. This is, however, quite asymmetrical. It
focuses on emotional, domestic, or financial problems of the junior
one. The handling of information that passes from daughter to mother
is often contrasted to koutsabolio, gossip that entails emotional
qualities opposite to those of motherhood. It is inconceivable that
close female consanguines would gossip about each other.

This is suggestive of the conceptual binding of the group of
mothers to their married daughters. Relations between close female
consanguines are not expressed as exchanges. The presence of the
mother in her daughter's house is not conceived as episkepsi, an
exchange of visits. The cooperation between mother and daughter (or
female siblings) is not expressed as sinalama, exchange of labour
services. The sharing of words and information and the discussion of
issues are not thought of as koutsabolio, gossip, one of the prominent
examples of negative reciprocity. Episkepsi, sinalama or koutsabolio
are expressions of reciprocity. These idiams are reserved for
contacts with outsiders and their application is a reminder of the
externality that characterizes relations between neighbours or
affines.

A joint division of labour, then, administered by wamen, brings
together their separate households without formally interferring in
the conjugal core of any one of them. For example, the young mother
works with her husband on the family land. Her mother's help is not
expected there. Nor does the old mother get openly involved in the

house when the son-in-law is around. Equally so the wife's father
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keeps a low profile: he visits briefly and after a warning. I will

return to this point in the next chapter.

6. Grandmothers: The Domestic Imagery of Women

This chapter started with a discussion of womens' position and
concludes with a note on womens' identity as it emerges from the
analysis of female roles in the household. We must now discuss what
seniority in motherhood entail for wamens' personhood, female prestige
and influence. The immunities and symbolic functions granted to
elderly grandmothers reinforce the central theme of this chapter: that
womens' involvement in the role of mother and the application of this
role vis a vis daughters through life permeates most demonstrations of
female personhood.

A waman as a kori, young daughter is related to girls and boys,
kin and age mates. When she becames a mother and then a mother of a
mother her ties are increasingly restricted within the limits of her
oikoyenia. In her seventies, if she becames a great-grandmother her
allegiances lie exclusively within this group. She is isolated from
her age mates, she is opposed to her affines, she is emotionally
distant from the surviving collaterals apart from her sisters. Yet,

she is only a mother. A mother of her daughters and of their

daughters. She is also a 'mother' of her husband. This is her sole
social persona. Having lost her mother she is a 'mother' of all the
people with whom she is closely related and accountable to no-one.
Thus she can exercise domestic power without being subjected to it.
Grandmothers are very relaxed with children. An elderly woman is
called yiayia, grandmother by her own grandchildren and sometimes

thia, auntie by the rest. Unrelated men or women refer to her by her
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first name, often adding the prosonym thia when calling her in public.
This familiarity can hardly hide the tension that big age difference
entails among unrelated women. They are also referred to as gries,
old wamen, a term that often denotes the most threatening aspects of
this female image.

A considerable proportion of wamen over seventy are widows (see
table 9). Widowhood does not at all endanger a woman's domestic
position, it rather improves her image. The absence of conjugal
responsibilities and the relaxation from the burden of negotiation and
compramise with one's marital partner makes the tasks of motherhood
easier, especially among the poor of Skamnia. Younger widows that
maintain the same style of living as if they were married and do not
encourage gossip about their sexual behaviour are pinpointed as
examples of how well women can conduct themselves. Female seniority
allows freedom of movement. Elderly women are less tied down. The
regulations of sexual behaviour do not apply to them. Trespassing,
then, characterizes their behaviour vis a vis other women or men.

First, an elderly woman commands and handles visiting without
being subjected to the widely held rules (see chapter V). She is not
expected to reciprocate the visits she receives, rather she only
invites, and she can visit without being invited. For example my
house which was a taboo place for ordinary women, especially when I
was alone, has accepted on various occasions visits by elderly women
without any previous invitation or notice. On the other hand,
grandmothers are very expansive in their invitations. They certainly
have more time to be so. But they further use invitations as means of
making alliances and expanding their influence. During my first
months in Skala I was subjected frequently to invitations by old women
to have coffee with them.

Visiting without invitation, visiting only by invitation: this
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code is used to set the geographical boundaries of domestic or
gendered space. Elderly wamen of the same standing visit each other,
especially in winter. This demarcates in social space the networks of
kinswomen. The grandmother is the only woman in her family who
handles visits by men, irrespective of kinship or status. She is also
the only woman who can enter the coffeeshop. 0ld grandmothers take
the lead in the physical expansion of the neighbourhood during the
summer. They will be the first to approach and occupy privileged
positions at the margins of the village square, near the coffeeshops.
Summer means greater contact with the outside world and exposure to
attitudes to which men and youngsters are considered to be most
attracted and potentially susceptible to. Then, grandmothers involve
themselves in temporary alliances, turning their attention to the
threatened infiltration of unfamiliar values, giving less attention to
the internal gossiping that normally divides them.

Secornd, grandmothers handle visiting in order to shape
neighbourhood opinion. The old grandmother is the terminus of the
information that flows upwards in the network of kinswomen, and
commands a broad understanding of the neighbourhood's current affairs.
Her long experience and knowledge supports an aggressive attitude in
the handling of words that others are reluctant to use because they
fear reciprocation. Elderly grandmothers can handle words because
they are immne to words. And they preach the moral code of
motherhood by furnishing the example of their own family against the
example of other families. As we shall see this is the essence of
village gossip in which elderly women thrive, thus approaching the
sterectype of the gossiper who I mia porta tin dechete, i ali tin
perimeni, goes from one 'door' to another. The successful
administration of words further consolidates their hegemony, both in

defending the reputation of their junior kinswamen and exposing the
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misgivings of unrelated women in the arrangement of marriages, the
negotiation of dowries, the handling of disputes, or the formation of
daifades.

Third, grandmothers act as brokers and are acknowledged by men
who often came to ask their help. They have the trust of the afentiko
in the harvest team. The olive harvest is a highly seasonal activity
that reaches a peak of intensive engagement during which a third or
half the crop is collected in a quarter or fifth of the harvest
period. Afentika are afraid of loosing olive pickers at that time and
put their trust in old women, who command respect to ensure that the
operation will go on. In the last chapter we saw that grandmothers
arrange marriages between families to whom they are not related or
they represent the neighbourhood or the whole village in marriage
arrangements with other villages. This adds to their prestige and
their reputation as praxenitres reaches other villages. Similarly, in
contracts with adult men grandmothers display confidence, realism and
a deep knowledge and sensitivity of where the interest of the involved
parties lies. 1In general they have many of the qualities of a
successful broker.

Elderly women are the collective memories not only of their group
or of the neighbourhood but of the whole village. Many of my best
informants were old grandmothers. Their knowledge is usually based
not on intuition or inference but on direct experience. The depth of
their genealogical reckoning is considerably better than their
husbands', asymmetrically skewed towards the female line; their
descriptions are detailed and accurate.

A woman's career in motherhood and the backing she enjoys among
her kinswomen decides the prestige and power she will be awarded
towards the conclusion of her domestic life. Indeed, some women make

a definite entry into public life, a passage from power to authority.
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At the margins of the age—group of elderly women we can distinguish
two extreme categories that are attributed with different spiritual
functions and even magical powers that affect mens' and womens' lives.

Other ethnographers have mentioned the assumption of religious
tasks by women.21 Elderly women lead excursions to country chapels,
are protagonists in mourning rituals and some of them are highly
regarded as experienced interpreters of dreams. Few of them however
assume the informal yet public task of kantilanaftria, church keeper.
This is the woman who holds the keys of the church and is responsible
for cleaning it and keeping the candles lit, often unpaid or in return
for a small salary. She is appointed by the church committee and she
holds the job for life. In Skamnia the kantilanaftria is a
septagenarian widow with great—grandchildren. Thia Eleni lives in the
same household with her widowed daughter, her grand—-daughter and her
husband and the two children: she lost her husband at a relatively
young age in Macedonia where they migrated before the war. She had to
came back and in difficult circumstances secure her single daughter's
marriage in the early fifties. Now she 'leads' a four-generational
group of kinswaomen. In discussions she is often praised for her
courage and afosiosi, devotion. Her poverty seems to magnify the
moral properties that legitimize the position of the informal
religious office.

As a projection of her authority over words, the grandmother is
capable of cursing and blessing. During Christmas and Easter the very
young grand-children before metalavoun, taking communion, ask her
blessing. Cursing is very rare, but only an old woman's curse is
thought to piani, have power.

Ancther aspect of the spiritual authority of old grandmothers is
that they are the only ones that can maintain that they know the

future! Gries love to drink coffee in their leisure time. Coffee is
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considered one of the most precious gifts one can make to an old woman
partly because of its relatively high price. Elderly women also give
out coffee in the context of death rituals where they occupy a much
more praminent place with men; xenichtoun, they pass the night with
the dead, they prepare the coffee that is drunk after the funeral and
they prepare or help in the preparation of the koliva, boiled wheat
used in memorial services. However some grandmothers beyond being the
best dispensers of coffee are the ones who can read the coffee
grounds. First they invert the coffee cup and leave the coffee to
spread over the coffee cup walls, and then they read in them aspects
of the past history as well as the future prospects of the person who
last drank from the cup. The coffee at the disposal of an elderly
grandmother becomes a medium for the realization of her great
spiritual authority and power.

Elderly wamen not only command an authority based on words or
their ability to read the future, but in their physical presence they
can affect the persons they came in contact with. 0ld women are
agents of mati, evil eye and dispose the means of curing its evil
effects as well as bearing good luck. Let us consider three cases of
wamen from the same neighbourhood who are reknown as agents of these
magical powers.

Andromachi is 65, still active in the harvest, with a son married
in the village and two grandchildren who spend a lot of time with her.
She cames fram a big refugee family, unlike her husband who has no kin
in the village. Yet she holds a 'reputation' for her sexual affairs
during the war. Andromachi is the agent of good luck: in the summer
she sits at her doorstep, wearing a skirt with her legs wide open.
Fishermen say that if passing outside her place you manage to look
through her legs at her mouni, vagina you have every reason to hope

for a good catch.
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Anthoula is a widow in her seventies. She is regarded as one of
the most tragic figures, despite the fact that she brought up four
children. Her first born daughter, with whom she lived after the rest
of her offspring left the village, got married to an outsider, yet
failed to have children. After thirty years of marriage she was
killed in an accident. Despite accusations of indifference her
husband kept her dowry and remarried a woman from his village with
whom he has a son. He expanded the house yet left his ex-mother-
in-law to live in a small one-room house almost in destitution.
Terrible stories are told of Anthoula's evil eye. I was told that
once she said 'what a nice boat' and the sailing boat soon after sunk;
or that children prai ed by her became ill. To be looked at by
Anthoula is a very bad amen. Fishermen going to work in the morning
make sure that they will not find her in their way.

Finally, Kyriaki is 75, the senior woman in the biggest kinship
group, married to a respected sailor. She has seven children, three
of whom are married in the village. Seven of her grandchildren are in
the same neighbourhood. She lives on the ground floor of her youngest
daughter's house. Kyriaki is regarded as a kafetzou and a good
healer. She knows yities, magical means of curing and in particular
the technique of xematiasma, combatting the evil eye. The yitia
against mati is apparently held only by women: it is kept secret and
once passed from mother to daughter the initial possessor's yitia den
piani, is not efficaciorus.22

The comparison of the three cases is quite suggestive of the
factors that constitute the image of wamanhood at the spiritual level.
Fertility and success in mothering do not just add prestige but
register the moral reputation as something 'natural', 'in the woman'.
The infertility and death of a daughter, the usurpation of dowry and

the break of a normal domestic order symbolize a tragic mira, fate
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that cancels the normal advance in-between motherhood. The fate that
disrupts the 'destiny' of a woman to become a mother and exercise this
role throughout her life, once evidenced is registered in her and
distributed through physical or eye contact. The grousouza, agent of

bad luck is not the outsider but the woman who is placed outside her

'destiny' .23

In the life trajectory of a waman from kori and mana/kira to gria
the predatory, expansive and domineering sides of womanhood are
increasingly unfolded. While Anthoula and Andromachi are trapped in
their bad and good 'fate' respectively, septagenarian peasant ladies
such as Kyriaki are in the powerful position to administer social and
magical means that shape the destinies of other women. Such elderly
women are often called karota, carrots. This suggests sexual
praomiscuity, the androgynous image of the female libertarian, the
woman who carries a penis. These powerful women are perceived with
fear by unrelated younger women and men. Widows with no children are
regarded as sexually predatory upon young men.?? These ideas are
phrased in an often humorous spirit that aims to counteract what is

perceived as a real threat.

To sum up. Among the roles which women engage in through their
lives the role of the mother assembles the principal components of
womanhood. 22 Women do household tasks and work outside, arrange the
physical world of the house and put in order the lives of those who
inhabit it as well as maintain it spiritually primarily as mothers.
They bear the experience of mothering when they undertake the
prestigious task of arranging marriage. And they refer to tosa pedia
megalosa, so many children I brought up and to the subsequent hardship
when personal character and suffering, endurance and willingness are

assessed.
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The physical presence of children is instrumental in the practice
of womanhood. Young women attend political rallies in Mitylene and
religious pilgrimages in nearby Mantamados with their children and
separate from their husbands. It is very important that mothering and
house keeping are done more or less in public. The public image that
emerges is the currency of female competition for prestige, as we
shall see in the next chapter. Women without children retreat into a
more private life, and play a minor role in neighbourhood affairs.
Notional reference to children remains central in the rhetoric of
womanhood long after they have left home. A child's career in life is
directly added to his mother's reputation since she is the person who
has emotionally and materially invested most in his well-being.

A number of ethnographers have analysed the cultural significance
of motherhood in the Greek ethnographic setting. The emphasis however
was mostly on the metasymbolic aspects of the role: women realizing
the Panagia, mother of God prototype thus redeeming themselves from
the sin Eve brought to humanity.26 Here I stressed the social aspects
of the role, its relational side. My ethnographic experience suggests
that motherhood composes women as moral human beings when it is
exercized in a long-standing process, preferably vis a vis a daughter.
Motherhood is a life career for a waman, that decides her place in
social interaction, moral evaluation and prestige. ILet me conclude by
developing this point further.

Within the spectrum of kinship relations the only one that
survives genealogical time and is increasingly reinforced is that
between mother and daughter. It is a uninterrupted relation. The
woman as a mother of a son experiences his departure and alienation
from the house. The man as a father and husband experiences a divided
loyalty to his family, to the natal family and his mother, to his wife

and to his coffeeshop friends: he is never exclusively and
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continuously engaged in any of the family roles of father, son or
husband. In contrast a woman as the mother of a daughter experiences
a continuity in the universe of meaningful and amicable relations as a
person who is always involved in the cycle of mother/daughter roles.
She has a mother, she becomes a mother, she concludes her life as a
mother of a mother. Even her role as a wife concludes in old age into
a form of motherhood.

Motherhood is thought of as 'natural'. From a very early stage a
young girl is introduced to the damestic tasks as mothering tasks. If
she has younger siblings she starts acting as a mother by assisting or
even replacing her mother in minor tasks. Motherhood is instructed as
a single 'natural' objective around which all major female tasks in
and outside the house are organized. Marriage, the making of the
house and dowry, economic prosperity through outside work, become
meaningful and focal issues in womens' everyday life only when they
are associated with motherhood either as conditions or aspects of it.
Indeed, wamen are always involved in the making of a nikokirio, that
materially stands for their active engagement in the mother role.
There are no other major sources of values that can be compared to
that of motherhood, and the viability of other values depends on their
successful coexistence with it.

The sharing of the mother role by close kinswaomen suggests the
social side of motherhood. Besides the biological mother there is
also the mother's mother who undertakes serious aspects and functions
of motherhood and also the mother's sister who is potentially a
spiritual mother. The task of bringing up children is divided into
various roles and aspects of roles carried out by different persons.
The experiental turnout from these engagements is the ongoing feeling
that they are within their 'destiny'.

The above analysis suggests that motherhood is an almost



- 146 -
exclusive source of female identity. As it is an overwhelming
concept, so wamen as mothers are total persons fully integrated into
the relevant role. This effects their personality. Wamen with
children in Skamnia and Skala are rooted, solid persons irrespective
of age, they exercise power in a subtle, confident and undisputable
way: they seem to be more conservative than men and they stick to
views held by senior consanguines.

The pervasive system of values that sancfions the woman's
position as a mother within the family, as we shall see, certain
implications for the domestic and coffeeshop behaviour of men. It
sanctions the integrity of the household, the stability of the marital
bond. It defines family obligations. It locates female shame not in
the relation of a woman with her husband but with her children: a
woman who abandons her children does not have a place in the moral
community, but a woman who takes proper care of her children, even
without a husband, does have such a place. It does not give priority

to sexual shame and it sanctions a balanced sexual relation between

the spouses.
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Notes to Chapter IIT
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For the shades of this argument see Rosaldo (1974) and Friedl
(1967) . A very good summary of the overall debate is given by
Dubisch (1986a). Riegelhaupt (1967), Berkowitz (1984) and Rogers
(1975) have applied threads of this argument in Southern European
ethnography.

See Dubisch, op. cit., 12-16.

Aspects of the domestic configurations described in this chapter
such as the extensive sex-segregation of conjugal roles and of
social life in general, the domestic power of women and the
overall mother-centredness of female kinship have been reported
1n various parts of Southern Europe. For Greece see Dubisch,
1973; Hirschon, 1983, 312-9. Also Beopoulou, 1981; Bottamley,
1974;.Bernard, 1976; Gutenschwager, 1971. For Turkey, and
opposite western Anatolia in particular, see Fallers and Fallers,
1?7§, 260; Olson, 1982; Tapper, 1983, 77. For Yugoslavia see
Simic, 1983. For Italy see Giovannini, 1981, 413-8. For France
see Reiter, 1975; Rapp, 1982; Rogers, op. cit., 738-44; Segalen,
1983 and 1984, 168-186. For Southern Spain see Press, 1979,
151-7; Gilmore, 1979, 288-90; Driessen, 1981, 20-8 and 1983, 126.
For Portugal see Pina-Cabral, 1986, 82-92.

See the Portuguese patrao/patroa (Pina-Cabral, op. cit., 87-8).
See du Boulay, 1974, 129.

On wamens' work in rural mediterranean societies see Davis 1973,
49; Masur, 1984.

Wamens' involvement in wage employment ocutside the house does not
seem to generate male anxieties about chastity nor does it give
rise to any reference to female labourers as whores as it has
been suggested for working—class wamen in Naples (Goddard, 1987,
174).

Masur (op. cit., 30) notes that the people of las Cuevas,
Andalusia say that "men's work brings in money while what women
do saves money". Press (op. cit., 153) associates the female
control of household finances in Seville to the lower class
background of these families.

This reminds one of what Berkowitz (op. cit., 87) quotes from
Sicily: "The husband is like the goverrment of Rame, all pomp;
the wife is like the mafia, all power".

Pina-Cabral (op. cit., 81) reports similar configurations in the
sexual relation between spouses.

The Sarakatsani certainly represent a good contrast (Campbell,
1964, 268-296). Also see du Boulay, op. cit., 110-117. See more

in Chapter IX.

A characteristic example is cited in Karayiannis (1983, 85):
Anamesa sti mmara sou tha grapso t'onoma mou yiati ti nioti mou
efthires ke tin palikaria mou, I will write my name in your
vagina because you weakened my youth and my manliness.
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Karayiannis (op. cit., 14) cites rhymes suggesting that as the
Size of the male penis symbolises male potency, the size of the
female genitals reflects female sexuality.

For an.equivalent case from Andalusia see Brandes, 1981, 224-227.
Also Pina-Cabral, op. cit., 94.

Dubisch (1986a, 25) makes interesting camments on the quarrelsame
behaviour of the xenes women in Falatados which according to her
Informants was due to their defective character, while from her
point of view it was an aspect of the tension found in fragile,
female alliances.

Olson. (op: cit., 52) argues that "the relationship of a husband
and wife in Turkey tends to be less a primary dyad than a bridge
between the foci of two rather independent social networks".

For the monogenetic theory according to which paternity means
begetting and maternity equals bearing and nurturing and the
metaphorical association of women to fields planted by men see
Delaney, 1986.

See Hirschon, 1978, 68.

The widely observed image of the fact woman metaphorically
corresponds to a waman dressed in the mother role.

The symbolic significance of fayito preparation for Greek women
is examined by Dubisch (1986b) .

For the Turkish Anatolian equivalent of kathari see Starr, 1984,
104. Refugee wamen from Western Anatolia have the reputation of
kathari and pastrikia. The moral implications of these
characterizations are contested. From the mainlander's point of
view they suggest the promiscuity and sexual impurity of
Anatolian wamen.

For example Dubisch (1983), Rushton (1983). See also Mathias,
1977.

For the evil eye in Greece and its parallel treatment to gossip
see Dionisopoulos-Mass, 1976.

Herzfeld (1980, 345) reports that in Rhodes grousouzia is linked
to alleged possession of the evil eye. These are attributes
attached to fellow-insiders with 'outside-like' tendencies.

Pitt-Rivers (1977, 44) links ideas on the sexual agressiveness of
widows to the breakdown of the sexual division of labour. See
also Brandes, 1981.

Giovannini (op. cit.) discusses six different types of womanhood
as interrelated images of women - a core symbol of Greece culture
and a holistic construct that stands for the family. Her
typology embraces some of the images discussed here but stays
short from linking them in the trajectory of motherhocd.

See for example Dubisch, op. cit., 195; du Boulay, 1986, 141-5,
161-7.
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CHAPTER IV: REIATIONS IN THE 'FAMILY': THE MATRIFOCAL NETWORK OF WOMEN

1. Male and Female Consanguines

In the last chapter I examined conjugal and parent—-child relations.

In the senior generation the household appears segregated into
separate spheres of power. The formal stress on conjugality is not
adequately recognized, spouses are emotionally detached, husbands are
kept at the margins of domesticity. On the inter—generational level
motherhood provides the key principle of household organization: women
as mothers assume important domestic responsibilities. What remains
to be discussed are other relations between relatives who live in the
same or different houses. This will give us the opportunity to assess
in a more systematic way the structural implications of motherhood
within as well as outside kinship.

To start with, we saw that women are offered a quick exit from
the most passive role in this complex: that of being only a daughter.
Mens' engagement in the son role only seems to be more prolonged and
problematic as well.

First, sons are systematically mothered till they get engaged in
a separate household. Some men marry in their thirties, others never.
A mother fromtizi, takes care of the son until she is replaced by
another woman. Women extend their 'maternal love' to their sons and
are eager to contrast it to 'zonjugal love' which is stigmatized as
inferior, unstable, governed by material considerations and thus
'impure' and unreliable. Young men are warned by their mothers that
the manipulative powers of women will make marriage a heavy burden.

Thus women as mothers depict an image of womanhood that contradicts
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their roles as wives. A subsequent section on female affinity will
further clarify this point. As a mother a woman tends to frustrate
other women in becoming wives, especially if she only has sons. Then
she has to ensure that she can sustain a certain control over her
daughter-in-law, who should preferably be detached from a major group
of kinswomen, and thus keep close to her grandchildren. As we saw in
chapter II persistent and insistent mothering is thought to lead to
men not marrying. There are three cases of widows with no present
grandchildren in the village whose sons are bachelors.

The intimacy and trust of the relation between mother and
daughter is found in the relation between sisters. Sisterhood is the
most strong metaphor of amicability between women of similar age.
From very early phases of childhood sisters develop a mutual
identification. They are taken together to public events, they play
together at home or outside, they walk in the village hand in hand,
the elder providing support to the younger. Yet there is one
exception. The elder sister, the protokori, helps her mother in
domestic tasks and assumes the role of mother to her juniors. She
keeps an eye on her sisters and brothers while her mother is away, she
does the shopping in the grocery store, she takes her younger siblings
for a walk to the outskirts of the village. The protokori comes
closer to her mother than the rest of her sisters. The younger
sisters usually develop a relationship of mutuality. If there are
only two sisters then the younger may develop a closer relationship
with her matrilateral parallel cousin than with her sister. Sisters
remain close till marriage, at work, at home, playing or flirting in
the summer volta. After marriage, their houses are 'open' to each
other and they act like mothers to each other's children. Usually it
is the younger sister who developes a close relationship with her

elder sister's daughters. The matrilateral aunt exercises more the
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emotional aspects of the mother role and is very intimate with her
nieces. The aunt offers accommodation or financial help. Later on
the sister who first becomes a grandmother shares her new role with
her sisters: her house and the house of her daughter who has just
become a mother becomes the focus of attention of her sisters who pass
most of their free time in their niece's house. The involvement of
sisters in each other's children takes the most explicit form in the
case of spiritual kinship. As we saw a mother's sister is considered
to be an ideal nona of a child, especially of a daughter.

Sister solidarity is tested in disputes of a domestic nature with
outsiders, where women assume protagonistic roles. Sisters present a
united front; they unconditionally help each other and they even shift
roles in the course of the dispute. Their solidarity is stronger if
one or both of them are widows. Yet, they avoid involving their
children in disputes.

United vis a vis their mother and common upbringing, sisters are
often divided by incompatible domestic concerns, their own or their
daughter's. Each sister has to look after her own dowry and
household. The domestic burden is heavy and in early motherhood the
sisters are completely absorbed in their 'private' affairs. Sisters
are not expected to share domestic tasks, yet if they are neighbours
they help each other chiefly in the fields and very rarely at home.
If they reside in different villages the relation is reaffirmed
through a systematic visiting pattern - they visit and stay for small
periods at each other's home - economic cooperation, financial
assistance, or very consistent and intensive correspondence (most of
the letters exchanged in the two villages relate to female
consanguines and principally sisters).

Domestic support by mothers and female kin is divided among the

daughters who have an equal right to claim it. As seniority by age
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determines the order in which sisters marry, it further organizes the
offering of assistance. In effect the first born is privileged. The
more numerous the sisters, the smaller their age difference, the
smaller the muber of men in the family, the greater is the
competition for drawing help from the common pool of domestic support.
On the other hand the earlier the sisters marry the less the
competition, especially if they have the same age difference. This
tension cripples the relation between sisters especially if one of
them misses a chance to marry.

Sister solidarity becomes fragile if sisters do not have a mother
or remain childless. Then it is difficult to absorb pressures from
internal conflict, for example between their husbands. If there is a
crisis among sisters its symptoms are expressed in the relation
between their husbands. While the sisters may avoid each other, their
husbands may take their conflict and give it a much stronger,
interpersonal tone. Only if the mother openly takes sides does the
conflict become public. Publicly acknowledged conflict between
sisters is extremely rare and I never recorded a case during my
fieldwork.

Intimate and functional sisterhood has positive effects on other
relations. As we shall see it encourages the close association of
sisters' husbands. Matrilateral cousins are also closely linked,
especially if they are of the same sex and roughly the same age.
Although men do not share a surname with their matrilateral parallel
cousins as they do with their patrilateral ones, they have a much
stronger relation with the first than with the second: to a certain
extent the relation between male matrilateral cousins tends to
resemble that between female ones while the relation between male

patrilateral cousins carries the same avoidance present in the

relation between brothers.
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The pervasiveness and structural efficacy of motherhood contrast
with the tension and resentment that economic cooperation among
kinsmen generates. Ethnographers have noticed that agnatic ties
among men are often preferred as the basis of intensive labour

L The

processes among pastoralists and agriculturalists in Greece.
commitment of kinship to the requirements of ownership and cooperation
Creates a bias within consanquinity.

Economic cooperation between father and son decisively shapes the
relation: two scenarios are possible. If the boy goes to high school
and then works as a teacher or migrates to the town, then distance
Creates a formal respect between them. The two men keep lose contact.
If the son climbs the social ladder with some speed, then he gets more
relaxed with his father. There are instances of fathers and sons as
well as brothers jointly running coffeeshops, small groceries or
bakeries. Three married brothers cultivate family land under the
logistic supervision of their widowed mother. There are a few other
cases in which male agnates together work undivided family land. But
the best example of cooperation among kinsmen is fishing.

There are fourteen professional fishing units in Skala. Of these
nine are small varkes, boats owned and worked by a single person. The
remaining five are caiques with crews of two to four men. The largest
two of them that do trata, seine fishing in the winter are jointly
owned by two brothers and two brothers and a matrilateral cousin
respectively. The owners are joined by unrelated men on a share basis
to make up the proper synthesis of crew. The three smaller caiques
are owned and operated by a pair of brothers and two pairs of father
and son respectively. In all cases the passage from boat to caique
was made possible by a partnership of kinsmen, initiated by the father
who at a certain stage retired from the commanding position without

abolishing his right to supervise and if necessary veto the decisions
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of his succeeding son.

Fishing is very demanding, physically and intellectually. It
.requires detailed empirical knowledge of techniques, fishing sites and
weather conditions. It is based on very quick decision making and a
constant guard against mistakes. In effect it requires a clear
definition of tasks and a rigid hierarchy. Fishermen are categorical
that enas kani koumanto, one person is in charge. The koumanto stays
at the wheel, leaves the boat last after checking that everything is
in order, decides where they will fish and when they will kalaroun,
get the net up, represents the boat in outside deals, divides the
shares and decides the price in negotiations with the fishmonger. He
is responsible for training the younger crew and keeping the
discipline. The koumanto is the formal head of the boat. Sometimes
the whole unit is named after him.

There is a certain competition for the position of the koumanto
among those regarded as technically competent. The job is usually
ascribed by seniority to either father or elderly brother and
contested in everyday life by the person next in kinship rank. The
order of ascribed seniority cannot normally be reversed in the same
structure of cooperation: the younger cannot command the elder. The
most he can do is show the inadequacy of his senior, progressively
disassociate himself and finally, withdraw.

Aspects of inequality also creep into the financial arrangements
of the partnership. For example, in cases where the father is not a
partner, i.e. he does not hold a share of the caique, he takes the
same share of the produce as his sons. In cases where the father
works in another unit he has the right to participate in his son's
unit at any time, and to assume command. When a new unit starts, each
son can join it when he returns from the army or the merchant navy.

Yet the financial obligations of each new partner are not equal but
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are inversely related to age and order of entry into the unit. The
more junior he is, the greater the price he pays for the share he
gets.

Under these conditions a lot of frustration and tension is stored
in the relation of cooperating kinsmen. Junior yet married men are
very resentful of the paternal rule, sometimes exercised by the
elderly brother. While subservient not to say submissive at work they
explicitly protest in the coffeeshop where they share their emotional
frustration with commensal friends.

This is an important point. A man's adulthood is most decisively
marked by entry into the world of the coffeeshop and its values that
sharply contrast with both conjugality and kinship (see part III).

The egalitarian and cordial aspects of male commensality provide the
refuge against the tyranny of work and agnatic cooperation. Yet the
boundaries between them and associated practices are well guarded
outside work. Father and son or elder and younger brothers apply a
well preserved code of avoidance. They do not drink or smoke together
nor do they attend the same coffeeshop. It is up to the son to see
that the egalitarianism that commensal activities entail will not mix
with the rigid hierarchies that sustain agnatic relationships at work.
They even avoid physical contact or verbal exchange. I was initially
surprised by the total indifference displayed by men to the physical
presence of brother with whom they hardly exchanged any words.
Expecting some sort of familiarity between brothers, I thought they
were total 'strangers'.

It is the father who decides who among his sons will succeed him.
A sense of 'obligation' towards him and an expectation of succession
keep the brothers together. The son who will leave the team while the
father is in control endangers his relations with his kin altogether.

Yet the father's retirement unleashes latent conflict and may lead to
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the rearrangement or total breakdown of the unit, especially if there
is no big age difference between the brothers or if there are
alternative prospects.

The more the hierarchical structure of cooperation exhausts its
potential the more authoritarian it becomes. Relations between
cooperating agnates fail at some point and pass into a state of
prolonged and total avoidance. In the relation between father and son
or elder and younger brother authority is unitary and explicit,
asserted and yet fragile. It encourages hierarchy to be registered
and experienced as dependence.

There are two exceptions to what has been said so far about
kinship among men: grandfathers and matrilateral uncles. An old man
1s called papou by his grandchildren, otherwise he is referred to or
called by first name to which the prefix barba (another version of
uncle) is added. The term barba carries an affectionate tone when it
is employed by a young married man to address an older one. When it
is used by people of relatively the same age it has ironical
implications. 0ld men are respected, especially in the context of the
coffeeshop. Yet an old man's relation with his grandchildren and
particularly his grandsons is very informal, intimate and many times
assumes aspects of a joking relationship. The grandson teases his
grandfather publicly when the old man starts speaking about old times
and boasts of his excellent record in fishing. The more secluded the
old man, the more he retreats into silence.

A man feels closer and more relaxed with his matrilateral
relations. The mother's brother is the only senior kinsman who is
considered with affection among men. A man may use the same
coffeeshop and even, occasionally, sit at the same table with his
maternal uncle. Yet his relation with his sister's daughter is

equally close. Patrilateral kinsmen such as the father's brother or
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the patrilateral first cousin do not form any particularly close ties
with ego, although they share the surname. They may be openly
antagonistic or simply ignore each other. A man's close attachment to
his married sister which may be reinforced by economic circumstances,
such as the joint administration of land or domestic circumstances,
such as the lack of children, supports a good relationship with his
sister's husband.

Matrilateral cousins are close and relaxed with each other. They
cope efficiently with the requirements of cooperation. A man may be
on bad terms with his mother's sister's husband and at the same time

on very good terms with the son of the latter.

2. Tkoyenia

In chapter II I examined the notion of nikokirio that summarises
the values of marriage: it has a stress on conjugality, a material
reference to the house and a corporate content that accounts for its
bounded nature. Quite different is the semantic orientation of the
equally important notion of ikoyenia. This is the greek equivalent of
the English 'family'. It is a kinship category with a flexible yet
traceable content.

Asked what ikoyenia is Skamniotes come with varying and often
broad answers: is is 'people you trust', 'people you can rely on', to
ema sou, your blood. They usually agree that one is expected to
renumerate the people with whom one shares this special property.

They conceive in other words ikoyenia as a unit of membership which
focuses on those who enter the house without invitation or are being
fed there on various occasions. Yet both the style of tracing members

and the actual content suggest uncertainty and flexibility. They have
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no difficulty in counting members of one's household, parents,
siblings and offspring. The pace, however, becomes slower as one goes
on tracing members and the attitude more subjectively eclectic.
Certain aunts are privileged against others, uncles are ignored or
even a discrimination is applied against cousins of one side. It is
evident that the answer does not rely on the application of an
abstract criterion of ideal membership but on how one feels about a
particular person who is otherwise eligible. Inclusion at the margins
is negotiated on the basis of the extent to which certain kinship
relations are practiced.2

Women have a much more accurate, enlarged and documented concept
of ikoyenia than men, whose version is more genealogically narrow. As
we saw, kinship is the chief reference to a woman's personhood and
women practice kinship more than men; in this respect the range of a
waman's notion of ikoyenia tends to come closer to the remote
boundaries of experienced kinship and exercised amity. This notional
concept of ikoyenia is based on personal, direct or indirect
experience and often embraces past and present, dead and living,
physically present or absent persons. It further rests on memories,
it is conserved, framed in pictures and it is sustained in the
everyday sharing of tasks, words or things, in address or even in
correspondence.

The practical orientation of the notion of ikoyenia is brought up
in linguistic usage: ikoyeniako coffeeshop, or ikoyeniaki sinantisi,
meeting. TIkoyenia qualifies the settings in which it is the principal
category of membership. Seen as a unit of membership ikoyenia
includes the members of ego's household, yet excludes one's affines,
to extend towards the side of kinship that is most practiced in

everyday life and in effect covers blood relationships that are more

acknowledged and recognizable. Ikoyenia has flexible boundaries, its
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membership varying according to the case as it ideally tends to
embrace relatives up to the second cousin.

In contrast to the notion of nikokirio that is bound, ikoyenia is
characterized by a tendency to expansion and maximum inclusion. Some
ikoyenies are distinguished as being megales, big and referred to as a
soi. Soi is a kinship category, yet its boundaries are not dictated
by the everyday application of kinship. Soi is usually eponymous.
Membership in a soi is primarily decided by the agnatic principle of
sharing the surname with the founding ancestor.> Those who marry in
the surname group are granted the right to claim a secondary
membership. What upgrades a surname into a marker of the group is not
sheer numbers, the volume of membership, but economic and political
status.

In contrast to ikoyenia, which is flexible yet does not lack
genealogical specification, sigenia, relatedness, is based on kinship
and tends to be loosely defined. Many Skamniotes found the question
'who are your sigenis, kin', totally baffling. How could they
remember? In the last analysis 'we are all sigenis here'. Asked
whether a particular person is a sigenis, informants often gave loose
confirmations acknowledging their inability to trace the genealogical
connection. To entertain my informants I often attempted to fill the
gaps of their genealogical memories with data from my kinship
charters. Their reactions were disinterested amusement. The
possibility of exact reckoning did not alter at all behavioural
attitudes towards the sigenis. It seems that sigenia is a category of
idle, non-applied kinship. Ioss of genealogical memory and the
subsequent inability to genealogically determine the exact content of
sigenia occurs around the area of second cousinship, where the
metaphorical and the genuine application <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>